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Thirty years ago, young, inquisitive, and filled with a passion for life, Ms. Yang Ning
embarked on the path of Buddhist cultivation and realization in search of “the mysteries of
life.” Over the years, she practiced meditation, undertook intensive retreats, and made
pilgrimages to sacred mountains. Along the way, she encountered countless favorable
conditions, received help from many people, and experienced extraordinary events that
seemed almost beyond belief. At the same time, she endured numerous hardships and trials
arising from attachment to self, and at one point her life hovered on the brink of death...
Today, every memory worth recounting has dissolved into her laughter as she jokes about
“her own antics.”

Someone once asked her, “Of all the insights you have gained along your path of practice,
which is the most valuable to share with others?”

She replied, “On the path of practice, the most powerful weapon is compassion. Whenever I
was driven to the brink of despair, it was the spontaneous arising of compassion that saved
me. Throughout the entire Dharma realm, nothing surpasses compassion...”

Ms. Yang Ning is devoted to preserving and promoting traditional Chinese culture, with a
particular emphasis on sharing the wisdom of Shakyamuni Buddha online. She believes that,
among all the teachings found in recorded human civilization, the Buddhadharma offers the
most complete and profound explanation of “the mysteries and meaning of life.” Through
the internet, she hopes to share with everyone the many insights and benefits she has
received from the Buddhadharma over more than thirty years.

Please visit the Ziguijia website for more information about Ms. Yang Ning:
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Preface

Bz, BaREI—LOMIFEERNAERZ AHERIEMER, MEERXRERN
DRI THEAR, FEFIT, JREMMIE, iz B s BT RSFIE T
AHFBELURERLE? Mz EEE. B, TR ENORBITHESER,
MARREX MY R EE R AR ?

At one time, when I saw kind-hearted and upright people suffering in this world, I couldn’t
help but feel as though angels had accidentally fallen into hell. I began to wonder: when an
angel finds themselves in hell, how can they hold on to their purity and goodness without
being harmed by the surrounding evil and suffering? How should they think, how should
they act, in order to preserve their inner peace and joy, without becoming disillusioned with
the world, falling into moral decline, or breaking down?

ERIZUEEEERT, BRIMREHRETE—MAETE, NENEFLRIFTERRE
RS, MEEBEIIKERARZET, Bi1A T HETHEEIEEEPRIRES
BBk, BEEHARFESHEN=TE. MNEEERENH=FIES. ENS
B2, EEXMHEFRRIERERR, NeSmEAERRE—ERQRELIR
TRHEMSHE. EAEEEEAFE. R, l—ESER=IIA. BRE
MBI IE S — 1L,

Before practicing and realizing the Buddha’s teachings, I had heard of a type of great
bodhisattva in Buddhism. They are awakened beings already advancing toward liberation
from the cycle of birth and death. Although they are able to dwell permanently in realms of
bliss, they return through the power of their vows to liberate sentient beings still suffering in
samsara, even entering the three lower realms of greatest suffering within the desire realm.
Although these bodhisattvas possess firm resolve, right view, and the wisdom to transcend
the three realms, before completing their cultivation and realization in this world, they still
experience desire alongside deluded beings, as well as the suffering and harm produced by
collective karma. Yet, no matter how difficult or painful their own circumstances may be,
they always place benefiting others and liberating sentient beings from samsara first.

HEZINA, S—PABCHBUEMEREREZT, AESSREBERE. 7
malA, XENAEREME—FAISIRRSEENE. XESFEREHEFECS



MNERSES, SEFESHEINOIFER? R2H4ARESINECHRREEER
5, RHARMERAHERFFNERGIN, AMETHE CRIE R /RIARERIEFER?

I used to think that when a person is still enduring torment in body and mind yet continually
vows to liberate and benefit others, such a life must be an unrealistic and painful journey.
How do these bodhisattvas regard their own sensations and suffering? How do they find
inner balance? What enables them to disregard their own desires and resist the many
temptations and afflictions of the world, so that after fulfilling their mission they can attain
complete Buddhahood?

XER—EEFHIBET (ERE) , =2Iw—8, T—1&% BMELLIE
FIEWRE=HIER, #G—ERSEFEMBEEBRNSERSINTET, &
HEARAIINFRBREIRARH O = BRI RS,

These questions remained with me until I encountered the Diamond Sutra. When 1 read the
teaching, “Break through attachment to all signs, practice all wholesome deeds, and thereby
attain Unsurpassed Right and Universal Awareness,” this right view of emptiness struck like
a sharp sword, cutting through my doubts and afflictions arising from attachment to signs. It

was like a brilliant flash of lightning that instantly pierced the darkness of the three lower
realms within my mind.

TEILEI—ERER, —FNESFa, FRRARFEEEERIRT
(ENIZ) BHSZE.

Now, let us begin to listen together to the story of the Diamond Sutra, as recounted over two
thousand six hundred years ago by the Buddha’s great disciple, the Venerable Ananda.
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(ERIZ) EPEREZMENROENMNES, HIMEFIERATNSES
RIPRNER., BESHEFEFHHE LHARANKREENcE, MEEHEHIER
B, BLtHZIPRIEE, S—(IFAHHERSINRE, SASREH iR,

AT BESH AMERES, BXBRIRTECEM LS, BAMELAE

ME.
Approximately six Chinese translations of the Diamond Sutra have been transmitted to the
present day. The version studied here was translated by Master Kumarajiva, who is widely
regarded as foremost among the four great translators in the history of Chinese Buddhism.
Buddhist tradition also honors him as the “Teacher of the Seven Buddhas.” It is said that
whenever a Buddha appeared in the world, Kumarajiva came to assist in translating the
sutras, enabling the Mahayana scriptures to circulate widely. Many legends are associated
with Master Kumarajiva; interested readers may explore them online, but they will not be
discussed here.

(ERIZ) —=8 (ERIRERSEER)
The Diamond Sutra—+tull title: The Vajra Prajna Paramita Sutra.

SR, RFREFNEZIR EREMIT YR —, SHLUER. TIEIEMREERY
YHATIE CAZEIAR. Ik (£NIE) FROEETLER—TIRX. AER.
B, BRKRMZIEEZTRIRESNE (ENIZ) HIER1FN (EEeNRE RS E
2) , MRRXNEEENIEEE, sErENl.

Diamond is widely recognized as one of the hardest substances on Earth. It can destroy or
cut through other hard materials without being damaged itself. This characteristic is used as a
metaphor to illustrate how the wisdom within the Diamond Sutra can shatter all afflictions
and false views. Additionally, the renowned translator Master Xuanzang, during the Tang
Dynasty, translated the full title of the Dzamond Sutra as The Sutra of the Cutting Diamond Prajna
Paramita, suggesting that the wisdom contained within the sutra is more powerful than a
diamond, even capable of cutting through a diamond.



PBAHLREZE? B REREE". RAERSE BRANNEE, MEENEA
ERER ORI CFHENE SR ME T LS RERCGRANEE, FEREEN
(EHIER TR, WEGHFARS RERSE EEAMNETLRRIFILF R
FRES, BHERREERS". XHERTEHEFNER, EME—TTTF
HERmRENWRE, MER—FTMERITERIIEED. MUAXTRAERXFERS
HHARIEERE A EERE.
What, then, is this wisdom? It is prajna paramita, a Sanskrit term transliterated into Chinese
because the translators could find no Chinese expression that fully encompassed its meaning.
In contemporary Buddhist usage, prajna paramita is generally understood as the wisdom that
carries one from this shore of samsara—the cycle of birth and death—to the other shore of
liberation. It is sometimes shortened to “prajna wisdom.” This wisdom specifically refers to
the wisdom of Buddhas and bodhisattvas: it is not merely a realization of the highest truth of

the universe, but also the capacity for liberation from samsara. It should therefore not be
confused with worldly intelligence or cleverness.

2, ZNSRHME: FiRINEERICR FRMRAE.
The term “sutra” refers to a recorded teaching spoken by the Buddha.

FILA, (SNIE) £BHNRBIEREN: B—HEE, GERI—HFEXRAE, ld
S ANETER BRI FE AR =E.
Therefore, the full title of the Diamond Sutra can be understood as referring to a type of

wisdom that is indestructible like a diamond, thus enabling one to cross from this shore of
the cycle of birth and death to the other shore of liberation.

AN TEFIN (ENIER) XD A=+"fn, RHLICH, BEBHAITRY]
RIEAHARMDET, XTDERRRFHENEBEATIS. EAXN ST
B—RRFN, BANA (ERIZ) BERERN—SMARN, FANZOET. BE,
BROINNSAELERZICIZ. 3. (CERC, 8ERNE. YTALh, FERS
WoESE, NEIETRHGEASTNABISREE.

The Diamond Sutra studied below is divided into thirty-two chapters. According to historical
accounts, Master Kumarajiva’s original translation did not contain chapter divisions; these

were added by Prince Zhaoming during the Liang Dynasty. The division remains somewhat
controversial. Some believe that the Buddha delivered the Dizamond Sutra as one continuous



teaching and that it should not be divided into chapters and sections; others believe that
chapter divisions make it easier to memorize and study. Different people naturally hold
different views. In my opinion, whether the text is divided into sections presents no problem
for those who truly understand the Buddha’s intent.

TERRERE—R.

Now, let us proceed to the first chapter.
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Chapter 1 The Cause of the Dharma Assembly

NZEIKE, —BY, HESRERNSGIUEE, SKEEERT AR tAE. /RiT,
HERE, EXEFS, ABEARZE., THRRY, RBZE, KEFL. REiz,
AR, R, BEEMmAL,

“Thus have I heard: at one time, the Buddha was residing in the Jeta Grove, Anathapindika’s
Park, in the city of Shravasti, accompanied by a large assembly of 1,250 monks. At mealtime,
the World-Honored One put on his robe, took up his alms bowl, and entered the great city
of Shravasti to seek alms. After making his alms round through the city in sequence, he

returned to his residence. When he had finished his meal, he put away his robe and bowl,
washed his feet, arranged his seat, and sat down.”

FrEREET RERR WWERKE",

All Buddhist sutras begin with the phrase, “Thus have I heard.”

TRFEHASLICE, M, MRFFARREENT, BFHIFINEREH
B, EERE, BHIREE—EESEERNAEHT. BANEEEER
BRFE, KEHLA, EhFHPRSESE—, BiciZER. TERTHIEATE, &
HESELE. SRHEIFHOHERER, HBFCRARREY, XEMET
HAVIEERRIREL,

According to Buddhist history, during the Buddha’s lifetime, his teachings were not
compiled as written scriptures; his disciples learned by listening and committing them to
memory. After his parinirvana, the disciples assembled to organize all his teachings.
Venerable Ananda had served as the Buddha’s attendant and remained constantly at his side.
Renowned among the disciples as foremost in learning, he possessed an exceptional memory
and forgot nothing he had heard or seen. Venerable Ananda therefore recited and recounted
the circumstances in which the Buddha had delivered his teachings, while the other disciples
recorded them and approved them collectively. In this way, the scriptures we read today
came into being.

EANFEHRLHEZMESIA, SEHRLHETN T — MRS, BIFREHE
“9[]7&335@” lu\l? ZE ﬁuﬁ' UE’JE\_‘_*EﬁEIJ



Because nearly every sutra was recited by Ananda, Buddhist scriptures came to follow a
standard formula, beginning with “Thus have I heard,” which means, “This is what I heard.”

BR, X—mNEEREREE., BRAISINEASHIA. JIFRERNHEEESR
—HIEdIE), Bp—RY, BRE: BfA— IR,
This chapter then introduces the time, place, and participants in the Dharma assembly.

Almost all Buddhist sutras use the same temporal formula, “At one time,” meaning simply

that there was such a time.

BAFABHENREFERERR? EFiL: M, EFEETAARTE
REALH, 2EMT=F/NERERIRFERRE. BIENBRBRIAER,
RFEEREE/NERER, THER—MHRNEREAN. FIZRIRE R,
EIERR—EIAZL, HMNMERRESEEREERZE, FRERIE MRS
RAKEH, RIRGHBA—TIR, ®E—FRizle, BMHENBEX, REER
— M AHEERSHER. AE, XEFRBAZHIEY, KIIEERETENE
3,

Why, then, does the Buddha not specify the exact year, month, and day on which he gave a
teaching? There are two explanations. First, Buddhism regards time and space as illusory and
unreal—provisional signs that exist relative to the mind-consciousness of sentient beings in
the Three Realms and Six Paths. Even from the perspective of provisional existence, the
Buddhadharma seeks to liberate sentient beings throughout the Six Paths, yet beings in those
paths perceive and experience time and space differently at the same moment. Even among
human beings within the same path, different countries have different time zones. Therefore,
the Buddha does not specify a year, month, and day, but simply says, “At one time.” The
second explanation is historical: India traditionally did not place much emphasis on precise
dates. These disputes, however, are not especially meaningful, so let us proceed to the

following scripture passage.

FRXEERERES RN GIUERE, XTEFE-#10, 2HETARNE
R “HRfe Al aiiR”. SRR SREN—A T, SMRKER, 2
S EEN—AES.

The location where the Buddha delivered this sutra is Jeta Grove in Anathapindika’s Park in
Shravasti city. The name, though somewhat cumbersome, is composed of the names of two

individuals, Jeta and Anathapindika. According to legend, Jeta was a prince of Shravasti, and
Anathapindika was a wealthy man from the same region.

7



ST KEBEAHE B, ILHRKERE, S3FR, FR7HREAFN—
FmR. MPEAFHAIRE:, SRFETETLHEZECERNER, BXFFIRER,
(FANRAEMHHHER, FHAXMNIZEIR, IRBEILEIURIKE BRI
7. STEENESFEREWPR, MEATFIERIRT, tMREMEXMERNE
EHRREEEFRE, STLAERIVRIKE SRS H XM ?

Elder Anathapindika wished to establish a monastery where the Buddha could reside and
regularly teach the Dharma. After examining various sites, he selected a garden belonging to
Prince Jeta. The prince had no need for money and naturally had no reason to sell a garden
he loved. Jokingly, however, he said, “If you cover my garden with gold coins, I will sell it to
you for that price.” To his surprise, Anathapindika actually did so. When cartload after
cartload of gold arrived at the garden, Prince Jeta was astonished. He wanted to know what
extraordinary qualities Shakyamuni Buddha possessed that could inspire Anathapindika to
exhaust his fortune in this way.

EXfTHEAENESR, SLBHETER, FXIEIURKEIR: TIPSR
ki, BIRBEHN, EPrINAERB. L, XNEZERE, PR an
LIRE, EEMEMEAFBTH, LIEREBTHES. XHMEHH (ERIE)
AYttha.

Once Prince Jeta came to understand the Buddha’s wisdom, he immediately donated the
garden and said to Anathapindika, “You may build the monastery and count it as your
offering to the Buddha; I will donate the trees in the garden.” Therefore, after the monastery
was completed, it was named Jeta Grove in Anathapindika’s Park, meaning that Prince Jeta
donated the trees and Elder Anathapindika donated the monastery. This is where the
Buddha delivered the Dzamond Sutra.

SINXXE=ANY, EhiRET 80 +AME. SEHNOIEE—TF_8h+{Z
BT, BTEER. SEnEEm, MERERARRIIZT, ROBANMEHEIT
RYRHE, (RRVEEEXRIIEE.

The sutra notes that the attendees of this Dharma assembly numbered 1,250. During the
Buddha’s lifetime, there were 1,250 disciples who formed the regular assembly, constantly
accompanying him. This group followed the Buddha wherever he went, practicing and
learning in his presence. Very few were absent when the Buddha gave teachings. The word
“together” indicates that they were all present on this occasion.



ETR, £ (ENE) R, TR T HFREABRBRN— M EERER. SRJEF
ZTIZIRAORGE), HEWBEHEAMT. ShiXEER: REPFES, HEZRFtRY
Bk, mEHN, BEENEHHASEN. EHT, RXEZRER, BREHR
EliE%, o5k, BEERMMGay. RHEAZRE, WOLhT—LRE, HER
TH, AEKECRIERHREEY, FinthHE DESFHAAR.

At the beginning of the Diamond Sutra, a scene from the Buddha’s daily life within the human
monastic community is depicted. It was mealtime, and the World-Honored One was
preparing to go out to seek alms. The sutra describes how, shortly before noon, the World-
Honored One put on his robe, took up his bowl, and walked slowly from the monastery into
the great city of Shravasti. In the city, he sought alms from seven households in sequence
and then carried his bowl back to the monastery. After eating, he put away his robe and bowl.
Because his feet had become soiled with mud while he was seeking alms, the World-

Honored One washed them. He then arranged and spread his seat cushion, sat upright upon
it, and prepared to meditate and rest.

SHHHERRERT—R]. TFARN, MARRESCSHERMEF. Wshd
BERDBRERK, XL ER, tRERTFERESHEIRY, BABARNELR,
TREEEFREETE, MAEERNRIESS — R ERNRITER.
At that time, the Buddhist monastic community adhered to the practice of having only one
meal per day, at midday, with no food consumed after noon. Moreover, they needed to go
out and collect alms for themselves. In their alms rounds, the monks made no distinction
between the rich and the poor, or the high and the low. They would visit seven households

in succession. After the seventh household, regardless of whether they had gathered food,
they would cease seeking alms and return to the monastery to continue their practice and

cultivation. Monks who had received food would, of coutse, share some with fellow
practitioners who had received none.

AREERRISERNINIEIE GEE2Z) |, & (FRE) B, #EHERITHERE,
BIEHEEMAZRYS, MEASTEEL. MRSICREENF R, HER0t, X
whitt, BRRATHRAER, FEEHERSE, BRNENTIRSIRXRIFE. 75
BRERIXE, BEREEREICHEEITEATHRIPR. SREEEMRNTEN
FMAIESR.

Everyone here recently studied the Lofus Sutra. In that sutra, before teaching the Dharma,
the Buddha first manifested an auspicious sign: light radiated from the white tuft of hair

9



between his eyebrows and illuminated immeasurable lands to the east. At the beginning of
many Mahayana sutras, the Buddha emits light, accompanied by awe-inspiring and earth-
shaking events. Some lights serve to subdue the forces of Mara so that they do not disrupt
the teaching. Others attract the attention of dragon and deva Dharma protectors, as well as
sentient beings in the six paths; some beings come to hear or protect the Dharma when they
see the Buddha’s light. There are, of course, other causes and conditions that we cannot fully
understand.

B (ENIZ) EFEEVERRKUTERERE, THEPE#RMKE, 7vER
BEEET (ENIE) P TAEERL AGEMEER, MRABRERFHII—R
b, REFRRRYZEBESRMARERIERE, (ENIZ) g7 EZEEXRIFF
(=R ERIEER Tl

The Diamond Sutra, however, occupies an extremely important place in the transmission of
the Buddhadharma, particularly after the formation of Chinese Chan Buddhism. Upon
hearing the phrase in the Diamond Sutra, “Should the mind abide nowhere, the true nature
shall arise,” the Sixth Patriarch Huineng was inspired to become a monk and went on to
become a great Chan master under whom the tradition flourished and spread. As Chan
Buddhism became more widespread and influential, the Diamond Sutra also became widely
known through the story of the Sixth Patriarch Huineng’s awakening.

me (ENIZ) REEF, RELTEF, BREMNEFRNEELINNIFRFES6H
PN prir i
Moreovet, the Diamond Sutra is of moderate length, containing only a little more than 5,000

Chinese characters. It is therefore a preferred sutra both for those who print scriptures to
accumulate merit and for those beginning to study the Buddhadharma.

EFRFAUSIEPAMEE, ERICRRAKRTFIRINERN—EMEEHE, FIRRTR
FRE—PA, IRE—R#TZHE. BCEFX, BCitH. 2R, EEI/MEM X
ML TR LERGSK, BBEEY S, Bk EEREELH, AETEECEE.
IR,

In the practice and realization of Buddhist teachings, this sutra holds great significance and
continues to be of immense value for the future development of Buddhism. However, the
Buddha manifested as a most ordinary human being, with no miraculous signs. He dressed
himself, carried his alms bowl, and went out to collect alms. His feet would become soiled

with dirty water, mud, or cow dung. Upon returning, he would wash his feet before sitting

down and arranging his seat himself.
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XRENERFRE, SENBGREHARE.
This is the Buddha on earth, no different from you or me.

B, XLBEENZHE, BREATARBEFETISE, Ra1=F/\alk? HsL
FREREER, EA (ENE) w—08! MEMENTIRRASRERN, T
AR AR,

Why, then, at the beginning of such an important sutra, did the Buddha not manifest any
miraculous powers to astonish the Three Realms and Six Paths? The reason is, in fact, quite
simple: the Diamond Sutra breaks through attachment to all appearances. Everything the
Buddha manifested served solely to assist sentient beings in attaining liberation. When the
Buddha’s disciples break through attachment to appearances, there is no need for the
Buddha to display miraculous transformations.

At Ale? BARUCKRBIBERIRERSZENMEIENTIAER, RIERNE
NEAIIBEHRINEZE, =1+ "H/\1EFE. BNuEECrEMHR, BE
7P B A NTIARIMITEEYE, HEXBAHILEREEMREAREE
CIEARER, kP E— 1 EEFHRIGFHEE.

Why is this so? For sentient beings who aspire to attain Buddhahood, the most common
attachment is to the image of a Buddha with boundless supernormal power. Even the arhat
disciples are attached to the signs of the Buddha’s merit—his thirty-two marks and eighty
minor characteristics. We believe that we are not Buddhas because our minds contain all
kinds of fanciful ideas about the Buddha’s boundless powers. Arhat disciples are unable to
abide in emptiness because they believe their own merits are incomplete and hold in their
minds the image of a still more perfect Buddha.

B (ENIR) P “BiEFE, TAEST, BEEZ=5R=5k" . RE(FE
BEEFIARERE, (RERETIEHFLD, (FUIRTENBRIER AR BN, FF
{RBTTEMNBERIHRZE R DL,

In the Diamond Sutra, the Buddha declares: “All phenomena are equal, none is high or low,
this is Anuttara samyak-sambodhi (Unsurpassed Right and Universal Awareness).” As long
as you cling to the signs of Buddha or the signs of sentient beings, you have lost the mind of
equality. If you are unable to recognize the Tathagata of your inherent nature in the
Buddha’s ordinariness, neither will you be able to see your inherent nature through the
Buddha’s miraculous manifestations.
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THERILRAZTAKKERS (ENIE) FRRROER, KEE—THAR 8",
RAERKE (RIE) Z2I5, BR85S RE EFFHIORS. B 24
We? (M) PrIB-EETHYWANER. & . EX. M. F8. i
Next, I will address a few concepts that may cause confusion when studying the Diamond
Sutra. First, let us clarify what is meant by “sign,” as the concepts of “attachment to signs”
and “letting go of attachment to signs” will frequently arise in the study of this sutra. What is

meant by “sign”? In the Diamond Sutra, the term “sign” encompasses the appearance, form,
experience, definition, view, information, time, space, and so on.

tean: FinERXMNA, RIERNRERSELNTD EEERNER, 058
SEERAYEIR, ﬁ 2 HKSF%H’JA{ZK’ 5, MEOFEEER. AR, BAER
A9 BUBNE. {RED FERIATEERSRITE IR FER XHINF, XME
T

For instance, when I say the word “apple,” those who have eaten apples will immediately
form an image of an apple in their minds, recall its taste, and distinguish among different
kinds of apples. Furthermore, there will be preferences, whether they like apples or not, or
whether they desire to eat one. Thus, when you hear me say the word “apple,” you hear it

together with all the information you associate with apples. This is referred to as

“attachment to the signs of words.”

EASSS B BPAN—AREE=HRE, EVEARRMENIR. B, 8. & 5.
BRIEM E, REMREAIHFAERW. A, MXEE IeESHESIERE
AFRNRFEHEHE, FEAXBERNOHKEE=4rZF, FEINNLAITCEMNE
BRI, ERTEIEE.

Human cognition of “signs” is generally rooted in a three-dimensional perspective, limited
by eyes, ears, nose, tongue, body and mind. This perspective represents a flawed worldview
and outlook on life. Affirming and clinging to these signs obstructs our recognition of the
truth of the universe, confines the originally free mind within three-dimensional time and
space, and, through cognitive ignorance, gives rise to the suffering of birth, aging, illness,
death, arising and ceasing, and impermanence.

ETEN (ENIE) 23XF, FRREE: BE. AfH. RER. FE5H. #E.
DX, EFE. A, A8, IEKE. §38. RUBEF. $XEIXEEER
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NBANMERITE LREZNEXEHE, AERSTAMEFS. BIHHE. XER
(REZEETIRE=ER, MAFSFEZRAEE. &R, BEETEEST
B L EGIFREIRME.

In subsequent passages of the Diamond Sutra, the Buddha deconstructs various “signs” of a
self, a person, a sentient being, a lifespan, a Buddha, an arhat, a bodhisattva, merit, Dharma,
annihilation, wisdom, the stages of fruition, and so on. The Buddha addresses these “signs”
because his disciples are particularly prone to attachment to them along the path of practice.
They study and practice the Buddhadharma while clinging to these signs as truly existent.
This not only prevents them from returning to the Tathagata’s realm of true emptiness, but
also reduces the bodhisattva path into mere worldly wholesome karma and its wholesome
results, making the path extremely difficult for practitioners to follow.

BZR, NFHAE (ENIE) BREXTEPN—LaR, than: 24, It
4, BREMA”.

The second point concerns certain sentence structures in the Diamond Sutra that may cause
confusion for readers, such as “What is called X is not truly X; therefore, it is merely called
X"’

RFER—MEN, —RFBREB—I2ERR. WEHR, HEERENSAE,
BROZHR. EFEIBERRIBEHET, ETHUAE. SOTsTRERER - FTHFET,
B2, MERGEER—IEARREE, BIRIBIZARIEAFR], BB,
BESHAIMEREFRRAXMOERETEEE. XFERENRY, BrIEN
RIROFRIRE. AR,

When the Buddha dismantles one sign, he generally borrows another term with which to
dismantle it. This is like using a needle to remove a splinter: the needle is a borrowed name
and sign, and its purpose is to remove the splinter. Yet the Buddha is also concerned that,
once the splinter has been removed, you may become attached to the sign of the needle. The
explanation of the needle therefore becomes: “The needle is not a needle; therefore, it is
merely called a needle.” Moreover, because the Buddha teaches that all phenomena are
originally illusory, the splinter also becomes: “The splinter is not a splinter; therefore, it is
merely called a splinter.” In his translation, Master Kumarajiva used this sentence pattern to
indicate that all names, signs, and words are provisionally established as temporary
expedients intended to counteract the attachments and conceptions in our minds.
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FB=REIFRIRIE, ZHRHI T H. HE, AR =FRFRE. ARX=H
MERANRRIRETARRE, BAtASRHIEER S HE?

The third point concerns the titles used for the Buddha. Three titles appear in the scripture:
“Buddha,” “World-Honored One,” and “Tathagata.” These three titles do not
fundamentally differ in meaning, so why do they all appear in the text?

EEX P IR — AR IR EHETEX B ISR, BRI
ik, BSEEXHAE.

In the scripture, the title “Buddha” generally refers to the Buddha’s bodily form as he faces
his disciples while teaching. Because the disciples listen to the Buddha teach the Dharma,
they first encounter the Buddha’s form.

BRI SRAZ AN T, BSATRIERINAE, RS — 1 BE U KR
W, BAEGHRBRRISGEMEREA T B, ke, “BETRFEF, BEFRERE
BEAE . « IR IXEEL R,

When the Buddha seeks to explain the formless, signless essence of Dharma, in which form
and emptiness are non-dual, he uses the title “Tathagata.” In my commentary, I have

2

translated this as “inherent nature,” “Tathagata,” or “the realm of true emptiness,” in the

hope that listeners will not cling to the verbal forms of such names as “Buddha” or
“Tathagata.”

M- tHERFRIE SRS, EFFS, BRI AREE . B
EEHRIER. “REG-RISBIEGERME, EARNERR. ZNTHE
B, “UEHERCIHRBEERENSHE. i, EARNEBHTRN TS
BERAIMZIXE, MEE8”, B8N ABGNETEITENENE. BREEX
PHARCAXEZERHE, EABEHRSAIREES, HAREAREY
BROAN LSRR s. EAE. RE. EEBREATHAIZES. B
518, MIXPEARMERIA, X=1T#2—. “WERR=E, R80E TR
IRRIBBERINNEI -1, RENAEEHEN, EXERSKRETHE,
“World-Honored One” is the honorific title that Subhuti uses for the Buddha. In Buddhist
studies, the Buddha is understood through three aspects: the Reward Body Buddha, the

Transformation Body Buddha, and the Dharma Body Buddha. The “Reward Body Buddha”
refers to the body form of a realized being who has fully cultivated and perfected the

14



Buddhist path, having completed the accumulation of merit in the human realm and attained
boundless supernormal powers. The “Transformation Body Buddha” refers to the Buddha’s
various manifestations in various worlds, assuming diverse forms to guide and liberate
sentient beings according to causes and conditions. For instance, in the human realm,
Shakyamuni Buddha manifested as an arhat free from attachments and desires. The
“Dharma Body Buddha” refers to the formless and signless inherent nature of all beings.
However, I have not used these terms in explaining this sutra because the Buddha is
imparting the prajna wisdom, the wisdom of nonduality of emptiness and form. I do not
want readers to understand the Buddha in terms of distinctions between nature and
appearance. The Reward Body, Transformation Body, and Dharma Body are simply
conceptual distinctions that help disciples study and comprehend the teachings.

For those who have realized Buddhahood, these three are one. Seeing appearances is seeing
emptiness. There is no way to discard appearances to perceive emptiness separately; it can
only be realized through freedom from attachment to appearances. Nevertheless, readers
should understand these concepts.
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Bm EMEES
Chapter 2 Subhuti Requests the Teaching

Y, KEAEREAKRTEIMNER, REAR, AkREl, SERNMmEHS:
“hma! HE! IREFREEFE, ENEEST. HE! 85 F. 82N, &KW
WwED=—H=—ER0, =AM, =ARAERL? "H5: &8k, Bil. WSR!
IR, AIREFREETE, BNEESEE. SR Sk &8 1
BTN, RAEFESS=5=5R0, MIIEME, MEEAED, R, HE! &
REXIE, 7

At that time, Venerable Subhuti rose from his seat in the assembly, uncovered his right
shoulder, knelt on his right knee, and joined his palms respectfully. He addressed the
Buddha: “How rare, World-Honored One! The Tathagata skillfully safeguards the right

mindfulness of all bodhisattvas and skillfully instructs all bodhisattvas. World-Honored One,
when good men and good women generate the mind of Anuttara samyak-sambodhi, how
should the mind abide, and how should the mind be tamed?” The Buddha said, “Excellent,
excellent, Subhuti! As you have said, the Tathagata skillfully safeguards the right mindfulness
of all bodhisattvas and skillfully instructs all bodhisattvas. Listen carefully now, and I will
explain this to you. Good men and good women who generate the mind of Anuttara
samyak-sambodhi should abide in this way and tame their minds in this way.” Subhuti
replied, “Yes, World-Honored One. I would be delighted to listen.”

FmMNETER (ERIZ) ISR, BITARRMfRE? ST RERT R
RI— AR, S8, KENEREIMELET, EMRRFubER, REAR. W
HOREINEENERST, HEAEEEXIRINE. NERREGRE, Ak
b, BPRRFEMARE TR, WFSTXIMHNR: HENHE, k—mETHM
A1), CABRIEFRIFSIESAK, "EXPH EFSENREET, SFS
REREMARFIES, <UES, BN EEFR. [TITEEEE,

This second chapter introduces the circumstances that gave rise to the Buddha’s teaching of
the Diamond Sutra—in other words, why the Buddha delivered this teaching. It began with a
question from Subhuti. When Elder Subhuti saw that the Buddha had taken his seat, he rose
from among the assembly and uncovered his right shoulder. Exposing the right shoulder

was part of the monastic style of dress at that time: the right arm remained outside the robe.
With his right shoulder uncovered, Subhuti knelt before the Buddha on his right knee, joined
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his palms, and said, “Rare indeed, World-Honored One. The Tathagata has always skillfully
taught various dharma methods, enabling all bodhisattvas to safeguard their right
mindfulness without losing it.”” The scripture says that the Tathagata “skillfully safeguards
the right mindfulness of bodhisattvas and skillfully instructs bodhisattvas.” “Skillfully
safeguards their right mindfulness” means protecting right mindfulness and keeping the
mind pure; “skillfully instructs” means teaching, exhorting, or reminding.

MEREBRNTHEL)S, i AWEERE— N, FEHERSRIIR. IRE
BF. EXA, SIARCEREBUER, MIOINNEET, ZeeS0RE? AMEkE
ARORIZRELSHRIR? ~

After praising the World-Honored One, Subhuti said, “I now have a question and hope that
the World-Honored One will instruct me. When good men and good women generate the

aspiration to attain Buddhahood, how should they practice so that their minds may abide?
How should they tame the distractions and afflictions within their minds?”

;ﬁq

SREHN TS FZ—, BHIRMbAESE—, Rk, O
BEWMEELRE]. LR, RAESF. ELARBTXMNEE, 2%, XER
DRIACBEERRSZIE T, MRFHREFEE. ROKRIEHRIA, &KX
RMIREIR OAR, (DEEAE, A ThRKZRRIER, SOBEBMIM I
SR, MOYEEDME R, MIXERETHXMBEMASHRE. B
TLEFIEREITEFE, BEFETELEEX MR, BRI, 1755
B, BMFEISHERRARE? ZMNEFUREEN IR EBRE=ZRNRRFSER, 1B
AR, BLIRRKARIOSEEHRZRD, BRRAEECREE. (BRZ5E
SRS R—NRE, REARONSHEARHN B IRR,

Subhuti was one of the Buddha’s ten principal disciples and later became known as “the
foremost in understanding emptiness,” meaning that he had attained a comparatively
profound understanding of the Buddha’s teachings on the wisdom of emptiness. Here, he
raises this question on behalf of good men and good women. Those who had generated this
aspiration naturally included the Buddha’s arhat disciples. For those who have just begun to
study and practice the Buddhadharma and aspire to attain Buddhahood, the greatest
affliction is an unsettled and wavering mind that cannot resist the temptations of the five
desires; their bodies and minds are constantly turned by various sensations and
circumstances. For arhats with meditative stability, however, the difficulty arises from their
aversion to this world and the human body. Attaining Unsurpassed Right and Universal
Awareness requires practicing the bodhisattva path. How, then, can they abide in this world,
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extensively practice the bodhisattva path with gentle and compassionate hearts, and liberate
sentient beings through various skillful means? Although arhats can rely on meditative
stability to remain unaffected by illusory worldly pleasures and external circumstances,
because their minds take delight in quiescent cessation, it is comparatively difficult for them
to generate compassion and engage actively with the world. Compassion and wisdom,
however, are two inseparable aspects of emptiness. Emptiness without compassion is not
the Buddha’s realm of true emptiness.

FEPEEEIUR . “IFf, MER, RREREY. REENE(RIIEKEG LIEEFIER
IERC, MEEEEPEECNIES. BFOAK, EFRFTTY, E8F. =
A, NRROKEF FIEFIEGRIER, NI2FE, NEEARED. "FEXIL,
WENEER): MZEGXEFELE, GXERABSROBIMmNFIAZEL. e, IR
MOZGIX L E, GXEFFRAE SRORYRINERZYEL.

The Buddha praised Subhuti, saying, “Excellent, Subhuti. What you have said is correct. 1
regularly exhort you to generate bodhicitta—the aspiration for Unsurpassed Right and
Universal Awareness—and to safeguard your right mindfulness and pure mind without

losing them. Now listen carefully. When good men and good women generate the aspiration
to attain the Buddhahood of Unsurpassed Right and Universal Awareness, they should abide

b

in this way and tame their minds in this way.” Here, “in this way” means that they should

abide in this way and tame the afflictions and distractions within their minds in this way. The
Buddha says that they should abide in this way and tame their inner afflictions and

distractions in this way.

RENXIL, BEAIZEET TR, MRRE—(CEAFEFRNHBET, N (ERIE)
—FiE, TEMN—RYISERIIE, RS PRI, (RHITEE
B 7 — (TR RIERARE . O TS, IEEEFR, At A.
MENRR: MEXEE, XEMALLT. REEe, ORET, A TRERET.
RFERERIIERIE? B, BB FEARNXMLESHEIEPZE, NSRRI
“MEAHE, BRED, “HWANEREEN T —F, EET ), sE RS
T—TF. Xik: “HE, RIEFIFEREERTENFR. ~

At this point, the Buddha probably paused. If you were a disciple whose mind was
exceptionally pure, then from the beginning of the Diamond Sutra—from the Buddha’s calm
performance of a series of ordinary actions to his present appearance seated upon his

cushion—you might already have seen the realm and state of a Buddha who “abides
nowhere”: his mind is entirely unobstructed and exceptionally pure, and he simply does
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whatever needs to be done. “In this way” means precisely this: just like this; this is sufficient.
At the moment you ask the question, let your mind abide; simply abide in the present
moment. What, then, is the need to tame the mind? Evidently, some disciples were still
unable to benefit from this wordless teaching. Subhuti said, “Yes, World-Honored One. I
would be delighted to listen.” Here, “yes” indicates a brief response of assent, comparable to
saying “Oh,” or perhaps a contemplative pause. He then added, “World-Honored One, I am
very pleased and ready to hear your teaching.”

ELATRIF RS, SREI TR E N EBRIIER T,

In the teachings that follow, the Buddha talks about methods of practice and the right view
that one should have.
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Chapter 3 The True Essence of the Mahayana

—_

BENEIR: EEFEEAFEMNERARED! frE—IREZSE: &4, &R
& &L BE, a86. 546, 588 &8, EIFEEIETE, BE
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The Buddha said to Subhuti, “Great bodhisattvas should tame the mind in this way: all types
of sentient beings—whether born from eggs, wombs, moisture, or transformation; whether
with form or without form; whether with thought, without thought, or neither with thought
nor without thought—I shall cause them all to enter nirvana without remainder and liberate
them. In this way, I liberate immeasurable, innumerable, and boundless sentient beings, yet
in reality no sentient being is liberated. Why? Subhuti, if a bodhisattva has the sign of a self,
the sign of a person, the sign of a sentient being, or the sign of a lifespan, one is not a
bodhisattva.”

EHIX—mRET, BAVEHERILIMES. SRS 4. BeE. 8% k&L B
B, ke, B8, 8. IFEE. ELE, XEHI=FAIRESHEDASH
oK,

Before discussing this chapter, let us first explain several concepts. In the scripture, the
Buddha mentions beings born from eggs, wombs, moisture, or transformation; beings with
form or without form; and beings with thought, without thought, or neither with thought

nor without thought. These are the Buddha’s classifications of the various forms of life

among all sentient beings in the three realms.

DR, BaZE. BAE. E, ERSRF LIRS :

Egg-born, womb-born, moisture-born, and transformation-born are the four types of beings
in the Desire Realm.

DREREM IR RAYES, W78, F8%F, FREMRERRRZBMARIEs,
FEANASURRRE, IBERLENERSMERNSED, MthiEhavkPraE/NR;
ERFWNEFE, ERFRORFEDHENER.
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Egg-born beings hatch from eggs, as chickens and ducks do. Womb-born beings develop
within a mother’s womb; human beings, for example, are womb-born. Moisture-born beings
arise through conditions of dampness, such as certain small creatures found in cracks in the
ground or in water. Transformation-born beings appear spontaneously through karmic force;
celestial beings in the heavens of the Desire Realm are transformation-born.

“BEriEafitn, R85, TEK Te-RELeRNESR, RERR, T
Bines,; g8 . FER. R ENLTRREGEMATRIS X,
“BRErRiEERYE. KR EERYEENEAEFLL, BEAMEARA, IFEEEE
78, RiER4EENREFL, FHERE, EERNSBIN—MERRS, M2
B — M AERIEES.

“With form” refers to beings in the Form Realm, who possess bodies of form but are free
from sexual desire. “Without form” refers to beings in the Formless Realm, who possess

2 ¢

only consciousness, without sexual desire or bodies of form. “With thought,” “without

thought,

2 ¢

neither with thought,” and “nor without thought” provide more detailed
classifications of beings in the Formless Realm. “With thought” means that mental activity is
present. “Without thought” means that mental activity has ceased, although the being is not
like wood or stone. “Neither with thought nor without thought™ describes a state of life in
which mental activity has ceased and there is no active thought, yet thought may arise at any
time; in other words, a latent tendency toward thought remains.

ik, =AXEEBSEAFETATEL?, EBAEHEENISR: #EE
KEEIF, FeeEmER. mteMeaEtE—= AN N2, —IRR,
RERK,

The Buddhist scriptures state that although these forms of life in the three realms exist in
countless different ways, they share a common phenomenon: all remain within the cycle of
arising, ceasing, and rebirth and cannot attain freedom and liberation. They also share the

same true nature: their inherent nature is Buddha, complete in all respects, unborn and

unceasing.

ZPRREI TS — PR TRER, BRERNHNER. ®HEP, B
IEAAREARRAERISRIR B, “BR DA BRER M LTRER, —RE
ZXAGERREFRERER”, FNNRASNEAEEEEETNHNET
wEMRIKESE, BESZAERE, etE, EARE, FLBHARE, BRE
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The sutra also mentions two concepts, one of which is “nirvana without remainder.” The
word “nirvana’ is a transliteration of a Sanskrit term. In the Buddhadharma, realization of
the liberated realm beyond arising and ceasing is called nirvana. There are two kinds of
nirvana: “nirvana with remainder” and “nirvana without remainder.” The nirvana of an arhat
is generally called nirvana with remainder. Although an arhat of the fourth fruition may
abide in meditative absorption for a very long time without entering the cycle of birth and
death, when the necessary causes and conditions come together, the arhat will still emerge
from absorption and reenter samsara. Because this liberation is not ultimate, it is called
nirvana with remainder. The Buddha’s nirvana is complete liberation from samsara: life is
entirely freed from the defiled, illusory signs of arising and ceasing and attains the eternal,
great freedom of the unborn and unceasing. This nirvana is therefore called nirvana without
remainder.

GRERET, B, B, REE. FE.

The sutra also mentions the sign of a self, the sign of a person, the sign of a sentient being,
and the sign of a lifespan.

BHAR AR TR? BPASBE—ERIEX, MR, B, 8. 5. B54HM,
MESHARE. HNFCRERBEAE, BT ABERZ/NERIRIRTZS.
a0 BANEIR. WEIPRT, OBTERMEEE; BKES. WHEHOMERAE: BFK
IAISRIRATERERT, (OEENE, (BRNRMEE SEXEHT—BEZERT,
T2, TLABELERIMIE, BENECHENNERRE,
HAVER B CRMERUR NS, BEEARNESEIRRSS, TiEBk. AW
B#. SORMIEX. A, . BX. &, #E8E. AAABERT
B, HLBRREZRT.

What is the “sign of a self”’? Each person has a definition of the “self,” composed of the
eyes, ears, nose, tongue, body, and mind, and distinguished from others. Although our mind-
consciousness has been reborn in the human realm, each of us possesses the modes of
consciousness of all six paths. For example, when we feel anger or jealousy, the mind is in
the asura path; when we long for holiness and purity, it is in the deva path; and when we
experience extreme suffering, it is in the hell path. Yet defining yourself as belonging to any
path is mistaken. The truth is that you are a Buddha and can freely manifest all kinds of
appearances without obstruction. Because of our attachments and failure to understand the
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truth, however, we are driven by the various forms of karma we have created and become
trapped in different states of consciousness, unable to free ourselves. All our definitions,
understandings, experiences, feelings, preferences, and choices concerning the self and
everything within and outside the body and mind constitute the “sign of a self.” People
regard the “self” as truly existent, but it is actually illusory and unreal.

AR ANEIE? MEAMEARNSORINI—IIEN. AR, ARiEZF, AL
BRI —ARE, NMMEREE. K& BERLBRIBE.

What, then, is the “sign of a person”? It comprises all our definitions, perceptions, and
experiences of everything within and outside another person’s body and mind. Believing that
such a person truly exists gives rise to liking and disliking, acceptance and rejection, and
possessiveness.

SRR, AR RABEHE R RSSO, HREEREE T
ZAEE, AsERARERIEHME.

The “sign of a sentient being” refers to sentient beings with their various appearances and
consciousness throughout the Three Realms and Six Paths. All experience suffering within

the cycle of arising, ceasing, and rebirth and are unable to return to their inherent Buddha-

nature.

“HEE, FEMNERFRIRE, BAMNBERKERE, FREL, XEE
EiE, HXE5EFER, BEEENEKXE.

The “sign of a lifespan” concerns the interval from birth to death. People desire longevity
and do not wish to die; this is attachment to the sign of a lifespan. Such attachment is also

attachment to the signs of arising and ceasing in all phenomena.

—miIKER: HESFAER, MENASFENMELIIESFERIIGR, &
FBRERRZELD, KBSEE=FARE. FEEIPER. RER. BEN. HER.
A, ke, B8 T8 I8 T8, BEXBERME], <SIIHEAER
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The general meaning of this chapter is as follows. The Buddha tells Subhuti that all great
bodhisattvas who seek to attain the fruition of Unsurpassed Right and Universal Awareness
must first generate great compassion and vow to liberate sentient beings throughout the
three realms. Whether beings are born from eggs, wombs, moisture, or transformation;
whether they have form or are formless; whether they have thought, have no thought, or
neither have thought nor lack thought, bodhisattvas should vow to liberate them all,
enabling them to enter the Buddha’s realm of nirvana, which is beyond arising and ceasing,
and become free from samsara. Yet even after liberating immeasurable and boundless
sentient beings in this way, a bodhisattva should maintain the view that not a single sentient
being has attained Buddhahood through “my” liberation. Why does the Buddha say this? He
tells Subhuti that a bodhisattva who truly practices the bodhisattva path cannot distinguish
between me, you, and others and regard all these as truly existent; cannot cling to the various
differentiating signs of sentient beings; and cannot cling to the signs of arising and ceasing in
all phenomena and seek immortality.

AT ABE—TFEMKERERENER? RAS—TIAROKRER, NANEECEE
ElIREmRRYR.. MUAEERIRLE, BINNOEEFE—, S ARNOEHZE
FEIERN2E%ES. HE—TAKBHAERNEN, CEREREARBE
EEFHIIERARE. B, 5M7fE EEREENASMASTERES.
DB IERANE— S TFEARR SR A RMEESRL, MESKERTEHRIE
. EREHKEER, ZUENIAARRBUEFRELESHmER.

Why does the Buddha begin by addressing the liberation of all beings? This is because, when
an individual resolves to attain Buddhahood, they must recognize that they are returning to
the ultimate source of life. From the perspective of this source, our heart encompasses the
entire universe; each individual’s heart is a holographic reflection of all sentient beings within
the universe. Therefore, when one vows to attain Buddhahood, it is simultaneously a vow to
liberate all sentient beings across the universe. Thus, propagating the Buddha’s teachings and
liberating all beings become the mission of every great bodhisattva. As such, the mission of
every great bodhisattva in the human world is not merely to engage in acts of charity, but to
help beings realize the truth of life and liberate them from the sea of suffering in samsara.

“No act of kindness is too small to be done” is the virtue that every bodhisattva must
cultivate on their path of realization.
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When a bodhisattva generates the aspiration to liberate all sentient beings, there should first
be no selective preference—liberating those one likes but not those one dislikes. The
bodhisattva should possess the vow and mind of equality needed to liberate all beings
throughout the three realms. Nor should the bodhisattva regard you, me, others, or sentient
beings as truly existent; otherwise, suffering and afflictions will arise. At the level of
fundamental view, one must understand that both oneself and all sentient beings are Buddha
by nature. The inherent nature of sentient beings is originally unborn and unceasing and is
originally in the quiescence of nirvana; there is no “you” who can give them this nature.

A bodhisattva’s relationship to sentient beings is like that of medicine to illness in a dream:
when the dreamer awakens, both the medicine and the illness are seen to be illusory and
unreal. In true emptiness, there is neither bodhisattva nor sentient being. When a
bodhisattva’s view is clear, the bodhisattva will not seek repayment or expect to be
understood while liberating sentient beings, nor be confused by the various states they
manifest and consequently give rise to afflictions. The mind can then abide unmoved in
suchness.
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When 1 first read the Diamond Sutra and reached the end of this chapter, I looked up and
reflected: the Buddha is asking us to vow to liberate all sentient beings. At that moment,
there happened to be a fly on the opposite wall. I thought, “A fly is egg-born. The Buddha
says that I should vow to liberate this egg-born fly by leading it into nirvana without

remainder.” I stared at the fly and wondered, “If I now vow to help this fly attain liberation,
how long will that take? My goodness!” I immediately felt despair. Suddenly, I understood
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that I had become attached to the sign of the fly. If my mind regarded both the self and the
fly as truly existent, not only would I never be able to liberate the fly into nirvana, but this
vow would also carry me into the sea of suffering and drown me. If I clung to the notion of
a sentient being, this vow would lead me, lifetime after lifetime, into suffering within the
cycle of the six paths. Sentient beings are equal and possess the same perfect emptiness as
the Buddha. The fly and I are both merely manifestations of true emptiness. When I adopted
this view, the fly on the wall was still an insect incapable of understanding human speech,
but my mind settled, and I was no longer anxious or uneasy about the vow.
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The essential truth we should understand from this chapter is that every sentient being, in
essence, can only be a Buddha and nothing else. The notion of a self, the notion of a person,
the notion of a sentient being, and the notion of a lifespan are merely distinctions made by
our minds. A bodhisattva must vow without clinging to signs in order to become free from
their constraints. Otherwise, the vow to liberate all sentient beings will only set one upon a
path of suffering, and one will be unable to attain Unsurpassed Right and Universal

Awareness through the conditioned activity of liberating sentient beings in the human world.
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Chapter 4 The Wondrous Practice Without Abiding
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The Buddha continued: “Moreover, Subhuti, in terms of phenomena, a bodhisattva should
abide nowhere while practicing giving. That is, one should give without abiding in form,
sound, smell, taste, touch, or dharma. Subhuti, a bodhisattva should give in this way, without
abiding in appearances. Why? If a bodhisattva gives without abiding in appearances, the
resulting virtue and blessings are immeasurable. Subhuti, what do you think? Can the space
to the east be measured?” “No, World-Honored One.” “Subhuti, can the space to the south,
west, north, the intermediate directions, above, and below be measured?” “No, Wotld-
Honored One.” “Subhuti, the virtue and blessings of a bodhisattva who gives without

abiding in appearances are likewise immeasurable. Subhuti, a bodhisattva should simply
abide nowhere as instructed above.”
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In this chapter, the Buddha further instructs Subhuti: a bodhisattva, when engaging in the
practice of giving, should do so with no attachment to anything. One should not become
attached to form, sound, smell, taste, touch, or mental objects, and should not cling to any
sign while giving. The Buddha speaks of “forms, sounds, smells, tastes, touches, and mental
objects” as the “six external sense objects,” which correspond to, and arise in relation to, the
human faculties of “eye, ear, nose, tongue, body, and mind.” Just as the eye perceives forms,
the ear hears sounds, the nose smells scents, the tongue tastes flavors, the body feels touch,
and the mind engages with concepts, cognition, and definitions—this is referred to as
dharmas. To attain Buddhahood, sentient beings must let go of attachment to all things in
this world and be able to renounce them. A bodhisattva must let go of the six internal
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faculties and the six external sense objects, but the mind must not cling to signs while letting
go; otherwise, the suffering of gain and loss will arise.
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For example, I used to enjoy painting and writing poetry, and once dreamed of becoming a
painter or a poet. After I began practicing the Buddhadharma, I devoted all my time and
energy to meditation and studying the scriptures. I thought I had given up my personal
interests and sacrificed many worldly pleasures and honors in pursuit of the path. With an
understanding like this, a bodhisattva lives like a martyr, because there is a sense of sacrifice.
This is called “giving while abiding in dharmas.”
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As another example: some people who love eating meat may choose to become vegetarian in
otder to purify their energy channels or cultivate compassion. In this case, they give up meat
as an act of giving to practice relinquishment. If one “gives but clings to the flavor,” they
may feel as though they have sacrificed something delicious. Even vegetarian food may start
to taste bland, as if chewing wax. Yet what this person considers delicious is, in the eyes of
some others, merely the decaying flesh of an animal covered with various seasonings; to
celestial beings in particular, it smells unbearably foul. If the practitioner understands that
“deliciousness” is only a personal feeling and perception and that what is called delicious is
not in essence what it seems to be, the practitioner will not feel that delicious food has been
sacrificed or regard eating a vegetarian diet as especially burdensome or remarkable. This is
“giving without abiding in taste.”
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As another example, you might find yourself attracted to a woman, captivated by her
appearance, her voice, the fragrance of her perfume, and the softness of her skin and so on.
If one day you choose to relinquish this attachment for the sake of awakening and you
believe that your perceptions, experiences, and sensations are truly real rather than illusory,
then you are giving while “being attached to form, sound, smell, taste, touch, and mental
objects.” You will inevitably experience great pain and regard the situation as a sacrifice or
loss. Yet is the beautiful woman you believe you possess really as you perceive her to be? As
the saying goes, “beauty is in the eye of the beholder.” It is only because you are attached to
the appearance and driven by desire that you feel unable to leave this woman even for a
moment. If one day you transfer your affections to someone else, this woman may appear
unbearably unattractive to you, and you may wish that she would stay far away.
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Therefore, whether you believe you have relinquished something you like or something you
dislike, this is still “relinquishing while abiding in signs.” The truth is that you have not
actually relinquished or let go of anything; the phenomena you perceive are all illusory and
unreal. In the Buddhadharma, the ultimate purpose of practicing giving and relinquishment
is simply to enable you, through relinquishing, to become free from these people, events,
and things, so that none of the phenomena of the Three Realms and Six Paths can confine
you. If you understand that all appearances are illusory and practice relinquishment and

giving without abiding in appearances, your mind will abide peacefully through giving, and
only then can the merit of giving return to emptiness.
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In this chapter, the Buddha also says that if a bodhisattva practices giving without abiding in
appearances, the resulting virtue and blessings are as immeasurable as space in the four
intermediate directions, above, and below. Why does practicing giving produce such great
merit? Because giving without abiding in form, sound, smell, taste, touch, or mental objects
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is equivalent to externally relinquishing the six sense objects without clinging to the sign of
their appearances; and internally relinquishing the six sense faculties without clinging to the
sign of self.
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In Buddhist teachings, the six sense faculties, the six sense objects, and the six corresponding
consciousnesses together constitute the eighteen elements. If the six faculties are empty and
the six objects are empty, then the eighteen elements are empty. Through giving without
abiding in signs, the practitioner abides in the realm of the great bodhisattva described in the
Heart Sutra: “no eyes, ears, nose, tongue, body, or mind; no forms, sounds, smells, tastes,
touches, or mental objects; no eye element, up to no mind-consciousness element.” The
practitioner realizes the emptiness of self and the emptiness of dharmas and has essentially
become free from the Three Realms and Six Paths. Upon finally breaking attachment to the
Dharma body, the practitioner can merge into the Buddha’s realm of true emptiness. The
merit is therefore naturally immense and inconceivable.
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When we examine a bodhisattva’s path of practice in the human world, we see that the
pleasures of the five desires cannot be fully enjoyed, that there is no time to pursue name
and gain, and that the bodhisattva must continually accumulate merit and give everything
without seeking anything in return. If the bodhisattva cannot abide in the view of “ultimate
emptiness” when relating to the myriad worldly dharmas, then every act of “giving” and
“relinquishment” becomes an expenditure, dedication, or sacrifice. For a long time, the
bodhisattva will be unable to experience the joy of liberation, and walking the bodhisattva
path will be exceptionally difficult. Without the right view of emptiness, this is not a
bodhisattva’s true path of liberation. Therefore, the Buddha says that one should not
practice giving and renunciation from the perspective that the myriad phenomena of the
wortld truly exist.
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Otrdinary people who seek renunciation may still long for everything in the mundane
world and consequently suffer over gain and loss. Arhats are just the opposite: they are
averse to everything in this world. They believe that the six sense objects and all kinds of
entertainment should be abandoned because they are hindrances to the practice. An
arhat may, for example, regard money as a poisonous snake that causes greed. On the
bodhisattva path, however, when relinquishing money and possessions, the arhat must

2 <«

understand that money is “ultimately empty.” Calling it “money,” “a poisonous snake,”
or “greed” involves only names and signs; both aversion and liking are clinging to signs.
If sentient beings practice giving while clinging to signs, their giving remains a
wholesome worldly deed that can produce only a favorable karmic result and cannot
free them from samsara. Only by giving without abiding in signs can a bodhisattva give
without secking anything afterward—without seeking repayment or expecting to be
understood and without aspiring to merit or a stage of fruition. Only then can the mind
remain unmoved by circumstances and free from the afflictions of gain and loss,
enabling the bodhisattva to return quickly to the perfect true emptiness of inherent

nature, in which there is neither gain nor loss.
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After addressing the universal liberation of sentient beings, the Buddha begins to discuss a
bodhisattva’s renunciation. The aspiration for renunciation is greatly emphasized throughout
the practice and realization of the Buddhadharma. When one generates the aspiration to
attain Buddhahood, the first thing is to generate the resolve to renounce the Three Realms
and Six Paths and become free from samsara. Yet because sentient beings who have only
recently generated this aspiration still possess habitual tendencies and desires, their minds
remain attached and reluctant to let go when relinquishing everything they like and cling to
in the human world. If they continue to long for the illusory realm of the Three Realms and
Six Paths, they will remain trapped within these dimensions of time and space, unable to
return to the source of life or attain Buddhahood. A great bodhisattva therefore understands
that all phenomena are illusory and must be able to “give everything without abiding in
signs.” This is the foundation of a great bodhisattva’s aspiration for renunciation and
constitutes a bodhisattva’s true renunciation.
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Chapter 5 Seeing Reality in Accordance with Truth
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The Buddha asked Subhuti, “What do you think? Can the Tathagata be seen by means of
physical form?” Subhuti replied, “No, World-Honored One. The Tathagata cannot be seen
by means of physical form.”
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“Why is this? When the Tathagata speaks of physical form, it is not the physical form.” The
Buddha then explained to Subhuti, “All phenomena are illusory and unreal. If one sees that
all appearances are not what they appear to be or are believed to be, one sees the Tathagata.”
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The general meaning of this scripture passage is that the Buddha asks Subhuti, “Can sentient
beings recognize the Tathagata by means of bodily appearances?” Here, “Tathagata” refers
to the original nature. The question can also be phrased in this way: “Can sentient beings see

the complete inherent nature through the illusory and limited eyes, ears, nose, tongue, body,
and mind?”
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Subhuti responded, “No, World-Honored One. The Buddha has explained that the
appearance and the physical body of sentient beings are merely an illusory combination,
formed through the aggregation of conditions, arising and ceasing in accordance with causes

and conditions. In essence, sentient beings do not possess a perfect, unchanging, and eternal
physical form. Therefore, what is referred to as a physical form is not truly a physical form.”
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In the practice and realization of the Buddhadharma, sentient beings often cling to their own
appearance and physical form as real, using it as a basis for seeking their “inherent nature.”
They mistakenly believe that their “inherent nature” must necessarily manifest in a specific
physical form. When searching for beings in other realms, whether Buddhas, bodhisattvas,
or even extraterrestrials, we tend to fixate on human bodily appearances, which prevents us
from recognizing them. The Buddha tells Subhuti that everything seen, heard, smelled,
sensed, defined, understood, and experienced through our eyes, ears, nose, tongue, body,
and mind is illusory and unreal. Once we realize this, we understand that all phenomena lack
a fixed nature: they constantly change, arise, and cease; they are like illusions, and possess no
substantial entity. We will then no longer be deceived by the appearances of the myriad
things. In truth, all things share the same nature: the Tathagata, eternally unchanged and

unmoved in suchness.
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Therefore, the true meaning of this passage from the sutra is that the Buddha wants you to
see true nature in every “appearance.” The Buddha stated, “All phenomena are illusory and
unreal. If one sees that all appearances are not what they appear to be or are believed to be,
one sees the Tathagata.” To see your inherent nature does not entail the rejection or
avoidance of all forms, such as your bodily form with eyes, ears, nose, tongue, body, and
mind. If you discard this bodily form in an attempt to find the inherent nature or the
Tathagata outside of bodily forms, then you are mistaken. This is an attempt to see the
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Tathagata by means of the bodily form. Similarly, if you negate everything and take empty
space or nothingness to be the Tathagata, that too is mistaken. Rather, if you can see the
illusory nature of your own bodily form—its arising, ceasing, and impermanence—and
remain unshaken by the illusions created by your eyes, ears, nose, tongue, body and mind,
without clinging to anything both inwardly and outwardly, then you have returned to your
inherent nature. That is, you have seen the Tathagata within yourself.
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This serves as a reminder from the Buddha following his earlier teachings on “not clinging
to signs when making vows” and “not clinging to signs when practicing giving.” The Buddha
reminds those who have recently made the aspiration to attain Buddhahood to be mindful of
another point: the Buddha is formless and signless. One should not view the Buddha as any
fixed image, nor should one treat the path to awakening as a worldly pursuit to be studied,

striving to become an imagined image of a Buddha. This is a mistake that many disciples
easily make.
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All appearances in this world are manifestations of true emptiness. For example, when I lift a
20-pound object, my arm displays the strength to bear it. But after I lower my arm, does that
20-pound force exist or not? If you say that it exists, where is it? If you say that it does not, it
nevertheless manifested a moment ago. All appearances in this world are like that strength:
when causes and conditions come together, they manifest—but none possesses an inherently
existing self that can be defined as either truly existent or purely illusory. To those who cling

to the real existence of all material things, the Buddha states: ““All phenomena are illusory
and unreal.” One day, you come to realize that all appearances are not as they appear to be
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or are believed to be. The Buddha does not mean that these phenomena vanish or become
empty. Rather, he indicates that they are “not as you see or believe them to be.” In other
words, everything is still there, but you understand that everything has no fixed nature, and
your perception fundamentally changes; you no longer cling to things as true or false, illusory
or real, and you are no longer turned by their arising, ceasing, transformation, and change.
You can then see the Tathagata. It is not that everything dissolves into nothingness, or

vanishes.
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Here, I will relate an experience from my own practice. Once, something I said touched
upon a friend’s sense of self and personal interests. The friend suddenly became furious and
loudly berated me. I stood there quietly and listened. Perhaps because my regular practice
had given me some power of calm abiding, meditative stability, and compassion, at that
moment I neither judged who was right or wrong nor felt anger. I simply faced his anger
with a gentle and equanimous mind. I did not think that I was practicing patience, nor did I
remain outwardly silent while inwardly rejecting, resisting, or disdaining him. I simply stood
there quietly and listened attentively to his shouting. Suddenly, I entered a particular state: 1
saw his entire body become a mass of flames burning in the air, while I rose into the air and
sat upright upon a huge lotus. In that moment, I gained a deeper understanding of the
teaching in the Diamond Sutra: “All appearances are not what they appear to be or are
believed to be.” All appearances are of no fixed nature, and as long as you do not cling to or
distinguish between them, you can experience the state of “emptiness.” Of course, the state
of practice I have described signifies nothing in itself. Such states are illusory; “I,” “he,”
“anger,” “flames,” and “lotus” are all illusory and unreal. The essential point is awakening
within every state when you do not cling to signs.
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In the process of practice, each individual has their own unique path and means by which
they can experience the “inherent nature of the Tathagata.” Some smell the fragrance of
plum blossoms and see the “inherent nature of the Tathagata.” Some, when their pillow
accidentally falls to the floor as they sleep, see the “inherent nature of the Tathagata.” Others,
when the bottom of their water bucket breaks while carrying water, see the “inherent nature
of the Tathagata.” If you do not cling to things as being exactly what you believe them to be,
you can also realize the “inherent nature of the Tathagata” in a variety of experiences—
whether in the anger or praise from others, in the quietude of meditation, or even in walking,
standing, sitting, lying down, eating, drinking, excreting, and sleeping. This is because all
phenomena are illusory and unreal, and have no fixed nature; they are emptiness in essence.
This is exactly what the Buddha teaches Subhuti: “All phenomena are illusory and unreal. If
one sees that all appearances are not what they appear to be or are believed to be, one sees
the Tathagata.”
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Chapter 6 Rare and Precious Right Faith
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Subhuti asked the Buddha, “World-Honored One, will there be sentient beings who, upon
hearing words and passages such as these, generate genuine faith?” The Buddha told Subhuti,
“Do not speak in this way. In the last five hundred years after the Tathagata’s nirvana, there
will be people who uphold the precepts and cultivate virtue. They will be able to generate
faith in these passages and accept them as true. You should know that these people have
planted roots of goodness not in the presence of only one Buddha, two Buddhas, or three,
four, or five Buddhas, but in the presence of immeasurable thousands of Buddhas. Upon
hearing these passages, they may generate even a single thought of pure faith. Subhuti, the
Tathagata fully knows and sees that these sentient beings attain such immeasurable virtue
and blessings. Why is this so? Because such beings are free from the signs of “a self, a
person, a sentient being, or a lifespan”; they are also free from the sign of dharma and non-
dharma. Why is this? If these beings’ minds become attached to signs, they will cling to the
signs of a self, a person, a sentient being, or a lifespan. If they cling to the sign of dharmas,
they cling to the signs of a self, a person, a sentient being, or a lifespan; if they attach to the
sign of non-dharma, they are still attached to the signs of a self, a person, a sentient being, or
a lifespan. Therefore, one should cling neither to the sign of dharmas nor to the sign of non-
dharmas. For this reason, the Tathagata often says: ‘Monks, you should know that the
Dharma I teach is like a raft for crossing a river; the raft, which represents the Dharma,
should be abandoned after one has crossed the river, and non-Dharma should be abandoned

all the more.”
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The general meaning of this chapter is as follows: earlier, the Buddha explained that a
practitioner seeking the fruition of Buddhahood of Unsurpassed Right and Universal
Awareness should vow without clinging to signs, practice giving without abiding in signs,
and not cling to bodily signs when seeking to see the Tathagata. He emphasized that all
phenomena are illusory and not real. Only by practicing the bodhisattva path while abiding
in this view can a practitioner quickly break through the obstacles of time and space and all

circumstances within and outside the body and mind, and return to the Tathagata of
inherent nature.
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At this point, Subhuti worries that after the Buddha’s nirvana, people in future ages may hear
words and passages such as these but not believe or practice them. The Buddha firmly tells
Subhuti not to worry: even in the final five hundred years during which the Buddhadharma
remains in the world after his nirvana, there will be people who generate faith in these words

and passages, regard the teaching as true and reliable, and adopt it as the right view through
which to attain the path.
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What kind of people will they be? They are those who uphold the precepts and cultivate
blessings. The Buddha says that these are not people who have accumulated merit and
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planted good roots before only one Buddha, two Buddhas, or three, four, or five Buddhas;
they have planted good roots in the presence of immeasurable thousands of Buddhas. The
Buddha further predicts that if, in a future age, someone hears the scripture and generates
even a single pure thought of right faith, that person’s merit will be as vast as the merit of
those who have extensively cultivated fortune and planted good roots. Why does the Buddha
say this? Although these sentient beings may not have upheld the precepts, cultivated virtue,
or made extensive offerings, if, upon hearing the scripture, someone gives rise to even a
single pure thought and generates right faith, they have already dismantled the sign of a self,
the sign of a person, the sign of a sentient being, and the sign of a lifespan. They also cling
neither to conceptions of dharmas nor to conceptions of non-dharmas. Their merit is
therefore immense within that single thought. The people mentioned by the Buddha include
those of us now studying the Diamond Sutra. More than 2,600 years ago, the Buddha spoke of
us and made a prediction concerning us: our merit would be immense because we not only
believe the teaching but also practice and cultivate it. Subhuti’s concern is therefore shown

to be unnecessary.
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Several concepts in this chapter require explanation. The original text reads: “If the minds of
these sentient beings grasp at signs, they become attached to a self, a person, a sentient being,
or a lifespan. If they grasp at conceptions of dharmas, they become attached to a self, a
person, a sentient being, or a lifespan. Why? If they grasp at conceptions of non-dharmas,
they likewise become attached to a self, a person, a sentient being, or a lifespan. Therefore,
one should grasp neither dharmas nor non-dharmas.” Here, the Buddha repeatedly says that
it is mistaken for the mind to grasp at signs, conceptions of dharmas, or conceptions of non-
dharmas.
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What, then, does it mean for “the mind to grasp at signs”? This naturally encompasses
everything the Buddha has taught previously: sentient beings should practice without abiding
in signs. For example, they should liberate sentient beings without clinging to signs, practice
giving without abiding in signs, and see inherent nature without abiding in signs.
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Let us illustrate this with several examples from daily life. Suppose you hear someone
speaking badly about you and become filled with anger and resentment. This is “the mind
grasping at signs.” Interpreted literally, you have taken the words used to insult you and
placed them in your own mind. At that moment, you already regard yourself, the other
person, and those words as real and true. Even if you say nothing outwardly, inwardly you
will certainly feel terrible. In fact, you do not have to receive those words. Why treat them as
treasures, place them in your mind, and remain unable to move beyond them for three or
four days? Someone may say, “I will contemplate them as empty.” That person firmly retains
the words, sits on a meditation cushion, and imagines the self, the person who spoke the
insult, and the hurtful words as a soap bubble, empty space, or a dream. Yet the person
discovers that even as a soap bubble, empty space, or a dream, these things can still cause
unbearable suffering. True contemplation of emptiness is actually “not affected”: allowing
the mind to remain there, abiding unmoved in suchness. This is the initial stage of
contemplating emptiness.

ELaNBEFREEHE, B— M APRIEERFALRMARERS T HEFXR. SIS
S TSRS, BERCRETTARME ARt “Felar—NaE, WREAEAAE
BN, BIATIL, FADRLRELEHENE? "BR AL : “SRBEREELAIA. "R
Bin: “WIABBLE, BB, TEESIR,

For example, during the Buddha’s lifetime, a person once rushed up to the Buddha while he
was meditating and berated him for a long time. When the person stopped shouting, the
Buddha opened his eyes and calmly asked, “Let me ask you a question. If someone gives
another person a gift and the recipient does not accept it, to whom should the gift be

returned?” The person replied, “Naturally, it should be returned to the giver.” The Buddha
then said, “I do not accept the words you just spoke, so I now return them to you.”
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As another example, some people plan to do something in the future but constantly keep it
in mind while walking, standing, sitting, and lying down, repeatedly thinking, “I still have not
done that.” Even when the body is resting, the mind does not rest; they may even awaken
from sleep thinking, “That task is still unfinished.” This too is the mind grasping at signs.
They are unable to work diligently when it is time to work and let go completely when it is
time to rest. Similarly, because the internet is now used so extensively, people encounter a
great deal of negative information on online platforms every day. If that information
corresponds to a practitioner’s past experiences, the practitioner will become still more
convinced that it is true. Over time, the mind becomes filled with this garbage information,
leaving the person inexplicably exhausted, depressed, or dispirited. Worse still, when the
mind is saturated with negative information and the person neglects to accumulate favorable
karmic results, that person will soon see and experience only other people’s shortcomings
and ugly words everywhere. The person becomes irritable and critical, then blames

themselves and becomes afflicted. This creates a vicious cycle that seriously damages
relationships and work, to say nothing of practice and cultivation.
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I once had a friend who was ordinarily kind-hearted and upright. Because her mind had
become filled with too much negative information, and she constantly worried about future
matters instead of setting them aside and resting, her temper grew progressively worse and
her relationships with her parents and family became strained. In an effort to correct herself,
she studied Confucian culture and concluded that she was unfilial and unable to be a good
daughter or wife. In fact, what she most needed to do was clear the accumulated burden
from her mind as quickly as possible. Otherwise, she would become so exhausted that she
would be close to collapse and would have no strength left to fulfill her filial and other
responsibilities. If she restored her own state, she would need no sage’s words to teach her
what to do. Given her integrity and kindness, she would certainly be a filial daughter and a
responsible wife. This too is the mind grasping at signs.
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If we now understand the principle that the mind should not grasp at signs, then when
facing what we see, hear, and experience, we can remain unmoved in suchness without
grasping, rejecting, or discriminating. Even negative information will then not become
negative energy that affects our lives and practice. What, then, does it mean to cling to “signs
of dharmas™ and “signs of non-dharmas”?
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From the Buddha’s highest view, all sentient beings are inherently Buddha. Our view of
ourselves as ordinary beings arises because we cling to various notions, mistakenly believing
that both the self and the phenomena within space and time are true and real. Our minds are
continually influenced by these situations, concepts, and definitions, so we live like a dream
within illusion. As the Buddha stated, “The illusory minds of sentient beings must still rely
on the illusory for their cessation.” Therefore, the purpose of the Buddha’s teachings is to

help us let go of attachments and discrimination, allowing us to awaken from this illusory
dream. The teachings themselves are also illusory in nature; they are mere expedient
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means—tools we temporarily rely upon to let go of attachments. However, some
practitioners misunderstand the true intent of the Buddha’s teachings and treat the Dharma
as a fixed body of knowledge or theory and cling to and discriminate about it. They come to
believe that there is a concrete Dharma to be learned and obtained, and a Buddha to be
attained. This is clinging to “signs of dharmas.” This phenomenon occurs especially among

sentient beings in the present Dharma-ending age.
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Here, I will give a somewhat imperfect example. Suppose someone wants to travel to a
particular place but does not know the way and asks the Buddha. The Buddha tells this
person to travel east and describes the forks that may appear along the way. Concerned that
the person may not remember clearly, the Buddha also draws a route map. After hearing this
guidance, the person does not travel east but walks in circles and exclaims excitedly, “This
truly is the right view! The Buddha is so great. How can the Buddha know these things while
I do not? How am 1 different from the Buddha? How did the Buddha come to know this?
Such important guidance must be memorized!” If the person continues circling in place,
forming all kinds of views in the mind and believing that a Dharma treasure has been
obtained, but never travels east, then the Buddha’s guidance is meaningless. Moreover, the
Buddha’s directions were intended specifically for this person. If a monkey or a large sea
turtle asked for directions the next day, the Buddha might indicate a mountain route or a sea

route. If a bird asked, it might simply fly through the air. Therefore, there is no fixed
Dharma in the Buddhadharma to be learned.
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Every teaching offered by the Buddha is intended to help people relinquish doubt and
remove blind spots. Once they understand, they should release their attachments and act
accordingly. Like the person in the preceding example, one should immediately travel east,
so that the Buddha’s earnest guidance is not wasted. Otherwise, the map is meaningless.
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By the same principle, if people studying and practicing the Buddhadharma treat it as a
theory to research or an object of worship, believe that they have attained the supreme truth,
yet relinquish not even the slightest desire or attachment and fail to practice the bodhisattva
path, they have clung to conceptions of dharmas. Those who practice in this way cannot
attain the ultimate goal—Unsurpassed Right and Universal Awareness.
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Conversely, some sentient beings may hear the Buddha say, “Sentient beings are originally
Buddha, the Buddhadharma is illusory, and all phenomena are illusory and unreal,” and
conclude that there is “nothing to practice” and “nothing to realize.” They stop listening to
Buddhist principles, do not cultivate virtue, disregard cause and effect, simply follow what
occurs naturally, and believe that merely following conditions will enable them to attain
Unsurpassed Right and Universal Awareness. This is clinging to “conceptions of non-
dharmas.” The illusory minds and dreams of sentient beings must still rely on the Buddha’s
right knowledge and right view and practice diligently in order to awaken. Only after

awakening do they understand that all phenomena are illusory and that the entire process of
practice and realization also took place within the dream.
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At the end of this chapter, the Buddha gives his arhat disciples a metaphor. He compares the
Buddhadharma to a boat used to cross a river and tells the disciples not to cling to
conceptions of dharmas: “After crossing the river, one should leave the boat behind rather
than carry it ashore.” If even the Buddhadharma that helps sentient beings cross the river of
birth and death should be relinquished at the appropriate time, then the wrong views that
cause you to remain in samsara and undergo suffering should be relinquished immediately,
all the more so.
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Chapter 7 No Attainment and No Teaching
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The Buddha asked Subhuti, “What do you think? Has the Tathagata attained Anuttara
samyak-sambodhi? Has the Tathagata taught any Dharma?” Subhuti replied, “As I
understand the meaning of the Buddha’s teaching, there is no fixed Dharma called Anuttara
samyak-sambodhi, nor is there any fixed Dharma that the Tathagata can teach. Why? The
Dharma taught by the Tathagata can neither be grasped nor spoken; it is neither dharma nor

non-dharma. Why is this? All sages differ in how the unconditioned Dharma manifests
through them.”

EX—mF, HFERIERER. HXORGERETRERIENERE, B KREE
RIOKET EIEFIETRIHR, NEARE, A0 0RE? igBMiX. &S5, 1
EEEL? B TILR, W BEAERITR, MEERE. &8, EFESHELN,
M—YIEER, HEEEER, AENERENERA%E.

In this chapter, the Buddha begins to question Subhuti in response to Subhuti’s earlier
inquiry: How should sentient beings who aspire to the fruition of Buddhahood—
Unsurpassed Right and Universal Awareness—practice so that their minds may abide, free
from afflictions and obstacles, and so that they may attain it swiftly? The Buddha has
explained several points: they should undertake their vows without clinging to signs; practice
giving and relinquishment without abiding in signs; and see their inherent nature without
clinging to bodily appearances. All phenomena are without a fixed nature, and there is no
fixed Dharma even in the Buddhadharma; therefore, they should cling neither to the
appearances of the Buddha nor to the Buddha’s teachings.
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Having heard this much, the disciples should now have in mind the correct path to the
fruition of Buddhahood. Yet they may have acquired additional thoughts that “there is a
stage of fruition to attain” and “there is a Dharma to attain,” and may not yet have
immediately let go of everything and suddenly awakened to the principle of emptiness. The
Buddha therefore abruptly questions Subhuti—and, of course, all the disciples present: “You
intend to attain the fruition of Buddhahood, but do you think the Tathagata truly has a
fruition of Buddhahood to attain? Is there truly a fixed Dharma that I have just taught or
that I ordinarily teach?”
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Subhuti, known among the Buddha’s chief disciples as foremost in understanding emptiness,
naturally understands the purpose of the Buddha’s question. He immediately says: “As I
understand all that the Buddha has taught, there is no entity called the fruition of
Buddhahood— Unsurpassed Right and Universal Awareness—that can be attained. Nor is
there any fixed teaching called the Buddhadharma that the Tathagata expounds on every
occasion. All the principles and methods taught by the Tathagata are expedient teachings
offered in response to people’s attachments, just as a doctor prescribes different medicines
for different illnesses. Thus, there is no fixed Dharma in the Buddhadharma, and sentient
beings should not grasp any particular teaching as the Buddhadharma. The highest truth is
inherently inexpressible. Sentient beings need only cease clinging to signs, let go of all
attachments, and return to the source. All the Tathagata’s words are merely navigational
markers guiding sentient beings back. They should neither suppose that there is a Dharma to

attain nor deny the Buddhadharma and assume that they can return without the guidance of
right view or the need for practice and realization.”
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In posing these questions to Subhuti and the disciples, the Buddha is also questioning those
of us listening to the sutra today: In your mind, are you thinking, “If I practice for a few
more years, I will attain the boundlessly powerful fruition of Buddhahood”? Do you think
you are acquiring the Buddhadharma as you might earn a doctoral degree, or that through
study you can master a theory or principle called “Unsurpassed Right and Universal
Awareness”’? This is not so. Why is there no fruition of Buddhahood to attain and no fixed
Dharma for the Tathagata to teach? Because all sentient beings are originally Buddha; all
their present attachments, their wandering in samsara, and their journey of seeking the path

are a dream.
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For example, someone lies in bed and dreams that they have become a cat or dog, traveled
ten thousand miles, or seen many landscapes. When they awaken, they are still who they
originally were; they have not become another person or thing. The attainment of
Buddhahood by sentient beings is the same. Once they relinquish attachment, their minds
cease grasping at signs; they immediately awaken from the dream and naturally return to
their inherent Buddha-nature. They do not change from sentient beings into Buddhas, nor
do ordinary beings cultivate and produce a fruition of Buddhahood that then makes them
Buddhas. Therefore, in the end the Tathagata has attained nothing, and there is no glorious,
supreme fruition of Buddhahood waiting for sentient beings to pluck. The Tathagata has
also taught nothing.

Sentient beings should not cling to the Buddhadharma. The Tathagata is true emptiness, and
true emptiness has no writing, language, eyes, ears, nose, tongue, body, or mind; therefore,
the Tathagata has nothing to teach. When any sentient being relinquishes discriminative
attachment and returns to the realm of true emptiness, that being can understand that all
previous attachments and discriminations—even practicing the bodhisattva path, giving, and
making vows—were merely mistaken cognitions arising while sentient beings remained
attached.
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For example, if someone has an eye disease and sees a flower in the sky, he may repeatedly
ask the Buddha: “How did this flower arise? How long does it take to bloom? Why is it red?
Why is it different from other flowers? When will it wither?”” The Buddha is like a doctor. If
he discusses the flower with you, it is only so that you will trust him, remain by his side, and
allow him to treat your eyes. Once your illness is cured, the flower disappears, and you no
longer insist on determining whether it is real or false. Before being cured, if others said the
flower was false, you would argue with them or repeatedly ponder whether it was real or
illusory, true or false. All the questions about the flower that you once discussed with the
doctor and others can now be tacitly understood and set aside with a smile.

Sentient beings too are Tathagata in their inherent nature, and their nature is true emptiness.
They regard themselves as sentient beings different from the Buddha only because, like
diseased eyes seeing a flower, they have not seen the truth. When sentient beings relinquish
attachment and cease clinging to signs, the illness is cured; both the sign of a sentient being
and the sign of a Buddha disappear like that flower. There has never been any difference
between you and the Buddha; you have always been Buddha. At that point, all the concepts
and actions of becoming a Buddha and practicing the bodhisattva path resemble the doctor’s
discussion of the flower with the patient. They have only one purpose: to help you abide in
the Buddha’s view and awaken from the dream of sentient existence accumulated from all
your attachments, grasping, and rejecting. Therefore, the Tathagata has taught nothing. If
sentient beings cling to the Buddha’s language and written words, they cannot return to the

realm of true emptiness.
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In this chapter, when the Buddha questions Subhuti, sentient beings whose mind-
consciousness is pure and clear can see that the Buddha has always taught while abiding in
the realm of true emptiness and the unconditioned, hoping to awaken sentient beings from
their deluded dream. While sentient beings remain deluded, the Buddha and the
Buddhadharma are also part of their dream. The Buddha therefore affirms Subhuti’s
response: all saints and sages are the same in essence. Although they teach different methods
and manifest different forms according to the needs of sentient beings, all are rooted in true
emptiness. The original statement reads, “All sages differ in how the unconditioned Dharma
manifests through them.” Here, “unconditioned Dharma” is not merely a concept opposed
to “conditioned dharmas.” It points to the true emptiness of the Tathagata, in which all
dharmas are by nature unborn, unceasing, pure, and unconditioned.
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Chapter 8 Arising in Accordance with the Dharma
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The Buddha asked Subhuti, “What do you think? If a person were to fill the three thousand
great thousand worlds with the seven treasures to use in acts of giving, would the virtue and
blessings received by that person be great?” Subhuti replied, “Very great, World-Honored
One! Why? It is because the virtue and blessings are not the inherent nature of virtue and
blessings themselves; therefore, the Tathagata says that the virtue and blessings are great.”
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The Buddha continued, “If, moreover, someone accepts and practices this sutra, even so
much as a four-line verse from it, and explains it to others, the virtue and blessings gained by
that person will surpass those gained by the former person. Why? Subhuti, all Buddhas, as
well as the Dharma of the Buddhas’ Anuttara samyak-sambodhi, arise from this sutra.
Subhuti, what is called Buddhadharma is, in fact, not Buddhadharma.”
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The general meaning of this chapter is as follows. The Buddha asks Subhuti, “Suppose
someone used enough precious treasures to fill the three thousand great thousand worlds in
giving. Would the virtue and blessings and favorable karmic rewards gained by that person
be great?” Subhuti replies, “World-Honored One, that person’s virtue and blessings and
favorable karmic rewards would be very great. Why do I say this? Because I understand that

such virtue and blessings are conditioned and worldly, which can produce favorable karmic
rewards; therefore, the Tathagata says that the virtue and blessings are great. But if this
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person practices giving while realizing that the giver, the gift, and the recipient are all empty,
the virtue and blessings gained will be as immeasurable as empty space. By giving in this way,
one acquires the ‘nature of virtue and blessings.”
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Here, Subhuti believes that only the virtue and blessings gained through giving while abiding
in signs can be measured in terms of “how much.” When giving is practiced without abiding
in signs, virtue and blessings are also empty. Because the practitioner clings to nothing and
seeks nothing, all such virtue and blessings can accord with the reality of original nature and
return to emptiness. The nature of virtue and blessings is empty and cannot be described in
terms of “how much.” Once one understands this, one attains the “nature of virtue and
blessings.”
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In Chapter 4 of the Diamond Sutra, the Buddha taught the right view of giving without
abiding in signs. Subhuti explains it in this way to demonstrate his understanding of the
Buddha’s words. In the dialogue that follows, however, the Tathagata makes no comment
on Subhuti’s two concepts—the “nature of virtue and blessings” and the “sign of virtue and
blessings”—because, in the Tathagata’s realm, seeing signs is seeing the true nature, form
and emptiness are nondual. It is only because sentient beings cling to signs that the
Tathagata teaches them to give without clinging to signs. Yet the giver is originally empty,
and everything given is also originally empty. Even when sentient beings abide in and cling
to something, from the perspective of the Buddha’s realm such abiding is itself non-abiding:

there is no person who abides and no object in which to abide. All things are inherently pure.
Nevertheless, Subhuti’s explanation is not incorrect.
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The Buddha continues: “If someone can understand the meaning of this sutra and practice
and realize it accordingly or even explain a four-line verse from it to others, the virtue and
blessings gained by that person will surpass those of the person previously described. Why?
Subhuti, all Buddhas of the ten directions and the three times, as well as the methods
through which the Buddhas attain Unsurpassed Right and Universal Awareness, arise from
this sutra.” Here, the Buddha emphasizes how important the views presented in this sutra
are for practitioners. Studying this sutra and practicing and realizing its teachings not only
bring great virtue and blessings within worldly dharmas; the views and methods it teaches

have also been followed and practiced by all Buddhas in attaining Unsurpassed Right and
Universal Awareness.
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After emphasizing the importance of this sutra, the Buddha immediately reiterates a view
taught eatlier. He reminds Subhuti and, in fact, all the disciples who alternate between clarity
and confusion. The original text reads: “What is called Buddhadharma is not Buddhadharma.”

This means: “I have just said that this sutra is extremely important. Even so, you must not
cling to the concepts or insist that this is Buddhadharma.”
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Almost all the Buddha’s teachings are adapted to the capacities of his listeners. The Buddha
sees the doubts and blind spots in his disciples’ minds and clears them away progressively,
layer by layer and from every direction. As the disciples follow his successive teachings, they
break through layer after layer of views and eliminate layer after layer of attachment. As all
attachments are dismantled, it is as though layers of filters are removed from their minds,
allowing them gradually to see reality clearly. Moreover, the Buddha’s teaching in the
Diamond Sutra resembles someone walking backward while sweeping the ground of the
disciples’ minds: he clears it layer by layer and, as he proceeds, sweeps away the footprints
left by his previous step. In the end, what remains in the minds of sentient beings is the
realm of true emptiness. Therefore, immediately after explaining the merit and importance
of this sutra, the Buddha sweeps away any attachment that his teaching may just have left in
some disciples’ minds. He again reminds them not to cling to conceptions of dharmas,
enabling them to abide once more in the realm of true emptiness without attachment to any
sign. Evidently, the disciples’ attachments have not yet been completely eliminated, so the
Buddha continues teaching and clearing the ground of their minds.
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The Buddha asked Subhuti, “What do you think? Can a stream-enterer (Sotapanna) think, I
have attained the fruit of stream-entry’?” Subhuti replied, “No, World-Honored One. Why?
A stream-enterer is so called because one has entered the stream of Dharma, yet there is
nowhere to enter. One who does not cling to forms, sounds, smells, tastes, tangible objects,
or mental objects is therefore called a stream-enterer.”
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The Buddha then asked, “What do you think? Can a once-returner (Sakadagami) think, ‘I
have attained the fruit of once-returning’?”

Subhuti replied, “No, World-Honored One. Why? A once-returner is so called because one
returns once, yet in reality there is no coming or going; therefore, one is called a once-

returner.”
JRER! FRAM? MAFEREEE: HEMIPERRA? »

MERS: A, HE! [ALE? WISRAAE, MLk, B[S,

The Buddha continued, “What do you think? Can a non-returner (Anagami) think, ‘I have
attained the fruit of non-returning’»”

Subhuti replied, “No, World-Honored One. Why? A non-returner is so called because one
does not return, yet in reality there is no non-returning; therefore, one is called a non-
returner.”
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The Buddha then asked, “What do you think, Subhuti? Can an arhat think, ‘I have attained
the fruit of arhatship™”

Subhuti replied, “No, World-Honored One. Why? In reality, there is no entity called an arhat.
World-Honored One, if an arhat were to think, ‘T have attained the fruit of arhatship,’ that
arhat would be attached to the notion of a self, the notion of a person, the notion of a
sentient being, and the notion of a lifespan. World-Honored One, the Buddha has said that I
have attained the Samadhi of Non-Contention, that I am foremost among people, and that I
am the foremost arhat free from desire. Yet I do not think, ‘I am an arhat free from desire.’
World-Honored One, if I were to think, ‘I have attained the fruit of arhatship,” you would
not say that Subhuti is a practitioner who delights in secluded practice. Because Subhuti in
truth practices nothing, he is then called one who delights in secluded practice.”
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The general meaning of this chapter is that the Buddha asks Subhuti, “Subhuti, what do you

think? Can a stream-enterer (the first stage of arhatship, Sotapanna) give rise to the thought:
‘I have attained the fruit of stream-entry’?”
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Subhuti replies, “No, World-Honored One. Why? ‘Stream-enterer’ means entering the
stream of Dharma: leaving the ordinary state, entering the noble state, and joining the stream
of noble ones. Yet noble ones are without signs, so in reality there is nowhere to enter. The
term simply means that one is no longer turned or tempted by the external objects—forms,
sounds, smells, tastes, tangible objects, and mental objects—constructed by the eyes, ears,
nose, tongue, body, and mind, and no longer clings to, craves, or remains unable to
relinquish them. Such a person is called a Dharma stream-enterer.”
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The Buddha then asks, “Subhuti, what do you think? Can a once-returner (Sakadagami, the
second stage of arhatship) give rise to the thought, ‘I have attained the fruit of once-
returning’?”
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Subhuti replies, “No, World-Honored One. Why? ‘Once-returner’ means one who comes
and goes: such a person must dwell once more in a heavenly realm and be born once more
in the human realm. Yet from the perspective of fundamental nature, there is in reality no

coming or going. Coming and going are merely illusory phenomena; therefore, such a person
is called a once-returner.”
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The Buddha then asks, “Subhuti, what do you think? Can a non-returner (Anagami, the third
stage of arhatship) give rise to the thought, ‘I have attained the fruit of non-returning’?”
Subhuti replies, “No, World-Honored One. The term ‘non-returner’ (Anagami) means one
who does not return. It does not mean that one no longer undergoes samsara, but that one

will not return to the human realm for rebirth. Yet from the perspective of inherent nature,
there is essentially no coming or going; therefore, such a person is called a non-returner.”
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The Buddha says, “Subhuti, what do you think? Can an arhat give rise to the thought, ‘I have
attained the fruit of arhatship™”
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Subhuti replies, “No, World-Honored One. Why? In truth, there is no fixed appearance or
form called an arhat. World-Honored One, if an arhat were to think, ‘I have attained the
stage of arhatship,” that would be the notion of a self, the notion of a person, the notion of a
sentient being, and the notion of a lifespan. World-Honored One, the Buddha has said that I
have attained the state of the Samadhi of Non-Contention. This samadhi is the state of
realizing that original nature is fundamentally empty, pure, and free from afflictions. I am
foremost among people and the foremost arhat free from desire. World-Honored One, I do
not think, T am an arhat free from desire—one who has eliminated all desires and is pure
and unstained.” Wotld-Honotred One, if I were to think, ‘T have attained the fruit of
arhatship,” you would not say that Subhuti is a practitioner who delights in secluded practice
in mountains, forests, and quiet places and is moving toward liberation from samsara.
Precisely because Subhuti, although dwelling and practicing in seclusion in the mountains
and forests, abides inwardly unmoved in suchness, is not turned by any condition within or
outside body and mind, abides in the view that all dharmas are fundamentally empty, does
not cling to the practice of secluded cultivation in the mountains and forests, and grasps no
sign of the past or future, the World-Honored One says that Subhuti delights in secluded
practice in the mountains and forests and is moving toward liberation from samsara.”
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Beginning with Chapter 7, the Tathagata questions Subhuti in return, leading the disciples to
reflect on the doubts and obstacles arising from attachment within their own minds. The
preceding two chapters lead the disciples to relinquish the thought that there is a stage of
Unsurpassed Right and Universal Awareness to attain, as well as their attachment to the

Dharma taught by the Buddha. In this chapter, the Buddha continues questioning Subhuti:
from the first fruit through the fourth fruit of arhatship, is there any stage of fruition to
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attain? Subhuti answers each question by saying that there is no stage of fruition to attain.
Attainment at each stage consists merely of breaking through and relinquishing certain
attachments; the names Sotapanna, Sakadagami, Anagami, and Arhat are only provisional
names. I believe that, by the time the Buddha finishes this chapter, some disciples who have
realized the first through fourth fruits can relinquish the thought that they have attained
something and immediately abide in the ultimate emptiness realm of inherent nature, which
is originally free from attachment and defilement, has neither arising nor ceasing and neither

coming nor going, is originally unwavering, and is beyond both purity and affliction.
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In addition, four terms in this chapter require explanation: Sotapanna, Sakadagami, Anagami,
and Arhat. These are Sanskrit transliterations for the first through fourth fruits attained by
the Buddha’s disciples. They designate four levels among the disciples, distinguished
according to meditative cultivation, level of realization, and state of attainment. An arhat, at
the final level, is called foremost among people. An arhat can, while still human, abide in the
mode of existence of beings in the Formless Realm, remain in samadhi for a very long time,
and evade samsara for an extended period. Yet all four fruits are merely scenery and
phantom cities along the path of returning to emptiness; they do not constitute complete
liberation or the full realization of emptiness.
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Chapter 10 The Adornment of the Pure Land
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The Buddha asked Subhuti, “What do you think? In the past, when the Tathagata was with
Dipankara Buddha (Lamp-Lighting Buddha), did he attain anything in the Dharma or not?”
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Subhuti replied, “No, World-Honored One. When the Tathagata was with Dipankara
Buddha, he truly attained nothing in the Dharma.”
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The Buddha continued, “What do you think, Subhuti? Does a bodhisattva adorn a Buddha-
land or not?”

T, e ALY EFTE, BT, RERTS, -

Subhuti replied, “No, World-Honored One! Why? What is called adorning a Buddha-land is
not in fact adornment. It is merely called adornment.”
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The Buddha then said, “Therefore, Subhuti, all great bodhisattvas should let pure original
nature appear in this way. They should let the pure original nature appear without becoming
attached to forms, sounds, smells, tastes, tactile sensations, or mental objects. Should the
mind abide nowhere, the true nature shall arise.” The Buddha further inquired, “Subhuti,
suppose a person’s body were as great as Sumeru Mountain, the king of mountains. What do
you think—would this body be considered very great or not?”” Subhuti answered, “Very
great, World-Honored One! Why is that? The Buddha says it is not truly a body, but merely

2

called a great body.
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Because the Buddha’s teachings in the Dzamond Sutra are almost entirely continuous and
seamless, they advance layer by layer, clearing away the disciples’ confusion and attachment
and removing obstacles on their path of seeking and realizing the Way. We now study the
Buddha’s teachings in separate sections only to make them easier to explain and remember.
In understanding each chapter, however, we should remain aware of what the Buddha has
taught in the preceding chapters.
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Let us now review. The Buddha’s teaching on this occasion arose from Subhuti’s questions:
How should those who have just generated the aspiration to attain Buddhahood settle their
minds? How should they tame the afflictions and obstacles within? Through his teaching,
the Buddha not only tells the disciples how to practice and attain realization, but also
uncovers, layer by layer, the causes of all afflictions and mental unrest.
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Chapters 1 and 2 explain the circumstances, time, and place of this sutra. In Chapters 3, 4,
and 5, the Buddha discusses how the disciples should make vows without attachments,
practice giving without attachment, and not cling to bodily signs in seeking to see the true
nature. Then, in Chapters 6, 7, 8, and 9, the Buddha further breaks through the disciples’
attachment to and mistaken understanding associated with the fruition of Buddhahood, the
Buddhadharma, and the four fruits of arhatship, enabling them to understand that ultimately
no Dharma can be attained. To return to Buddha-nature, one need only let go of
discrimination and attachment. The Buddha’s teaching is merely a lamp that points the way
or an expedient means of communication. Once you have heard the Buddha teach the
Dharma, simply practice accordingly, without clinging to any names or concepts.
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What kind of attachment, then, does the Buddha begin to break through in Chapter 10? Let
us continue listening to the teaching.
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The Buddha again asks Subhuti, “What do you think? In the past, did the Tathagata attain
any Dharma from Dipankara Buddha?” Subhuti replies, “World-Honored One, I believe
that you attained no Dharma from Dipankara Buddha.” In this passage, the Buddha is telling
the disciples: “It is not only I, Shakyamuni Buddha, who teach you in this way today. In the
past, when I was with my teacher Dipankara Buddha, I likewise attained nothing in the
Dharma; I simply let go of all my attachment and discrimination there.” This also echoes the

Buddha’s earlier statement: “All sages differ in how the unconditioned Dharma manifests
through them.”
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The Buddha then asks Subhuti, “What do you think? Does a bodhisattva truly practice all
kinds of wholesome deeds to adorn a Buddha-land?”” Adorning a Buddha-land can be
understood in several ways. First, building monasteries and stupas, copying sutras, practicing
giving, making offerings, and extensively performing wholesome deeds are all called
adorning a Buddha-land. Second, it can mean purifying one’s own mind. Practicing and
realizing the Buddhadharma, guarding the mind and gathering the mind so that it does not
become heedless, and walking the bodhisattva path while the mind abides in the Buddha’s
right view are also called adorning the Buddha-land of one’s own true nature. For example,

as everyone has just studied in the Lozus Sutra, Never Disparaging Bodhisattva bowed
respectfully to everyone, universally respected the entire assembly, and adorned all that he
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saw. All these acts are called adorning the Buddha-land of one’s own true nature. Yet in the
Buddha’s prajna wisdom, sentient beings should view the wholesome deeds and merit of
adorning a Buddha-land while free from all attachments; only then can they quickly merge
into emptiness. The inherent nature of all dharmas is the Tathagata. The Tathagata is
inherently unborn and unceasing, neither defiled nor pure, and complete and perfect in every
respect. What need is there to adorn it?
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That is why the Buddha asks Subhuti, “Does a bodhisattva truly adorn a Buddha-land?”
Subhuti replies, “Not so, World-Honored One. Although a bodhisattva extensively practices
methods of wholesome conduct to adorn a Buddha-land, while abiding in the true emptiness
of the original nature, from the perspective that there is nothing to practice and nothing to
attain, the bodhisattva does not cling to the act of adorning a Buddha-land. It is merely
provisionally called ‘adorning a Buddha-land’ in accordance with worldly convention.”
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The Buddha says, “Subhuti, for this very reason, all great bodhisattvas should give rise to a
pure mind in this way in all their actions. They should not let the mind abide in forms,

sounds, smells, tastes, tactile sensations, or mental objects. Should the mind abide nowhere,

the true nature shall arise.”
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Here, the Buddha says, “Should the mind abide nowhere, the true nature shall arise.” What,
then, does it mean to “give rise to a mind that abides somewhere”? Sentient beings have a
sense of “self” in their minds, expressed through the six sense faculties; their objects are
called the six sense objects. Upon contact with an object, all kinds of illusory and scattered
thoughts arise. Amid these delusions, sentient beings experience affliction and suffering and

undergo the cycle of arising and ceasing. Such an illusory mind is a mind that abides
somewhere. A bodhisattva should abide in the original nature, unmoved in suchness, not
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grasping at signs or being swayed by external conditions. The mind remains ever pure,
clearly understanding that it is originally empty, luminous, and still. It responds to conditions
as they arise and retains nothing of the past. This is the meaning of “Should the mind abide
nowhere, the true nature shall arise.”
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The Buddha continues, “Subhuti, suppose a person had a majestic and immense body like
Sumeru Mountain. What do you think—is such a body great?”” Subhuti replies, “It is indeed
very great, World-Honored One. Why? The body the Buddha describes, as great as Sumeru
Mountain, is not truly existent. It is formed through the convergence of countless
wholesome deeds and merit and is merely provisionally called a ‘great body’ in accordance

with worldly convention.”
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Here, the Buddha uses the analogy of a “great body.” When a bodhisattva practicing the
bodhisattva path has perfected merits and qualities, they will manifest a perfect bodily form
in this world—such as the thirty-two marks and eighty minor characteristics—or, in a
meditative state, a body as enormous as Sumeru Mountain. In Buddhism, Sumeru Mountain
is regarded as the highest and largest mountain in the Saha World. Using this bodily form
embodying perfected merits and qualities as an analogy, the Buddha asks Subhuti whether
such a body is great. Subhuti says that it is very great, World-Honored One. Yet even such a
great body is, in essence, only a convergence of countless wholesome deeds and merit. It is
provisionally called a “great body” in accordance with worldly convention, but is by nature
illusory and unreal.
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Chapter 11 The Superiority of Unconditioned Blessings
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Chapter 12 Revering the True Dharma
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The Buddha asked Subhuti, “Subhuti, suppose there were as many Ganges Rivers as there
are grains of sand in the Ganges. What do you think? Would the grains of sand in all those
Ganges Rivers be many?” Subhuti replied, “Very many, World-Honored One. Those Ganges
Rivers alone would be innumerable; how much more so their grains of sand.” The Buddha
then asked, “Subhuti, I will now tell you truthfully: if a good man or good woman filled as
many three thousand great thousand worlds as there are grains of sand in all those Ganges
Rivers with the seven treasures and gave them in generosity, would the virtue and blessings
gained be great?” Subhuti replied, “Very great, World-Honored One.” The Buddha told
Subhuti, “If a good man or good woman accepts and practices even a four-line verse from
this sutra and explains it to others, the virtue and blessings gained will surpass those gained
by the former one.”

The Buddha further explained, “Moreover, Subhuti, wherever this sutra is explained, even if
only a four-line verse, you should know that all beings in the world—devas, humans, and
asuras—should make offerings at that place as they would at a Buddha’s stupa or shrine.
How much more so when someone fully accepts and practices, reads, and recites this sutra.
Subhuti, you should know that such a person has accomplished the supreme, foremost, and
rarest Dharma. Wherever this sutra is found, the Buddha is present, and that place should be
honored by disciples.”
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The main point of these two chapters is that the Buddha asks Subhuti, “Subhuti, suppose
every grain of sand in the Ganges represented another Ganges River, so that there were that
many Ganges Rivers. Would the grains of sand in all those rivers be many?”
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Subhuti replies, “Extremely many, World-Honored One. The Ganges Rivers alone would be
innumerable; how much more so the grains of sand in them.”
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The Buddha continues, “Subhuti, suppose a good man or good woman filled as many three

thousand great thousand worlds as there are grains of sand in all those rivers with the seven
treasures and gave them in generosity. Would the virtue and blessings gained be great?”
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Subhuti replies, “Very great, World-Honored One.” The Buddha says, “I now tell you
truthfully: if a2 good man or good woman faithfully accepts and reverently practices this sutra

bl

ot even accepts and practices only a four-line verse from it and explains it to others, that
person’s virtue and blessings already surpass those of the person just described.”
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Here, let us explain what “accept and practice” means. To “accept” means to understand the
principles taught by the Buddha and put them into practice without attachments. To
“practice” means to maintain this state of non-attachment at all times. Thus, to “accept and

practice” means to understand the teaching, put it into practice, and continue doing so
without interruption.
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Because Buddhist sutras were translated from Sanskrit, verses are often used in Sanskrit texts
to express the Buddha’s teachings. For example, in the chapter “Never Disparaging
Bodhisattva” of the Lotus Sutra, which we studied earlier, when Never Disparaging
Bodhisattva was nearing the end of his life, he suddenly heard King of Awesome Sound

Tathagata proclaim twenty thousand myriad kotis of verses from the Lozus Sutra from the sky.
From this, we may infer that Tathagatas often teach the Dharma in verse.
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The Diamond Sutra we are reading is a Chinese version, so practitioners may find it difficult
to identify four specific lines in the sutra as the Buddha’s four-line verse. Although the
precise meaning of the “four-line verse” has long been debated in Buddhist history, I
personally believe that it can simply be understood as a viewpoint expressed by the Buddha
within the prajna wisdom of the Diamond Sutra, such as “Should the mind abide nowhere, the

true nature shall arise” or “practice giving without attachment.”
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The Buddha continues, “Moreover, Subhuti, if someone explains this sutra to others, even if
only a four-line verse from it, you should know that all beings at that place—including devas,
humans, and asuras—should make offerings there as they would at a Buddha’s stupa or
shrine. How much more so if someone personally puts the teaching into practice by reading,
reciting, and cultivating it. Subhuti, you should know that such a person has accomplished

the highest, rarest, and most precious Dharma in the world. Wherever this sutra is found, the
Buddha is present, and that place should be revered as a disciple would revere the Buddha.”
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In many sutras, we read that the Buddha says, “If someone accepts and practices, reads, and
recites a sutra and explains it to others, that person will gain great merit and blessings.” Some
people say that they do not see those who teach sutras receiving much merit or benefit in
this life. This depends, in part, on whether the person teaching the sutra merely echoes

others and reads mechanically from the text, or whether that person has truly understood the
Buddha’s words and put them into practice. Merit and blessings manifest quickly only when

one personally practices the teaching and explains it to others.
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There is another consideration: what do you regard as the reward of virtue and blessings?
Sentient beings have all kinds of desires and believe that gaining fame and wealth in this
world and satisfying every desire are the manifestations of virtue and blessings. But is
satisfying all these desires truly the source of happiness? Do you really need all your virtue
and blessings to manifest like that?
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Those who truly comprehend the Diamond Sutra become free from all attachments, both
within and outside the body and mind. They remain unmoved in suchness, are not swayed
by conditions, and are not bound by any dharma. Through continuous practice, they can
bring all afflictions to an end, end birth and death in samsara, and ultimately realize
Buddhahood. The states they attain and the merit they gain are beyond the imagination of
ordinary beings. Temporary, conditioned worldly fortune cannot be compared with such
merit and attainment; it is merely the play of eating, drinking, and seeking amusement. Thus,
the Buddha says, “Realizing prajna wisdom brings the greatest merit and blessings.” In the
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Lotus Sutra, for the sake of this wisdom, the young dragon girl casts aside a precious jewel
worth the three thousand great thousand worlds as though it were a blade of grass.
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In Chapter 12, the Buddha also says that wherever this sutra is taught, all devas, humans, and
asuras should make offerings at that place just as they would at a Buddha’s stupa or shrine.

Wherever the sutra is found, the Buddha is present, and that place should be revered as a
disciple would revere the Buddha. How, then, should we show this reverence?
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Some people may take this sutra printed with black text on white paper, place it on an altar,
and bow to it every day as they would to a Buddha. There is nothing necessarily wrong with
doing this. Through such sincerity and reverence, one may come to realize the Buddha’s
prajna wisdom. Some people engaged in secular learning, however, regard this as sheer

superstition: How could bowing to a Buddha image or to a sutra lead to the realization of
truth? This simply means that they do not understand what the Buddha is saying.
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All the Buddha’s sutras teach “letting go”—relinquishing all signs and attachments. The
Great Way is supremely simple. Once you let go and relinquish attachment, you naturally
realize ultimate reality; in other words, you understand what the Buddha is saying. Thus, for

most people, the Buddha’s wisdom is gained not through hearing and study alone, but by
faithfully accepting and reverently practicing the teaching—by “letting go.” If, through
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prostration, someone lets go of self-conceit and of greed, hatred, delusion, pride, and doubt,
the mind becomes gentle, peaceful, and tolerant, no longer troubled by every trivial matter in
this world. The more one lets go of in this world, the more likely one is to realize the
ultimate reality taught by the Buddha and understand the Diamond Sutra. But it one merely
performs the act of prostration while greed, hatred, delusion, pride, and doubt grow even
stronger, and one has never let go of anything within, then this does not even qualify as
superstition.
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Of course, this is only a small dharma method established for those who truly cannot
understand Buddhist sutras. All the sutras taught by the Buddha have only one purpose: to
help you understand and then immediately put the teaching into practice. This is why the
Buddha constantly uses analogies and analyzes the teaching layer by layer. His original
intention was not for you to print his words in booklets and bow to them, or merely recite
them like catchy rhymes.
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Whenever the Buddha teaches at a Dharma assembly, there are disciples who strictly observe
the precepts and lay practitioners with pure minds. On hearing the Dharma, they break
through attachment and awaken in an instant. Some disciples hear the teaching, awaken, and
attain fruition right on the spot. Other disciples, whose minds have not yet been fully
cleansed and who are not yet ready, subsequently faithfully accept and reverently practice the
Buddha’s view, applying it to every arising thought and to eating, drinking, attending to
bodily functions, and sleeping in daily life. In this way, they too can quickly attain the state of
realization of a great bodhisattva. We should likewise strive to understand the Buddha’s
words and put them into practice in our daily conduct. This is the true offering to the sutras
and true reverence for them.
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The Buddha also says that if someone can accept and practice, read, and recite the Dzamond
Sutra and cultivate according to its teachings, everyone should know that this person has
attained and accomplished the highest and rarest Dharma in the world. Consider this: today,
the methods for building nuclear submarines and atomic bombs are state secrets. Ordinary
people cannot learn or obtain those methods; even if you could not understand them, you

would not be allowed to see them. The Buddha, however, withholds nothing and places the
highest and rarest Dharma in the world directly before sentient beings. We should cherish it.
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Chapter 13 Upholding the Dharma as Taught
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At that time, Subhuti asked the Buddha, “World-Honored One, what should this sutra be
called, and how should we accept and practice it?”

The Buddha replied, “This sutra shall be called the [Vajra Prajna Paramita. 1t is by this name
that you should accept and practice. Why? Subhuti, what the Buddha calls prajna paramita is
not truly prajna paramita; it is merely called prajna paramita.”

“Subhuti, what do you think? Does the Tathagata have a Dharma to speak of?”” Subhuti
replied, “World-Honored One, the Tathagata has nothing to speak of.”
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The Buddha then asked, “Subhuti, what do you think? Would the particles of dust in the
three thousand great thousand worlds be many?”

Subhuti replied, “Very many, World-Honored One.”
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The Buddha said, “Subhuti, the particles of dust spoken of by the Tathagata are not particles
of dust; they are merely called particles of dust. The world spoken of by the Tathagata is not
the world; it is merely called the world.”
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The Buddha asked, “Subhuti, what do you think? Can the Tathagata be seen by means of the
thirty-two marks?” Subhuti replied, “No, World-Honored One. Why? Because the Tathagata
says that the thirty-two marks are not marks; they are merely called the thirty-two marks.”
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The Buddha then said, “Subhuti, if a good man or good woman were to give bodies and
lives equal in number to the sands of the Ganges, and if another person were to accept and

practice even a four-line verse from this sutra and explain it to others, the latter person’s
blessings would be far greater.”
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The main point of this chapter is that Subhuti asks the Buddha, “World-Honored One, what
should this sutra be called, and how should we reverently accept, uphold, and practice it?” At
this point in the Buddha’s teaching, Subhuti believes that the preceding content should be
given a name that summarizes it, making it easier for everyone to remember, understand,

and transmit. He therefore asks the Buddha what name could encompass everything
expressed in the preceding teachings.
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The Buddha replies, “This sutra may be called The Vajra Prajna Paramita—The Perfection of
Diamond-like Wisdom. Y ou may faithfully accept and reverently practice it according to the
meaning expressed by this name.” Here, the Buddha uses a diamond as a metaphor for the
principles he has taught. A diamond is the hardest mineral on earth: it can destroy and cut
other materials without itself being damaged. The Buddha uses it to illustrate that his
teachings are like a diamond, capable of destroying every obstacle. They can eradicate your

afflictions and wrong views and carry you from this shore of samsara to the other shore of
liberation.
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The Buddha immediately continues, however, by saying that no such wisdom truly exists.
The original text reads, “Subhuti, what do you think? Does the Tathagata have a Dharma to
speak of?”” Subhuti replies, “World-Honored One, the Tathagata has nothing to speak of.”
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In the sutras, many questions are asked repeatedly. This demonstrates the Buddha’s
compassion as well as his understanding of his disciples. Before fully awakening to the
signless principle of the Buddhadharma, many people understand some principles and feel as
though they have awakened from a great dream, only to become attached and lost again
when they encounter a different issue. Therefore, with every concept and designation he
introduces, and with every affirmation he makes, the Buddha strives to remind his disciples
not to seek the Dharma outside their own heart.
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For example, the question “Does the Tathagata have a Dharma to teach?” is asked here to
prevent disciples from becoming attached to signs of dharmas. This is the second time the
Buddha asks Subhuti the same question. The first time is in Chapter 7, after the Tathagata
explains that the merit gained by sentient beings who accept and practice this sutra is vast
and inconceivable, and that all Buddhas have attained realization through this sutra.
Concerned that his disciples might cling to the Dharma taught by the Buddha, believe there
is something to attain, and therefore fail to turn inward, remain unmoved in suchness, and
abide in the view of emptiness, the Tathagata asks Subhuti, “Does the Tathagata have a
Dharma to teach?” Subhuti’s first answer is, “There is no fixed Dharma that the Tathagata
can teach.” This time, Subhuti answers, ““The Tathagata has nothing to teach.”
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Subhuti’s two answers can also be understood from two perspectives. The first answer,
“There is no fixed Dharma that the Tathagata can teach,” is given at the level of
conventional existence: there is no fixed dharma called the Buddhadharma. Any teaching
capable of breaking sentient beings’ attachments, awakening them from the dream of
delusion, and liberating them from samsara is the Buddhadharma. The Tathagata teaches
according to circumstances and likewise has no fixed Dharma to teach.
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The second answer is given from the perspective of abiding in the Tathagata’s inherent true
emptiness. The Tathagata’s state of emptiness is the inherent nature originally present in
each of us; it is our original state. Every other manifestation in time and space is an illusory
appearance that arises and ceases when causes and conditions come together; no real self
exists within it. The Buddhadharma compares this illusory existence of the self to a dream.
People take the dream to be real, become its protagonists, entertain inverted and illusory
thoughts within it, and undergo birth and death in samsara. When those who have not
awakened listen to the Buddha teach the Dharma, it is like communicating with the Buddha
in a dream. It is as though you become ill in a dream and the Buddha gives you medicine.
When you awaken, you realize that the Tathagata did not actually do anything. What
happens in a dream is neither real nor unreal. You did indeed take medicine in the dream,
but upon awakening, you realize that you were never ill to begin with. The illness becomes
illusory and unreal—it was only a dream—and the Tathagata’s act of giving you medicine is
equally illusory and unreal. Thus, Subhuti says here, “The Tathagata has taught nothing.” If
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we do not understand that the Buddha and Subhuti are speaking from the perspective of the
inherent true emptiness of our nature, we will be puzzled: the Buddha has clearly explained
many principles in so many words, yet he repeatedly says that the Tathagata has taught
nothing. (Here, “Tathagata” refers to our inherent nature, which is formless and signless.)
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The Buddha then continued teaching his disciples. He asked Subhuti, “Subhuti, what do you
think? Are the particles of dust in the three thousand great thousand worlds numerous?”
Subhuti replied, “Very numerous, World-Honored One.” The Buddha said, “Subhuti, none
of these particles of dust has a real, unchanging entity. The Tathagata merely gives them the
provisional name ‘particles of dust.” Likewise, when the Tathagata speaks of worlds, all
worlds arise when causes and conditions come together and cease when causes and
conditions disperse. There is no real, fixed, unchanging world; in accordance with worldly
convention, they are merely provisionally called worlds.”
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In the Buddhadharma, worlds as numerous as particles of dust are often mentioned to
illustrate the vast number of the three thousand great thousand wotlds and the complexity
and boundlessness of myriad appearances. Up to this point, the Buddha has been discussing
the attachments and confusions that can easily arise in his disciples’ immediate practice and
realization: How should they generate the aspiration? How should they practice giving and
patience? How should they understand arhat fruition and the merits, qualities, and
adornments of bodhisattvas? How should they correctly understand the Buddhadharma?
Does the Tathagata have a fixed appearance? These are all questions that his disciples must
face every day. They must maintain the Buddha’s right view toward these questions so that
they may become increasingly at ease in their practice and realization and return as quickly as
possible to the Tathagata’s state of true emptiness.

77



e, BABFIRTRENSEED, BB FIRIKINAIE TIMER—HSHIT
EXTONHSR, SFHAH], AR, SFEBN=FTATHRN—IIEHERS,

R ZISHEHATR ON=ESME. =0ER, MeHFRER, 20K, e

FUNE,

The Buddha now draws his disciples’ minds away from their immediate concerns toward
boundless and immeasurable worlds as numerous as particles of dust. He tells them that all
things, including everything throughout the three thousand great thousand worlds, are
merely provisional names. In the Tathagata’s state, they are nothing more than the mind’s
illusory thoughts. When the illusory mind arises, worlds as numerous as particles of dust
arise; when the illusory mind ceases, those worlds are like a dream.
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After the Buddha’s teaching suddenly draws his disciples’ awareness away from their
immediate concerns toward everything in immeasurable and boundless worlds, he brings the
focus back to the Buddha’s body, adorned with the merits and qualities of the thirty-two
marks and eighty minor characteristics. Perhaps some disciples subconsciously long to
manifest this body of merits and qualities. They revere it and dare not speculate about or
comment on it; in the minds of some disciples, it carries more weight than the three
thousand great thousand worlds. The original text states that the Buddha continues by asking
Subhuti, “Can sentient beings see the Tathagata by means of the thirty-two marks?” Subhuti
replies, “World-Honored One, sentient beings cannot see the Tathagata by means of the
thirty-two marks. Why? Because the Buddha says that the Tathagata’s thirty-two marvelous
and dignified bodily marks are merely manifestations in time and space when merit, causes,
and conditions are complete; the Tathagata does not actually possess any mark. They are
simply called the Tathagata’s distinctive thirty-two marks as a convenient way of speaking in
accordance with worldly convention.”
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Concerned that sentient beings might cling to the Buddha’s appearance when seeking to
realize their inherent nature, the Buddha asks the same question here for the second time.
The first time is in Chapter 5, when the Buddha asks Subhuti, “Can the Tathagata be seen by
means of bodily form?” Subhuti answers, “No.” To free themselves from all kinds of
attachment and discrimination and realize the Tathagata of their inherent nature, sentient
beings cannot define the Tathagata by any sign in their minds. If they believe that the
Tathagata has a fixed form that can be seen, realizing Buddhahood becomes nothing more
than changing from one form into another. In that way, we can never return to true
emptiness or truly understand the Tathagata’s state. Therefore, to sentient beings attached to
existence, the Tathagata teaches “no signs,” enabling them to stop taking bodily forms as
real and clinging to them.
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Previously, when the Tathagata said that one should not see the Tathagata by means of
bodily form, he meant that sentient beings should not cling to a fixed physical appearance as
the Tathagata. For example, when Shakyamuni Buddha is mentioned, an image of the
Buddha may arise in someone’s mind. There is nothing wrong with this, but it is mistaken to
cling to the idea that the Tathagata looks exactly like that. If this view is unclear, a
practitioner who sees a Buddha image appear in space during meditation may believe that
they are close to awakening and have seen the ultimate reality of the Tathagata, or they may
inwardly strive to become like the Buddha they imagine. Therefore, the Buddha reiterates
this point in this chapter. If you do not think that the Buddha has a fixed physical body like

79



that of an ordinary person, might you instead think that the Buddha has a body bearing the
thirty-two marks and eighty minor characteristics? If, on the path to awakening, you imagine
yourself becoming such a body or imagine the Tathagata as having such a body, you will
never be able to return to the Tathagata’s state of true emptiness. The thirty-two marks and
eighty minor characteristics are themselves merely signs of merit. All signs are illusory and

unreal.
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The thirty-two marks and eighty minor characteristics are the most perfect bodily features
that a bodhisattva can manifest in the human realm after perfecting their merits and qualities
along the path. When Shakyamuni Buddha was born, his bodily form and energy channels
already displayed these features. The sutras also say that a wheel-turning sage king possesses
the thirty-two marks but not the eighty minor characteristics. The form a Buddha manifests
in the times and spaces of different paths is determined by sentient beings’ collective karma
and their needs for attaining awakening. Although the thirty-two marks and eighty minor
characteristics are only transformed appearances of the Tathagata, it is difficult for those
whose merits and qualities are not yet perfected to manifest such a perfect form of body and
mind. Even if their supernatural abilities are sufficient to produce such a form, it is difficult
to reproduce every subtle aspect of the eighty minor characteristics, because these can be
accomplished only through the perfection of the true nature of mind.
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At the end of this chapter, the Buddha says, “Subhuti, suppose a good man or good woman
gave bodies and lives as numerous as the sands of the Ganges River. If another person
faithfully accepted this sutra and practiced according to it, or even understood only a four-
line verse from it and explained that verse to others as circumstances allowed, the virtue and
blessings gained would surpass those of the former person.”
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In all times and realms, sentient beings treasure nothing more than their own bodies and
lives. As the saying goes, even ants treasure their lives. Yet even if good men and good
women gave their bodies and lives throughout countless kalpas for the sake of attaining
awakening, the resulting virtue and blessings would not equal those gained from accepting
and practicing a four-line verse from this sutra. Here, the Buddha tells us that even if we are
willing to give up our bodies and lives for the Dharma, if we do not understand the signless
principle of the Buddhadharma, our deluded minds and thoughts will be drawn along by
conditions and continue revolving without end; awakening will remain far away. If one
believes in and accepts this sutra, one can awaken in a single thought from the allure and
delusion of all worldly appearances, immediately realizing their true nature and attaining
Buddhahood. The Buddha uses this point to highlight the crucial role of prajna wisdom for
practitioners.
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At that time, upon hearing this sutra, Subhuti deeply understood its meaning and intent.
With tears streaming down his face, he addressed the Buddha: “How rare, World-Honored
One! The Buddha has taught such a profound sutra. Since I attained the wisdom eye, I have
never heard such a sutra. World-Honored One, if someone hears this sutra and gives rise to
pure faith, ultimate reality will arise. One should know that this person has attained the
foremost and rarest merit. World-Honored One, what is called true reality is not an
appearance; therefore, the Tathagata calls it true reality. World-Honored One, now that I
have heard such a sutra, it is not difficult for me to believe, understand, accept, and practice

it. Yet if, in the final five hundred years of a future age, sentient beings hear this sutra and
believe, understand, accept, and practice it, they will be foremost and rare.”
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Why is this so? It is because such a person has no signs of a self, a person, a sentient being,
or a lifespan. Why? The sign of a self is, in fact, not the sign one believes it to be; the signs
of a person, a sentient being, or a lifespan are, in fact, not the signs one believes them to be.
Why is this? When one is free from all signs, one is called a Buddha.” The Buddha told
Subhuti, “So it is! So it is! If someone hears this sutra and is neither startled, frightened, nor
afraid, one should know that this person is extremely rare. Why? Subhuti, what the Tathagata
calls the foremost paramita is not the foremost paramita; it is merely called the foremost
paramita. Subhuti, the perfection of patience spoken of by the Tathagata is not the
perfection of patience; it is merely called the perfection of patience. Why? Subhuti, when
King Kali dismembered my body in a past life, I had no sign of a self, a person, a sentient
being, or a lifespan. Why is this?”
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“When my body was dismembered joint by joint in the past, had I held the sign of a self, a
person, a sentient being, or a lifespan, I would have given rise to anger. Subhuti, I also recall
that for five hundred past lifetimes I was a sage who practiced patience. Throughout those
lifetimes, I had no sign of a self, a person, a sentient being, or a lifespan. Therefore, Subhuti,
a bodhisattva should be free from all signs when generating the aspiration for Anuttara
samyak-sambodhi. The mind should not abide in forms, nor should it abide in sounds,
smells, tastes, tangible objects, or mental objects. Should the mind abide nowhere, the true
nature shall arise. If the mind abides anywhere, it does not truly abide. Therefore, the
Buddha says, ‘A bodhisattva should practice giving without attachment to forms.” Subhuti, a
bodhisattva should practice giving in this way for the benefit of all sentient beings.

The Tathagata says, ‘All appearances are not what they appear to be or are believed to be,’
and also says, ‘All sentient beings are not sentient beings.” Subhuti, the Tathagata speaks
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what is true, what is real, and what is thus; he does not deceive and does not speak otherwise.
Subhuti, the Dharma attained by the Tathagata is neither real nor unreal. Subhuti, if a
bodhisattva practices giving while the mind abides in dharmas, it is like entering darkness

and seeing nothing. If a bodhisattva practices giving while the mind abides nowhere, it is like
a person with eyes seeing all kinds of forms in bright sunlight. Subhuti, in a future age, if
good men and good women are able to accept and practice this sutra, read it, and recite it,
the Tathagata, through Buddha-wisdom, will know and see them all. They will all attain
immeasurable and boundless merit.”
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“Subhuti, suppose a good man or good woman gave bodies as numerous as the sands of the
Ganges River in the morning, again gave bodies as numerous as the sands of the Ganges at
midday, and likewise did so in the evening, continuing to give their bodies for countless
hundreds of thousands of millions of eons. If another person heard this sutra and accepted it
in faith without opposition, that person’s virtue and blessings would surpass the formetr’s.
How much more would this be true for one who writes it, accepts and practices it, reads and
recites it, and explains it to others! Subhuti, in brief, this sutra has inconceivable,
immeasurable, and boundless merit. The Tathagata teaches it for those who have generated
the aspiration for the Mahayana and for those who have generated the aspiration for the
Supreme Vehicle. If someone can accept and practice, read, and recite it and explain it widely
to others, the Tathagata knows and sees that person completely. Such people will attain
immeasurable, incalculable, boundless, and inconceivable merit. They bear the Tathagata’s
Anuttara samyak-sambodhi.”
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“Why is this so? Subhuti, those who delight in lesser teachings are attached to the views of a
self, a person, a sentient being, and a lifespan. They therefore cannot hear, accept, read, or

recite this sutra or explain it to others. Subhuti, wherever this sutra is present, all beings in
the world—including devas, humans, and asuras—should make offerings to it. One should
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know that this place is a stupa. All should respectfully bow, circumambulate it, and scatter
flowers and incense there.”
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“Furthermore, Subhuti, if good men or good women who accept and practice, read, and
recite this sutra are despised by others, the karmic offenses committed in their past lives that
should have caused them to fall into the evil realms will be extinguished through the
contempt they suffer in this life, and they will attain Anuttara samyak-sambodhi.”
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“Subhuti, I recall that, throughout immeasurable incalculable eons before Dipankara Buddha,
I encountered eight hundred forty thousand million billion nayutas of Buddhas, made
offerings to and served them all, and never let an encounter pass in vain. If, in the final age,
someone can accept and practice, read, and recite this sutra, the merit they attain will be such
that the merit from my offerings to all those Buddhas does not equal one hundredth of it,
one quadrillionth of it, or any fraction expressible through calculation or analogy. Subhuti, if
I fully explained the merit attained by good men and good women who accept and practice,
read, and recite this sutra in the final age, some who heard it might become confused,
doubtful, and disbelieving. Subhuti, you should know that the meaning of this sutra is
inconceivable and that its rewards are also inconceivable.”
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The main point of these three chapters is that, after hearing the Buddha’s teaching up to this
point, Subhuti finally understood it deeply. Overcome with joy, he wept and said to the
Buddha, “World-Honored One, you are truly rare in this world. You have taught such a

profound sutra. Although I have long practiced diligently and attained the wisdom eye
capable of discerning truth from falsity, I have never heard a sutra like this.”
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“World-Honored One, if people are fortunate enough to hear this sutra and have complete
and pure faith in its words, they will no longer be deluded by phenomena that arise and
cease, and the ultimate reality of all dharmas in the universe will reveal itself to them. If so,
such people will have attained the foremost and rarest merit in the world.”
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“World-Honored One, when I speak here of ‘ultimate reality,’ I do not mean that all
phenomena in the universe possess a real and unchanging appearance. ‘Ultimate reality’ is
only a provisional name. When sentient beings are no longer deluded by illusory appearances,
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this awakened state is called ‘seeing ultimate reality.
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“World-Honored One, now that I have heard this sutra, it is not difficult for me to believe,
understand, accept, and practice it. Yet if, in the final five hundred years of the Dharma-
ending Age, sentient beings hear this sutra and are able to believe, understand, accept, and
practice it, they will be extremely rare among people. Why do I say this? It is because they
will have no sign of a self, a person, a sentient being, or a lifespan. The signs of a self, a

person, a sentient being, or a lifespan to which sentient beings cling are all illusory and unreal.
It may be said that one who is free from all attachments is called a Buddha.”
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Here, Subhuti offers heartfelt praise: after the Buddha’s parinirvana, anyone who is not
deluded by the various signs of a self, another person, a sentient being, or a lifespan and who
faithfully accepts and reverently practices this sutra will be exceedingly rare. This is indeed so.
Most people today study and practice the Buddhadharma and generate the aspiration for
Unsurpassed Right and Universal Awareness, yet they cannot abide in the right view of
emptiness as they practice. Their desire to seek and attain is intense, and they constantly
calculate, cling, and discriminate between themselves, others, and sentient beings. Although
their aspiration is directed toward the Great Vehicle, in practice they delight in lesser
teachings, seeking only momentary peace and satisfaction, worldly benefits, immortality, or
various miraculous transformations. If people know that all dharmas are unborn, there is

nothing to extinguish or negate. They can thus abide among forms while remaining
unattached to them; such people are called Buddhas.
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The Buddha affirmed to Subhuti, “Exactly so. If, after hearing such words, people are
neither startled nor frightened and do not consider them too profound or difficult to
practice, they are extremely rare. Subhuti, the Tathagata calls this the foremost Dharma door,
capable of breaking all attachments and carrying sentient beings from this shore of samsara

to the other shore of liberation. Of course, no such foremost Dharma truly exists; it is
merely called this as a convenient means of communication.”
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In the preceding dialogue, Subhuti first describes his own realization. He believes that people
who hear the Buddha teach in this way can see their true nature and realize Buddhahood.
Subhuti is one of the Buddha’s ten principal disciples and is known as “foremost in
understanding emptiness.” He is a great arhat who has relinquished desire and is no longer
swayed by any desires or conditions within or outside body and mind. He had presumably
heard the principles of the emptiness of selves and dharmas, yet he wept with joy here
because he had never heard emptiness explained from this perspective.

Speaking on behalf of good men and good women who have just generated the aspiration,
Subhuti believes that the Buddha’s explanation could penetrate deeply into the nature of his
disciples’ minds and bring about great awakening upon hearing the Dharma. Today, however,
the circumstances have changed. The ancient language makes the teaching difficult to
understand, and without a foundation in meditative concentration, fully comprehending the
Buddha’s teaching is difficult. Here, Subhuti again compassionately mentions sentient beings
in the final five hundred years after the Buddha’s parinirvana. Buddhist history contains
differing views about the period to which these final five hundred years refer. I understand it
as the final five hundred years of the Dharma-ending age and even feel that it refers to us.
Others say it means the five hundred years immediately after the Buddha’s parinirvana. In
cither case, it refers to a period after the Buddha’s passing.
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Why does Subhuti say this? In his view, while the Buddha was present in the world, even if
people did not understand the principle of emptiness, could not generate faith, or had
doubts about his words, they could immediately ask the Buddha. The Buddha could then
teach in a way suited to their capacities and resolve their doubts. Yet in the final five
hundred years, during the Dharma-ending age, the Buddha would have been gone for a long
time. Sentient beings would see only these words and passages, and if confusion or doubt
arose, they might be unable to find a teacher who could resolve it. Subhuti’s repeated
concern for sentient beings in the Dharma-ending age thus reflects a bodhisattva’s
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compassionate heart and his hope that the Buddha’s teachings will benefit sentient beings
forever.
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Here Subhuti says, “In the final five hundred years after the Buddha’s parinirvana, anyone
who believes, understands, accepts, and practices this sutra will be foremost and rare.” The
Buddha adds, “If people hear this sutra and are neither startled nor frightened and do not
regard it as too profound or difficult to practice, they will be extremely rare.” Hearing this,
many of us may think that plenty of people today hear the Diamond Sutra without appearing
startled or frightened. The reason is that few truly understand it and few faithfully accept and
reverently practice it. Thus, everyone seems neither startled, frightened, nor afraid.
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If we truly understand the Buddha’s teaching, become free from all attachments, and awaken
from the deluded dream, it is like awakening from a nightmare in a cold sweat. We realize
that we have clung to fame, profit, affection, and desire in this time and space, tirelessly
pursuing them, taking gains and losses seriously, displaying and seeking the value of the self
through them. Using the eyes, ears, nose, tongue, body, and mind of a limited three-
dimensional human perspective to perceive this world, we nevertheless yearn for life to be
eternal and perfect. Entranced by the world’s forms, which we can neither establish nor see
clearly, we undergo repeated rebirth. Driven by greed, hatred, delusion, pride, and doubt, we
may even create karma leading to the three lower realms. We do all this only because we lack
the Buddha’s perfect cognition and wisdom.
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When we truly understand the Buddha’s state of full awareness and the perfect wisdom of
awakening, we awaken in a single thought. Realizing that we nearly fell into the three lower
realms may send a chill down the spine and bring cold sweat to the brow. A great
bodhisattva inadvertently trapped in the human realm may awaken upon hearing the Buddha
teach and be startled by their own ignorance. Some disciples of the Sravaka Vehicle have
long followed the Buddha, listening attentively and diligently observing the precepts. If they
suddenly hear that all dharmas are empty, that all words and verbal formulations are
provisional names, and that to be free from attachments is to be a Buddha, they may become
frightened unless they awaken immediately upon hearing these words. Thus, the Buddha says,
“Anyone who hears the words and passages of this sutra and is neither startled, frightened,
nor afraid is extremely rare.” “Extremely rare” refers to great bodhisattvas who are free from
all attachments, not to sentient beings who have not understood the teaching.
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The Tathagata then says, “Subhuti, what the Tathagata calls the foremost paramita is not the
foremost paramita; it is merely called the foremost paramita. The perfection of patience is
not the perfection of patience; it is merely called the perfection of patience.” The Buddha
says this because he still fears that his disciples will cling to the concepts of dharmas. The
Tathagata explains that realizing the previous principle that all phenomena are illusory and
unreal is the best method for attaining liberation from samsara. It ranks foremost among all
methods of liberation. Yet disciples should not think that such a Dharma truly exists and can

90



be attained. After realizing this wisdom, they must immediately let it go, break their
attachments, and abide in the Tathagata’s view. Thus, the “foremost paramita” is not an
actual paramita that ranks first; it is merely called this as a convenient means of
communication. The Buddha then uses the Six Paramitas commonly practiced by great
bodhisattvas to explain further.
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On the bodhisattva path, Mahayana bodhisattvas practice the six paramitas, also called the
six perfections: giving, observing the precepts, patience, diligence, meditative concentration,
and prajna wisdom. The original purpose of each is to enable practitioners to realize the
emptiness of self and phenomena. For example, while practicing the perfection of patience,
something may happen that wounds your self-respect or causes you to lose face. Ordinary
beings become upset and may even grow angry or retaliate, but a Mahayana bodhisattva
abides in the right view that all is ultimately empty and quietly transforms the reaction. This
is the practice of patience. Early in their practice, although practitioners know that
everything is illusory, their feelings and sensations remain intense. Yet they uphold the
Buddha’s right view, neither complaining nor becoming angry, and are not swayed by
external or internal conditions. This is called the perfection of patience: through the practice
of patience, they realize the illusory nature of all phenomena, free body and mind from

bondage, and attain liberation from samsara.
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As practitioners’ merit gradually becomes complete, this patience is no longer called patience.
In the fundamental wisdom of the Buddhadharma, practitioners, other people, and the
matters they endure are essentially only illusory appearances manifested through the
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convergence of causes and conditions; they have no substantial meaning. If practitioners
judge them as right or wrong and remain caught up in them, they will be trapped in the
human realm, unable to free themselves from the illusory appearances of all things.
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By saying, “The perfection of patience is not the perfection of patience; it is merely called
the perfection of patience,” the Buddha tells his disciples to maintain this right view while
practicing the six paramitas. Although the Buddha established this Dharma door for them
and they appear to practice patience, in the Tathagata’s perfect state, insult does not exist.
Insult and the need to endure it arise only when disciples hold signs of self and other. Nor
should they cling to signs of dharmas, believing they can gain merit through the practice of
patience and enduring with a mind that seeks attainment. True merit lies in using this
practice to let the mind abide in true emptiness, remain unswayed by conditions, and feel
that there is nothing that cannot be endured. At that point, practitioners are free from all

attachments and understand that all phenomena are illusory and unreal. Thus, the Buddha
says that “the perfection of patience” is only a name; in essence, no such thing exists.
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Following this statement, the Buddha tells a story from one of his past lives.
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In one past life, the Buddha practiced alone in a secluded forest. One day, King Kali entered
the forest with his consorts and attendants to hunt for pleasure. Several consorts saw the
Buddha sitting in meditation beneath a tree. Feeling reverence, they gathered around him to
praise him, pay homage, and request the Dharma. Their attitude aroused jealousy and
resentment in King Kali. Hearing that the Buddha was practicing patience, the king drew his
sword and, before the consorts, cut off the practitioner’s hands, feet, ears, nose, and other
parts one after another. Seeing the practitioner’s calm face, unmoved in suchness, he
continued cutting him while saying, “I do not believe you can remain unmoved and refrain
from anger after this.” The Buddha, who was then still practicing patience and had not
perfected it, told him, “If I truly have not given rise to a single thought of anger toward you,
may my dismembered body be restored.” As soon as he finished speaking, his body was
completely restored.
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This story of the Buddha’s practice of patience countless eons ago is recorded in many sutras.
The Sutra of the Wise and the Foolish says that King Kali was eventually moved by the Buddha
and repented sincerely. The Buddha, who was then still a sage, said, “Because of your desire
for women, you cut apart my body with a knife. I endure like the earth. After I attain
Buddhahood, I will first cut through your three poisons with the sword of wisdom.” Some

sutras record that after the World-Honored One realized Buddhahood, the first person he
guided to liberation was King Kali, who became Venerable Kaundinya.

#reit: EdEE, BRhAHERET, MEEWA. EA MR, #BEST
B7H. TA. TRE. FEEHENENN, FTEREEERSENET, ~

The Buddha also said, “In past lives, I practiced patience for five hundred lifetimes as a sage
of patience. Throughout those lifetimes, I steadfastly maintained the right view of being free
from signs of a self, a person, a sentient being, or a lifespan. Only in this way did I perfect

the practice of patience.”
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What reflections might arise when we hear this story? Several friends have said, “The
Buddha possessed supernormal powers and could restore his body after King Kali
dismembered him while he practiced patience. That state is beyond ordinary beings. Since
we cannot do this, does it mean we cannot perfect the practice of patience?” That is not the
case. The Buddha gives this example not to tell us to prepare to endure extreme ascetic
hardship, but to show that we can attain accomplishment by practicing patience while free
from attachments.
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We ordinarily practice the perfection of patience, yet often do so while seething, our hearts
full of resentment, anger, grievance, disappointment in sentient beings, or even despair. In
truth, we still abide in our own feelings and sensations and remain concerned with who is
right and who is wrong. Thus, a sign of enduring insult arises. This can no longer be called
the perfection of patience; we are merely enduring insults because we have not practiced
according to the Buddha’s right view. The only eventual result is that one day we can endure
no more. When the Buddha was a sage of patience, however, his body and mind remained
unmoved in suchness for five hundred lifetimes, unswayed by any internal or external

condition. There was no self, no person, no sentient being, and he saw no arising or ceasing.
This is the true perfection of patience.
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We can also interpret this story from another perspective. If, in the time and space of the
human realm, we cannot realize the principle of emptiness, cling to various signs, and are
swayed by various conditions, then our greed, hatred, delusion, pride, and doubt, our pursuit
of fame, profit, and affection, and sentient beings’ many desires are like King Kali and his
sharp sword. Sooner or later, each of us will be cut apart and shattered. Trapped in the
illusions of the Three Realms and Six Paths, we have never attained liberation. With no way
forward or back, we unknowingly revolve in samsara like a spinning top.

The Buddha’s prajna wisdom enables us to stop amid the illusions of all phenomena and see
anew the illusory and unreal nature of every sign within and outside body and mind. At that
moment, the Tathagata of our perfect inherent nature manifests, neither increasing nor
decreasing, neither defiled nor pure. Even samsara throughout distant eons cannot diminish
it in the slightest. Just as the sage of patience could immediately restore his original body,
King Kali could not truly harm him. Likewise, the illusions of the Three Realms and Six
Paths cannot defile or harm our inherently perfect nature of true emptiness.
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Although the Buddha mentions this story in only one brief sentence in the sutra, the wisdom
we hear today is a treasure he attained only through difficult practices performed throughout
distant eons. He then selflessly transmits it to us through skillful means. Everyone who hears
the Buddha’s right view is already receiving his great gift of Dharma. Without the Buddha’s
guidance, we would lose our way on the path of returning to the source of life, clinging to
every sign and becoming deluded by layer upon layer of conditions.
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From another perspective, we see that the Buddha devoted five hundred lifetimes

specifically to practicing the perfection of patience and endured extreme hardship. Yet
sometimes, after enduring only a small difficulty in life, we become sad, disappointed, or

indifferent, lose faith in sentient beings and the Buddhadharma, and abandon our aspiration.
Those determined to attain awakening should therefore reflect upon this story.
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Of course, when the Buddha speaks of his practice in past lives, he is not praising himself or
telling his disciples, “Look how remarkable I was.” Nor is he displaying the immeasurable
hardships he endured to attain his present accomplishment and suggesting that, because he
now transmits it selflessly, they should be grateful. If the Buddha had even one such thought,
he would again be attached to the signs of a self, a person, a sentient being, or a lifespan and
would no longer be called a Buddha. He gives this example only to tell his disciples that he

too attained accomplishment by practicing with this view. By giving them a vivid example
and model, he strengthens their confidence in practice.
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The Buddha then said, “Therefore, Subhuti, a bodhisattva should be free from all
appearances when generating the aspiration for Unsurpassed Right and Universal Awareness.
The mind should not abide in forms, sounds, smells, tastes, tangible objects, or mental

objects. Should the mind abide nowhere, the true nature shall arise. If the mind abides

anywhere, it does not truly abide.”
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What do these words mean? At the beginning of the Diamond Sutra, Subhuti asks the Buddha,
“When good men and good women generate bodhicitta, the aspiration for Unsurpassed
Right and Universal Awareness, how should their minds abide, and how should they tame
afflictions and illusory thoughts?”” Here, the Buddha returns to that question. He says that
sentient beings should be free from all signs when generating the aspiration for Unsurpassed
Right and Universal Awareness; only then can their minds abide and remain free from
afflictions while seeking the Dharma. If sentient beings cling to the six sense faculties and six
sense objects while generating the aspiration for Unsurpassed Right and Universal

Awareness and seeking to return to the Tathagata’s state of true emptiness, success is
impossible.

As long as they cling to signs, afflictions and suffering will continue. Therefore, from the
moment sentient beings generate the aspiration for Unsurpassed Right and Universal
Awareness, they should be free from all signs: throughout cultivation and realization, they
should remain unmoved in suchness and not be swayed by external or internal conditions.
They should always maintain the right view that all signs are illusory and unreal, seeking
nothing and attaining nothing. Only by generating the aspiration from this right view can
they return to the Tathagata’s true emptiness, let the mind abide, and tame afflictions and
deluded thoughts. If people aspire to attain Unsurpassed Right and Universal Awareness and
the fruition of Buddhahood, yet remain preoccupied with the world’s various signs and
social conventions, cling to things, take gains and losses seriously, and believe that a Dharma
can be attained, their aspiration does not arise from right view. This is not where the body
and mind of a great bodhisattva should abide. Moreover, because all phenomena are
essentially illusory, a mind that abides anywhere rests on an illusory foundation and cannot
see ultimate reality or realize Buddhahood.
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The Buddha then says, “For this reason, I have said that a bodhisattva should not abide in
forms when practicing giving.” In Chapter 4, the Buddha already explained that a
bodhisattva must practice giving without attachment in order to perfect the path to
Buddhahood. Here he returns to “practice giving without attachment”; the words “therefore,
the Buddha says” indicate that he discussed it previously. Giving comes first on the
Mahayana bodhisattva path. Throughout Buddhist history, great bodhisattvas have given
everything for the Dharma and the benefit of sentient beings over successive lifetimes, even
their heads, brains, marrow, bodies, and lives. Here, however, the Buddha emphasizes that
bodhisattvas must steadfastly maintain prajna wisdom while practicing giving. At every
moment, they should see the emptiness of giver, gift, recipient, and sentient beings.
Otherwise, all giving becomes merely wholesome karma in the human realm, and a
bodhisattva’s conduct becomes nothing more than effort and sacrifice for the Dharma and
the benefit of sentient beings. In the original text, the Buddha says, “Subhuti, a bodhisattva
should practice giving in this way for the benefit of all sentient beings. The Tathagata says
that all appearances are not what they appear to be or are believed to be, and that all sentient
beings are not sentient beings.”

AT IMRBAHNNEESIEIZ, ILAIEFHRESIARE, EENXEOZ0
e WIREEIEE. LEE. iEE. NEEE. AREE . XETESFD
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To deepen his disciples’ trust and help them remember that his words are true and not false,
the Buddha patiently continues: ““The Tathagata speaks what is true, what is real, and what is
thus; he does not deceive and does not speak otherwise.” This amounts to telling sentient
beings who still have doubts that the Tathagata will not deceive them, so they should not
doubt. The Tathagata can truly reveal the ultimate reality of all dharmas and the original
nature of all things. He never lies or deceives others. Having reached the ultimate reality of

life, all the Dharma he teaches guides people toward the same destination; his teachings
neither contradict one another nor lead people toward different ends.

BTR, B WKRFRGA, WEFSCERE. "ERiE, A/ URIFRESHER
KTENAE, st “HaisEsR, WREAmRAR? "S1m: “WkKE
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The Buddha then says, “The Dharma attained by the Tathagata is neither real nor unreal.”
We have already heard several exchanges between the Buddha and Subhuti about the
Dharma. In Chapter 7, for example, the Buddha asks, “Has the Tathagata taught any
Dharma?” In Chapter 10, he asks, “When the Tathagata was with Dipankara Buddha in the
past, did he attain any Dharma?” Subhuti replies, “When the Tathagata was with Dipankara
Buddha in the past, he attained no Dharma.” From the preceding discussion, we should
understand that the Buddhadharma is medicine for sentient beings’ illness. While deluded,
without the Buddha’s right view, they cannot turn delusion into awakening or fully awaken
from the dream. In this sense, the Buddhadharma is true and not false, real and substantial,
and sentient beings must rely upon it. Yet when they awaken from the dream, every Dharma
door and path of liberation they practiced is, like the dream, also illusory and unreal. The
Buddha fears that some disciples, upon hearing that “all phenomena are illusory,” will think
that the Buddhadharma is illusory and unreal and that they need not observe the precepts or
practice. He therefore says again, “The Dharma attained by the Tathagata is neither real nor
unreal.” It is not real, yet neither can it be negated. While sentient beings are deluded, it is
their refuge and a beacon guiding them toward liberation.

ETREBNmEM T — M E, RXE: RSk, EFMEFTEMmiTHE, WA
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The Buddha next gives an analogy for giving. The original text reads, “Subhut, if a
bodhisattva practices giving while the mind abides in dharmas, it is like a person entering
darkness and seeing nothing. If a bodhisattva practices giving while the mind does not abide
in dharmas, it is like a person with eyes seeing all kinds of forms in bright sunlight.”

HasE, EEFEEY, WRITEEMEPREBMEFHRIRAIIREIENM, tLaniE
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Indeed, on the bodhisattva path, if practitioners follow the Buddha’s right view of prajna in
giving—seeing the giver, everything given, and the recipient as empty, and seeking and
attaining nothing throughout the act—they can gradually become free from the world’s
myriad phenomena and see their ultimate reality. As the Buddha’s analogy suggests, giving
guided by the right view of prajna is like bright sunlight and can quickly dispel ignorance and
darkness from a bodhisattva’s mind. If bodhisattvas practice giving with a mind that seeks,
clings, or expects attainment, then regardless of how much or how long they give, they will
remain trapped in the darkness of ignorance. The light of wisdom cannot appear, and they

cannot realize emptiness.

BIRESRATEMHET, FHRAITARRZM, JIRABEER(], EXHEE. £
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The Buddha then encourages all his disciples, including us in future ages, to accept and
practice, read, and recite this sutra and faithfully accept and reverently practice the wisdom it
teaches. He repeatedly emphasizes the merit this wisdom can bring: “Subhuti, in a future age,
it good men and good women can read and recite this sutra and faithfully accept and

reverently practice it, the Tathagata, through the Buddha’s immeasurable wisdom, can state
with certainty that they will all attain immeasurable and boundless merit.”

TR ThmT, fleEatimin: SR, RNEEET. EZA, KT
BIETETOHISEaRAE, PFBUMESTE ST RRMIE,
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& BURBE. ZFEAEE, AfbARR,

In Chapter 15, the Buddha continues with an analogy: “Subhuti, suppose good men and
good women gave bodies and lives as numerous as the sands of the Ganges River every
morning, did so again at noon, and again in the afternoon, continuing to give their bodies
and lives in this way for hundreds of thousands of millions of eons. If another person heard
this sutra and gave rise to complete faith, the latter person’s merit would surpass the

former’s. How much more would this be true if the person wrote it, accepted and practiced
it, read and recited it, and explained it to others?”
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“Subhuti, in brief, this sutra has inconceivable, immeasurable, and boundless merit. The
Tathagata originally taught it for Mahayana bodhisattvas who have generated the aspiration

to liberate themselves and others, and for those who aspire to the Buddha’s highest and

most perfect awakening. If someone can practice according to this sutra, read and recite it,
and explain it widely to others, the Tathagata can state with certainty that this person will

attain inconceivable, immeasurable, and boundless merit. Such a person bears the
Tathagata’s highest and most perfect teaching.”

P 2AXER? MER, IR—NARRTEXREIF LIRS, REHIE
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“Why is this so? Subhuti, if people delight only in pursuing and studying teachings that are
not the highest and most complete, clinging and making choices within their various views

of a self, a person, a sentient being, and a lifespan, they cannot hear and accept the principles
in this sutra, much less read and recite it or explain it to others.”

TELAMIRE T — N RINEE RIS, HARRINEE? LHINAREHKE. &
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Here, the Buddha introduces the concept of “those who delight in lesser teachings.” What
does this mean? For example, people who cling to signs of a self or a lifespan will seek only
methods for immortality, supernormal powers, and miraculous transformations. Such people

delight in lesser dharma and cannot take in the Buddha’s principle of emptiness. Even if it
seems reasonable when they hear it, they will not abide in the view of true emptiness as they
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cultivate and practice. For example, they will not practice giving without seeking or
expecting any attainment. Nor will they practice patience with the understanding that all
phenomena are illusory; deep within, they cherish the self and fear that it will be wronged or
harmed. They may study every technique or even practice meditative concentration merely
to display the self, appear different from others, and exhibit their personality. Thus, the
Buddha says, “Those who delight in lesser teachings cannot hear, accept, read, or recite the
supreme prajna wisdom of this sutra or explain it to others.”

‘B4, AT ARXEFRNEETERETE=HIERSR? RERRXER/INERIA,
BEE£ETEXK. ftA. RE. FEE, LT SRTES. BER—EFREN
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Why can those people not abide in the right view of emptiness? Because they are already
attached to signs of a self, a person, a sentient being, or a lifespan, they delight in studying

and accepting lesser, non-ultimate teachings. They therefore cannot hear or accept the
Mahayana right view of emptiness, much less read or recite this sutra or explain it to others.

JRERR, EHEUFINREXERE, —IHFRNA. KA. MIESEERRHE,
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“Subhuti, wherever this sutra is present, humans, devas, asuras, and all other beings in the
world should make offerings to it. They should regard that place as containing a stupa with
the Buddha’s relics, respectfully bow and circumambulate it, and scatter various flowers and

incense there.”

FEET mpEEER: 08, MER. NREEF. SLA, BERET. iE
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In Chapter 16, the Buddha continues: “Furthermore, Subhuti, if good men and good women
are despised, insulted, or ridiculed by others because they faithfully accept and practice, read,
and recite this sutra, the karmic offenses they committed in past lives whose karmic results
should have caused them to fall into the three lower paths will be extinguished through the

contempt they suffer in this life. They will also attain the highest and most perfect

awakening.”

HEX) LIRS, XAZNEETLIETL, NR—MARFRIAETE, #MEH
SFHRIEXHEE SMEIEARR, BAHATRIMSELER, XEAMRL
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Here, the Buddha says that the wisdom of this sutra can extinguish negative karma. If a
person’s karmic offenses should cause them to fall into the lower realms, but they are
despised in this life because they accept and practice the wisdom of this sutra, the negative
karma from past lives will thereby be extinguished. A great karmic retribution is thus
reduced to a minor one and then eliminated: instead of falling into the three lower realms,
the person suffers only the karmic result of being despised. The negative retribution then
disappears, and the person will certainly attain Unsurpassed Right and Universal Awareness.
Hearing the Buddha speaking in this manner, I find these words truly inspiring, especially for
the Dharma-ending age.

HEIX, BEEE Uk, JRNMEEZET (ENIR) | ERIXEIERIHK
i, BREEEEHHETTFSTI, AEX—HEIER/L+EF, MEEREAR. #
i, RERZFAEE (ENE) i, BARKE, HHATLUEERESR, FeerE
7. MESTIREBARERNA, RERAR, B8k, BERIE.

This reminds me of a friend who was then faithfully accepting and reverently practicing the
Diamond Sutra. When he read this passage, he said, “I must have committed much negative
karma throughout lifetime after lifetime, and even over the past few decades of this life, I
have not done very well. The Buddha says that if someone despises me while I accept and
practice, read, and recite the Diamond Sutra, my negative karmic retribution can be
extinguished and I can awaken. My problem now is that I cannot find anyone to despise me.
You are my friend—please help me and despise me!”

SRXRZ— MR, HL, MRRETHEHRIRAITTH. TAEEE, 789
AR MNEAERE, BRET, I IRIA, (FRIE— SRR RIS
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Of course, this was only a joke. In fact, if you truly understand the Buddha’s principles of
no-self and no sentient beings, your preceding thought is the person who is reading the sutra,
who committed negative karma in the past, and who should fall into hell; your subsequent
thought is the person who despises the preceding thought. Having understood that there is
no self and no person, you can be certain that the negative karma has ended and that
Unsurpassed Right and Universal Awareness can be attained.
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Of course, if people in this world truly despise or slander you while you cultivate and
practice the principle of prajna and emptiness, you should remember the Buddha’s words.
Do not become angry; instead, bow to and thank them because they are helping you
extinguish negative karma. In this world, particularly over the past few decades, if you
explained the principle of prajna and emptiness to others, someone would certainly have
called you superstitious or said that you were neglecting proper work. Simply mentioning the
Diamond Sutra might have caused others to despise you, without your even needing to accept
and practice, read, or recite it. In recent years, however, many people have begun to explore

the truth of life and the meaning of living, so contempt and slander born of ignorance have

become much less common.
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The Buddha then says, “Subhuti, I recall that in the immeasurably distant past, before
Dipankara Buddha, I encountered eight hundred forty thousand million billion nayutas of
Buddhas. I made offerings to and served every one of them wholeheartedly, never wasting a
single rare encounter. If, in the Dharma-ending age after my parinirvana, someone can
faithfully accept and practice, read, and recite this sutra, the merit they attain will so surpass
the merit from my offerings to and service of all those Buddhas that mine does not equal

one hundredth, one thousandth, one ten-thousandth, one trillionth, or any fraction

expressible by calculation or analogy.”
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“Subhuti, if good men and good women in the Dharma-ending age after my parinirvana
faithfully accept, practice, read, and recite this sutra, the blessings and merit they attain will
be such that, if I explained them in detail, some people might be unable to comprehend
them and would doubt and disbelieve.”

ISR, NANRXEPELEAMRAINIE, FABE, EILERRREATR, ~

“Subhuti, you should know that the meaning of this sutra is inconceivable, and the rewards
of practicing it are likewise inconceivable.”
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In this passage, the Buddha not only praises the merit of accepting and practicing, reading,
and reciting this sutra, but also says that the rewards are inconceivable. We all know that the
Buddhadharma teaches cause and effect: whatever cause one plants will produce a
corresponding karmic result; wholesome actions bring wholesome results, and unwholesome
actions bring unwholesome results. Reading the Diamond Sutra and understanding the
Buddha’s prajna wisdom also plants a cause, and its rewards exceed everything we can
imagine—it is inconceivable. Regarding all the merits brought about by prajna wisdom, the
Buddha says, “If I explained them all, some who heard me would become confused,
doubtful, and disbelieving.” I believe that although we consider science highly advanced
today, we still do not understand the truth of life in its entirety. Even if the Buddha
described the merit brought by prajna wisdom today, not only would non-Buddhists doubt
and disbelieve it, but even those with deep faith in the Buddha might become confused
because it is so inconceivable and exceeds the limits of human cognition.
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Fttm REXES
Chapter 17 Ultimate No-Self
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At that time, Subhuti addressed the Buddha: “World-Honored One, when good men and
good women generate the aspiration for Anuttara samyak-sambodhi, how should their

minds abide, and how should they tame their minds?” The Buddha told Subhuti, “Good

men and good women who generate the aspiration for Anuttara samyak-sambodhi should

give rise to this thought: ‘I should liberate all sentient beings.” Yet after all sentient beings
have been liberated, in truth not a single sentient being has been liberated.”

ALAR? SR 558 HME. AB. REHE. 558, BIEEE.

“Why is this? Subhuti, if a bodhisattva has a sign of a self, a person, a sentient being, or a
lifespan, then they are not a bodhisattva.”

FTLAE? ISR SR EANEESE =R =5RE.

“Why? Subhuti, in truth there is no entity that generates the aspiration for Anuttara samyak-
sambodhi.”
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“Subhuti, what do you think? When the Tathagata was with Dipankara Buddha, was there
any entity that attained Anuttara samyak-sambodhi?”
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“No, World-Honored One. As I understand the meaning of the Buddha’s teaching, when
the Buddha was with Dipankara Buddha, there was no entity that attained Anuttara samyak-

106



sambodhi.” The Buddha said, “So it is! So it is! Subhuti, in truth there is no entity that
attained Anuttara samyak-sambodhi. Subhuti, if there had been an entity that attained
Anuttara samyak-sambodhi, Dipankara Buddha would not have given me the prediction: ‘In
a future life, you will become a Buddha named Shakyamuni.” Precisely because there was in
truth no entity that attained Anuttara samyak-sambodhi, Dipankara Buddha gave me the
prediction, saying, ‘In a future life, you will become a Buddha named Shakyamuni.”
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“Why is this? “Tathagata’ means the suchness of all dharmas. If someone says, “The
Tathagata attained Anuttara samyak-sambodhi,” Subhuti, in truth there is no entity called
Buddha that attained Anuttara samyak-sambodhi. Subhuti, the Anuttara samyak-sambodhi
attained by the Tathagata is neither real nor unreal. Therefore, the Tathagata says, ‘All
dharmas are Buddhadharmas.” Subhuti, what are called ‘all dharmas’ is not truly all dharmas;
therefore, it is merely called ‘all dharmas.” Subhuti, it is like a person with a great body.”
Subhuti said, “World-Honored One, the Tathagata says that a person with a great body does

2

not have a great body; therefore, it is merely called a great body.
“RER! EEMNE. BIFRS: HIKRELERE, AAEERE.

“Subhuti, the same is true of a bodhisattva. If a bodhisattva says, ‘I will liberate
immeasurable sentient beings,” that person is not truly a bodhisattva.”
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“Why? Subhuti, there is no entity called a bodhisattva. Therefore, the Buddha says that all
dharmas are without a self, a person, a sentient being, or a lifespan. Subhuti, if a bodhisattva
says, ‘1 will adorn a Buddha-land,’” that person is not truly a bodhisattva.”

ALAK? ki L, BIERE™, BREM. NER! ESERATHK
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“Why? The Tathagata says, “The adornment of a Buddha-land is not adornment; therefore, it
is merely called adornment.” Subhuti, the Tathagata says that a bodhisattva who has fully
realized no-self and no-dharma is a true bodhisattva.”
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The Diamond Sutra opens with a question that Subhuti asks the Buddha. The original text
reads: “When good men and good women generate the aspiration for Anuttara samyak-
sambodhi, how should their minds abide, and how should they tame their minds?” In
Chapter 17, Subhuti asks the Buddha this question again: ““At that time, Subhuti addressed
the Buddha: “World-Honored One, when good men and good women generate the
aspiration for Anuttara samyak-sambodhi, how should their minds abide, and how should
they tame their minds?””
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Comparing the two passages, we see that Subhuti’s questions are the same and that the
Buddha’s answers are essentially the same. At the beginning of the sutra, however, the
Buddha unfolds his answer throughout the text, because the disciples still have many signs
and attachments to break; a few brief words cannot eliminate them all. In Chapter 17, the
Buddha’s answer builds on everything taught earlier. At this point, he sees that Subhuti and
the other disciples still have an attachment to an underlying essence, which remains a
fundamental sign of a self. They may still conceive of a ‘mind’ that can discuss emptiness
and existence, a ‘mind’ unmoved in suchness, or a ‘mind’ that is either empty or existent,
calling it the “Tathagata,” ‘true emptiness,” ‘original nature,” or ‘Buddha.” Such a sign still
remains in their minds. The Buddha therefore begins to break their attachment to this
underlying essence. He tells them that there is no entity that generates the aspiration for
Unsurpassed Right and Universal Awareness. Whether this entity in their minds or
meditative experience is called a false self, a true self, an ordinary being, empty space, or true
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emptiness, there is no entity that can generate the aspiration. At this moment, Subhuti and
the other disciples suddenly turn their attention inward and abide nowhere.
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There is another point we should understand. The Diamond Sutra was compiled from
excerpts of the Buddha’s teachings at the Vajra Prajna Assembly. The compilers therefore
have Subhuti ask the Buddha the question again here, making it easier for readers to
understand the focus of the Buddha’s teaching after Chapter 17. Although the Buddha’s
carlier and later answers are similar in content, their emphases differ. This does not mean
that the Buddha and Subhuti repeatedly engaged in this same exchange at the Vajra
Assembly. Some say that Subhuti asks this question on behalf of sentient beings living in the
final five hundred years after the Buddha’s parinirvana. Yet, in light of the emphasis on

breaking the attachments to signs in the teaching that follows, I personally believe that the
compilers intentionally arranged the text in this way.

BAERA IR ES - EmATKE.

Now, let us consider the main meaning of Chapter 17.
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At this time, Subhuti asks the Buddha, “World-Honored One, when good men and good
women generate bodhicitta, the aspiration for Unsurpassed Right and Universal Awareness,

how should their minds ultimately abide? How should they tame their afflictions and illusory
thoughtsr”
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The Buddha tells Subhuti, “Good men and good women who generate the aspiration for
Unsurpassed Right and Universal Awareness should first give rise to this vow: ‘I should
liberate all sentient beings in the Three Realms and Six Paths, freeing them from the ocean
of suffering in samsara and bringing them into the Tathagata’s state of the quiescence of
nirvana.” Yet even after liberating all sentient beings in this way, they should maintain the
view that, in truth, not a single sentient being has been liberated by them.”

“RtLXERB? ER, UEFERHK. A, X&E. FESEHIESE,
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“Why is this so? Subhuti, if a bodhisattva discriminates among various signs of a self, a
person, a sentient being, or a lifespan, that person is not a bodhisattva.”
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The question and answer above are nearly identical to those in Chapter 2. The Buddha’s
answer below, however, addresses the key point that this chapter seeks to clarify: Who,
ultimately, is generating the aspiration for Unsurpassed Right and Universal Awareness? Can
there be a real and unchanging mind or state that does so? What, ultimately, can generate the
aspiration? Who generates it if there is no self and no person? Or is there something

“unmoved in suchness, neither arising nor ceasing, formless and signless” waiting to become
perfect and attain the fruition of Buddhahood?
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In the original text, the Buddha says, “The Buddha told Subhuti, ‘In truth there is no entity
that generates the aspiration for Anuttara samyak-sambodhi.”” Here, the “entity” in “there is
in truth no entity” may refer to a person, a mind, a state, visible or invisible matter, or
anything else one may conceive of.
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At the beginning of the sutra, Subhuti asks how the minds of those who have just generated
the aspiration should abide. This is also a common concern when people first begin to
cultivate and practice the Buddhadharma: they wish to attain Buddhahood, but their minds
are afflicted and confused and cannot abide on the bodhi path. Naturally, they focus on what
“method of cultivation and realization” can settle the mind. The Buddha tells them not to
cling to various phenomena, because all phenomena are illusory and unreal. As the disciples
practice such bodhisattva conduct as giving and patience, they will gradually direct the merit
of these practices into emptiness.

Here, however, the Buddha turns the sword directly back upon them and makes them return
to the question itself. They say that they will generate the aspiration to seek Unsurpassed
Right and Universal Awareness, but if there is no self, who exactly generates it? The Buddha
tells them directly and unequivocally that no such sentient being exists. If there were
someone who generated the aspiration, we would hold signs of a self and a sentient being
and would wait to see the fruition of Buddhahood and the signs of a Buddha in the future;
there would then be a Dharma to attain and a fruition to accomplish. The fundamental view
we must understand when generating the aspiration to seek Buddhahood is that, at the
moment of generating the aspiration, there is no self. Thus, on the basis of prajna wisdom,
the Flower Adornment Sutra says, “A bodhisattva’s initial aspiration is itself perfect awakening.”
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Whenever I reach this point in the Diamond Sutra, 1 think of the story of Huike, the Second
Patriarch of Chan, seeking the Dharma from Bodhidharma. Enduring the pain of his severed
arm, Huike knelt in the snow and said to Bodhidharma, “My mind is not at peace. Please
teach me a method for settling it.” Bodhidharma glared at him and said loudly, “Bring me
your mind, and I will settle it for you.” Having knelt in the snow for three days and nights
and just severed his own arm, Huike must have had every thought instantly swept away by
Bodhidharma’s words, his body and mind becoming like the vast, silent, snow-covered earth.
He said softly, “I have searched for the mind, but it cannot be found.” His quiet words
echoed through the vast and empty world of body and mind like an echo in an empty valley,
arising nowhere and ceasing nowhere, lingering yet leaving no trace. The patriarch
Bodhidharma affirmed, “I have now settled your mind.”

Here, the Buddha likewise asks, “Who generates the aspiration for Unsurpassed Right and
Universal Awareness?” This is no different from Bodhidharma’s “Bring me your mind, and I
will settle it for you.” Upon hearing these words, the disciples instantly turn their attention
inward, yet find it difficult to locate a “self” or anything that can generate the aspiration.
Crown Prince Zhaoming, who was criticized for dividing the Dzamond Sutra into chapters,
aptly named this chapter “Ultimate No-Self.” In the preceding dialogues with Subhuti, the
Buddha had said much about not clinging to the sign of a self; here, there is truly ultimate
non-self.
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The Buddha then illustrates this point through his study and practice with Dipankara
Buddha in a past life. He asks Subhuti, “When the Tathagata was with Dipankara Buddha,
was there an entity that attained Unsurpassed Right and Universal Awareness?” Such an
entity could be a person, a mind, a state, or anything else one might conceive of. Subhuti

answers, “When the Buddha was with Dipankara Buddha, there was no entity that attained
Unsurpassed Right and Universal Awareness.” Here, Subhuti has already realized that the
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Tathagata is formless and signless, and that the state of true emptiness is free from even a
single thought. He therefore answers immediately.
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The Buddha affirms Subhuti’s answer: “So it is. If, when I was with Dipankara Buddha,
there had still been a mind, a thought, or a state attaining Unsurpassed Right and Universal
Awareness, I would not have abided in the Tathagata’s inherent state of true emptiness.
Dipankara Buddha would not have given me the prediction, saying, ‘In a future life, you will
become a Buddha named Shakyamuni.” Precisely because I abided in the state in which all
dharmas are empty, remained unmoved in suchness, and diligently practiced the six
paramitas, Dipankara Buddha said that I would certainly become a Buddha named
Shakyamuni in a future life.”
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Here the Buddha speaks of practicing the bodhisattva path with Dipankara Buddha
immeasurable eons ago. Dipankara Buddha saw that his disciple already abided in the
Buddha’s right view: “He vows to liberate all sentient beings, yet in his mind there are in
truth no sentient beings to liberate”; “he is not attached to the signs of a self or a sentient
being”; “he practices patience, knowing that in truth there is no insult to endure, and he
gives rise to no anger”’; “he practices giving without attachment to the signs of giver,
recipient, or gift, or to signs of merit, dharmas, or the fruition of Buddhahood.” Through
the Buddha’s right view, he continually eliminated greed, hatred, delusion, pride, doubt,
habitual tendencies, and desires—all illusory, yet capable of causing him to lose his way.
Only then did Dipankara Buddha give his disciple the prediction that, in a future life, he
would perfect the fruition of Buddhahood. A prediction is an assurance of future
Buddhahood.
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Of course, if there is no entity that can generate the aspiration for Unsurpassed Right and
Universal Awareness, there is likewise no entity that can receive Dipankara Buddha’s
prediction. All dharmas are without self; this is the true meaning of “Tathagata.” The
Buddha therefore continues, ““Tathagata’ means the suchness of all dharmas”—all dharmas

are simply as they are.
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All the principles the disciples have heard so far—that all phenomena are illusory and unreal
and that one should not cling to any phenomenon—were spoken by the Buddha while
abiding in the “Tathagata’s state.” Yet until the disciples reach this state themselves, it
remains merely an illusory image in their minds. They may imagine something like empty
space, or a state remaining after everything has been negated and abandoned, but neither is
the Tathagata’s state of true emptiness. The Buddha therefore continues to explain the
Tathagata’s state to his disciples. Here he summarizes, ““Tathagata’ means the suchness of all
dharmas.” In other words, the Tathagata’s state is the original state of all phenomena: they
have always been thus and have always lacked inherent nature. When we break free from all
discrimination and attachment, what is revealed is the Tathagata.

¥
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The Buddha then continues, “If someone says that the Tathagata has attained the fruition of
Unsurpassed Right and Universal Awareness, Subhuti, in truth there is neither anyone who

generates the aspiration nor anyone who attains the fruition. Precisely because this is so, the
Buddha attains Unsurpassed Right and Universal Awareness.”
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At this point, we cannot help but smile knowingly. There is no “one” who generates the
aspiration, nor is there “a fruition to be attained.” When the seeking mind and the attaining
mind have both come to an end, we can realize Unsurpassed Right and Universal Awareness.
In the study of any conditioned phenomenon in this world—whether a skill, theory, or field
of knowledge—there is always someone who learns and ultimately some visible, supreme
achievement. In studying the Buddhadharma, however, the highest and most complete
awakening and wisdom are realized only when we thoroughly comprehend that all dharmas
are illusory and unreal, and the seeking mind and the attaining mind no longer arise. This
awakening and wisdom are signless.
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Let us continue with the original text. The Buddha says, “The Buddha’s attainment of
Unsurpassed Right and Universal Awareness is neither real nor unreal.” Why does he say
this? When a person attains Unsurpassed Right and Universal Awareness, they are free from
all signs; there is no self, person, sentient being, or lifespan. Thus, it is not real. Once free
from all signs, however, the seeking mind and the attaining mind become quiescent. Only
then does one know that all dharmas are originally perfect, all-knowing wisdom is inherently
present, merit is inherently present, and speech, silence, and every action possess wondrous
functions as numerous as the sands of the Ganges. Thus, it is not unreal. Therefore, the

Tathagata says, “All dharmas are Buddhadharmas. Subhuti, what are called ‘all dharmas’ are
not all dharmas; therefore, they are merely called ‘all dharmas.”
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Reading this and hearing the Buddha say, “All dharmas are Buddhadharmas,” I regretfully
recall some fellow practitioners I have encountered over the years. Failing to understand the
Buddha’s principle of emptiness, they remembered this sentence out of context and were
deeply misled by it. I once met a practitioner who ate meat, drank alcohol, was unconcerned
about his appearance, led an amorous and dissolute life, behaved without restraint,
disregarded propriety, practiced no meditative concentration, and studied no dharma
method. When I asked whether he could attain Buddhahood in this way, he replied, “The
Buddha says in the Dzamond Sutra, ‘All dharmas are Buddhadharmas.”
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Yes, all dharmas are Buddhadharmas, and in the Tathagata’s state they are all pure and
undefiled. Yet if you have not truly realized that all dharmas are illusory and unreal, are still
swayed by conditions and deluded by signs, remain preoccupied in every thought with the
feelings and sensations of your own body and mind, are still bound by the world’s emotions
and desires, retain a strong seeking mind and attaining mind, still experience fear, longing,
gain, and loss, and have not developed equanimity, then all the dharmas of this world will
lead you toward samsara rather than liberation. The Buddhadharma guides people beyond
the cycle of birth and death. If you do not truly realize its principle that all dharmas are
empty by nature, you will not genuinely relinquish attachment to self. Then not a single
dharma will be the Buddhadharma for you; instead, every dharma will become a cause of

karma and samsara.
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In Buddhist history, the Second Patriarch of Chan wandered through brothels late in life. He
was a patriarch who had realized emptiness and could see emptiness in all dharmas. Living
Buddha Jigong carried dog meat and said, “Wine and meat pass through the intestines, while
the Buddha remains in the heart.” Yet he also said, ““Those who imitate me and those who
malign me will all fall into hell,” because those who have not realized emptiness are not
qualified to imitate him. Another example is the now highly controversial path of male-
female union. Few people truly benefit from this dharma method because neither
practitioner has realized the principle of emptiness; they practice with a mind attached to
signs and driven by sensual desire, and therefore cannot realize emptiness through this
dharma method.
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Therefore, when we recall the Diamond Sutra’s statement, we should not forget the sentence
that follows: “What are called ‘all dharmas’ are not all dharmas; therefore, they are merely
called ‘all dharmas.” Only when you thoroughly realize that all dharmas are empty and lack
inherent existence and can constantly abide in this understanding will you be able to see the
Tathagata in all dharmas. Only then are you qualified to say, “All dharmas are
Buddhadharmas.”

BTk, BYRAASKAKIELLE. #E—RHABSRKARES Tm, HianE
R’ “BMBABWIGRLE, TRERMA, BEAKXRR? "HERS: “BX, HE,
ALY, BiRIEs, BBXE., "EX—R, #REERGFYIEZSHEINER.
BUXRENIRBIASHS, [RE: SR, BMASKK, SRS DR «H
g, MRBASKK, BAERE, BBKAE. ~

The Buddha next uses a person’s great body as an analogy. The first time he speaks of a
person’s great body is in Chapter 10, when he asks Subhuti, “Suppose a person’s body were
as large as Mount Sumeru. What do you think? Would that body be great?”” Subhuti replies,
“It would be very great, World-Honored One. Why? The Buddha says that it is not a body;
therefore, it is merely called a great body.” In that chapter, the Buddha seeks to free the
disciples from their attachment to the sign of a body adorned by merit. Thus, when he
mentions a great body again here, the original text reads, “Subhuti, it is like a person with a
great body.” Subhuti immediately replies, “World-Honored One, the Tathagata says that a
person with a great body does not have a great body; therefore, it is merely called a great

body.”
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The great body described by the Buddha as being like Mount Sumeru refers to the
magnificent bodily form manifested through the merit a great bodhisattva accumulates in
cultivation. In the Dharma realm, this body may be as great as Mount Sumeru, which
Buddhist cosmology regards as the universe’s highest and largest mountain and its center.
Yet even within such an immense bodily sign adorned by merit, there is no real self. It is
therefore not a great body, but is simply given the provisional name “great body.” By
speaking of this “sign of a great body,” the Buddha tells his disciples that even within this
body of merit, as great as Mount Sumeru, there is neither a self nor any inherent existence; it
is merely a provisional name. The Buddha has just said that all dharmas are Buddhadharmas
and that they all lack inherent existence and self. He therefore uses this sign of merit to
explain the same point further, because some disciples may revere bodily signs established
through merit and easily become attached to them.
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The Buddha continues, “The same is true of a bodhisattva. If a bodhisattva believes that
there is a self who can liberate immeasurable and boundless sentient beings, that person
cannot be called a true bodhisattva. Why? Subhuti, in truth there is no person, mind, or state
that can be called a bodhisattva. Therefore, the Buddha says that all dharmas are without a
self, a person, a sentient being, or a lifespan.” Hearing this, we should understand that
although we generate the aspiration and practice the bodhisattva path, there is no entity
within it that can be called a bodhisattva. Body, mind, and conduct are all empty. This is the
state of a great bodhisattva; this is the Tathagata’s state.
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The Buddha therefore continues with the original words: “Therefore, the Buddha says that

all dharmas are without a self, a person, a sentient being, or a lifespan.” This sentence echoes
the earlier statement that “all dharmas are Buddhadharmas.” The two passages may also be

understood together in this way: “All dharmas are without a self, a person, a sentient being,
or a lifespan; therefore, all dharmas are Buddhadharmas.”
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The Buddha continues, “If a bodhisattva thinks, ‘I will adorn a Buddha-land,’ that person
cannot be called a true bodhisattva. Why? The Tathagata says, “The adornment of a Buddha-
land is not adornment; therefore, it is merely called adornment.” This passage also appears
in Chapter 10. The original text reads: ““Subhuti, what do you think? Does a bodhisattva
adorn a Buddha-land?” ‘No, World-Honored One. Why? The adornment of a Buddha-land is

2>

not adornment; therefore, it is merely called adornment.
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Comparing these two passages, we see that the Buddha addresses different attachments in
each. In Chapter 10, he secks to break sentient beings’ attachment to the act of “adorning a
Buddha-land.” In Chapter 17, he secks to break a bodhisattva’s attachment to the notion of
a “self””: in a bodhisattva’s understanding, there is no “self” adorning a Buddha-land. While
practicing the bodhisattva path, a bodhisattva benefits others in every thought. Because in
truth there is no self, person, or sentient being, to benefit others in every thought is also to
benefit oneself in every thought. When all merit returns to oneself, it adorns the Buddha-
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land of one’s own true nature, enabling one to become increasingly free from self and ever
more fully one with the Dharma realm itself, adorned by all dharmas. This too is the
adornment of a Buddha-land. Yet precisely because all dharmas are without self, the
adornment of a Buddha-land is also only a provisional name. If a bodhisattva cannot abide
in this view while benefiting others, then they are merely performing wholesome deeds in
the human realm, not true bodhisattva conduct.

Fril, BEAmERER: WMR—(EFFRRATRES, kiR, FHLIEIER
fER—firETE,
Therefore, at the end of this chapter, the Buddha says, “The Tathagata says that only one

who fully comprehends the teaching of no-self and no-dharma can truly be called a
bodhisattva.”
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From birth, a person establishes two realms in their cognition: one is the self, and the other
is the myriad dharmas established in relation to the self. The latter include other people,
immeasurable sentient beings of every kind throughout the various paths, and insentient
beings in nature such as plants and rocks. Throughout life, these are all that people cling to,
discriminate among, accept or reject, gain or lose. The Buddha’s wisdom tells us that every
person, event, and thing comes together through causes and conditions. None contains an
unchanging, real inherent nature; each is merely a provisional name. We need not cling to the
arising, ceasing, gain, and loss of any of them, because all such arising, ceasing, gain, and loss

are illusory. This is called the “dharma of no-self,” which Buddhism distinguishes as no-self
in persons and no-self in dharmas.
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For example, because arhats seek to escape suffering and attain happiness, they realize only
no-self in persons and abide in quiescent cessation, taking this state as bliss and seeking to
escape samsara, without realizing that all dharmas are originally empty. They seek to leave
suffering and attain happiness without realizing that suffering itself is originally empty; they
seek to be free from emotion and desire without realizing that emotion and desire are
themselves empty. Thus, they have not realized no-self in dharmas, have not left samsara,
and their cultivation and realization are neither complete nor ultimate.

Through the right view of no-self, a great bodhisattva realizes that all dharmas throughout
the Three Realms and Six Paths lack inherent existence and that samsara itself is an illusory
sign. Thus, life after life, the bodhisattva can enter and leave the illusory realm of the six
paths of samsara, liberating sentient beings who are still unable to escape the ocean of
suffering. This is called “roaming playfully in ultimate emptiness.”

iR, BATHXMEENA, FEMREANEIERET:.

The Buddha says that only those who have truly realized the principle of “no-self” can be
called true bodhisattvas.
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Chapter 18 Seeing All Phenomena as One

“RER! TRRA? RBRIRA? ~ W2, HE! IKERR, »

“Subhuti, what do you think? Does the Tathagata possess the Human Eye?” “Yes, World-
Honored One. The Tathagata possesses the Human Eye.”

“ER! TR=M? WREXRIEAR? » Wi, tHE! NkEXIR. ~

“Subhuti, what do you think? Does the Tathagata possess the Divine Eyer” “Yes, World-
Honored One. The Tathagata possesses the Divine Eye.”

SR TR=W? WREERA? » g, HE! kAR, ~

“Subhuti, what do you think? Does the Tathagata possess the Wisdom Eyer” “Yes, World-
Honored One. The Tathagata possesses the Wisdom Eye.”

“ER! TR=M? WREERA? ~ g, HE! kEER. ~

“Subhuti, what do you think? Does the Tathagata possess the Dharma Eye?” “Yes, World-
Honored One. The Tathagata possesses the Dharma Eye.”

SR TR=? WREHIRA? » W2, HE! NkKEHR, ~

“Subhuti, what do you think? Does the Tathagata possess the Buddha Eye?” “Yes, World-
Honored One. The Tathagata possesses the Buddha Eye.”

“ER! TR=M? ERSAED, #iR0A? ", HE! NKRED.

“Subhuti, what do you think? Does the Buddha speak of all the sand in the Ganges as
sand?” “Yes, World-Honored One. The Tathagata speaks of it as sand.”

IR FERM? M—EAREYD, BNELSET, SRETRE,
BHFIE, FHSA? ~<HE, fg) -

“Subhuti, what do you think? Suppose there were as many Ganges Rivers as there are grains
of sand in one Ganges, and as many Buddha worlds as there are grains of sand in all those
Ganges Rivers. Would those Buddha wotlds be numerous?” “Very numerous, World-

P)

Honored One
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BHOEAID, BEAO. FUEM? FER! SHOFTE, IELFE, &
SRUTES,

The Buddha told Subhuti, “In all those lands, the Tathagata fully knows the various kinds of
minds possessed by all sentient beings. Why? The Tathagata says that all minds are not
minds; therefore, they are called minds. Why is this so? Subhuti, the past mind is
unobtainable, the present mind is unobtainable, and the future mind is unobtainable.”

X—mIASRE, AELRaAERARR: WRERIRR? MREXRIEAR? kG
BIRAR? WISREEIRAR? WREHREAR? EaFRED, HBREDR? ~ERE
Wy EENEE: MRHE, XEARIR. NEHE, IREXIR. WEHS,

IKEERR. WERHE, XEER. WEHE, XEHE. WEHE, kiR

2,

The main idea of this chapter is that the Buddha asks Subhuti a series of questions: “Does
the Tathagata possess the Human Eye? Does the Tathagata possess the Divine Eye? Does
the Tathagata possess the Wisdom Eye? Does the Tathagata possess the Dharma Eye? Does
the Tathagata possess the Buddha Eye? Does the Buddha speak of all the sand in the
Ganges as sand?” Subhuti answers each question affirmatively: “Yes, World-Honored One.
The Tathagata possesses the Human Eye. Yes, World-Honored One. The Tathagata
possesses the Divine Eye. Yes, World-Honored One. The Tathagata possesses the Wisdom
Eye. Yes, World-Honored One. The Tathagata possesses the Dharma Eye. Yes, World-
Honored One. The Tathagata possesses the Buddha Eye. Yes, World-Honored One. The
Tathagata speaks of it as sand.”

BEAHABARAERRRER R B ? LR AZRIR. KR,
=R, AR, fRER.

Why does the Buddha suddenly ask Subhuti about the Five Eyes and Six Supernormal
Powers? Let us first discuss the Human Eye, Divine Eye, Wisdom Eye, Dharma Eye, and
Buddha Eye.

“RRR/ B RISIEHEEEAT G EARIEEN. ARS/ HEEEe, PRAER
5t STIREHEE —ESRAIEE, E8ITABUAERIINE, SOARE, BR
BHNIRETIRR, FeeesfAEH%, hARAERARFRIILEE.
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The “Five Eyes and Six Supernormal Powers” are abilities possessed by practitioners of the
Buddhadharma after realizing emptiness. The Five Eyes correspond to the Six Supernormal
Powers. Apart from the Human Eye, each eye is accompanied by supernormal powers of a
certain level. These functions are inherent in everyone’s original nature, but they can fully
manifest only when one enters the Tathagata’s state of true emptiness. The Five Eyes
represent different levels of realization.

RNIRAZRERAIE, BPAEERRIRE, REAT, MESAREDEE. JLUML
Ay, RTLUEEA RE. U ESHRKII—IIA. S, ¥, REFTNER.
BRARANALYELE, EXMRINE, ROERTPRIREGERREEK, TiXxE
WMEAYERERNEARA, MENSWEESERE, TEWNEMIEEZIMI—],
FTRmiEmEN, TERERGNG—T) (EbandE) | BRERREWAIRA,
EFTEELMERITER. KKEF.

Everyone knows the Human Eye. Each person has two eyes and, unless blind, can use them
to see mountains, rivers, and the earth. Through what they see, people can also conjecture
and make inferences about people, events, and things in the past and future, although not
very accurately. Because human beings regard all things as truly existent and are attached to
material things, the Human Eye is subject to the greatest obstructions and limitations among
the Five Eyes. It cannot see through matter to what lies behind it and is also obstructed by
time and space. It cannot see anything beyond its visual range, see things at a great distance,

see extremely small things such as bacteria, or perceive things on a vast scale. Nor can it truly
see the past or future.

KR, BR. ZREVT—ENENEMZ £, BREEZREREEH EXEEE,
BEOHNTEL, REHRFEFHMNL. X=FMIRE—IESE, N=YRIES
JUFRAD, taneTLUERL. &M, M0 (REME—) . 20 (WBEBMRIR
MANRRER)  MBEBIERENSE, UERKSE, AJLAESH. BB, TR
%, ARNKIREIARE ALY, EiNEcEXRRE. XEB. i@, MEE. &
iiE, HMBRNXNNKIREAREE, tINRERNRM#ESERINAMEERL
—HH. HIREMRBEREEEN, ATLIREAR, ERBFHESREER, M
BREHFREG/NEBTRRE.

The Divine Eye, Wisdom Eye, and Dharma Eye are based on a certain level of meditative

concentration. Many kinds of beings are born with these abilities, but in awakening to the
nature of mind they do not possess the views and understanding of the Buddha’s disciples.
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These three eyes see everything more thoroughly and are subject to very few obstructions of
time, space, or matter. They may, for example, see at a distance, see through objects,
perceive the microscopic as though through a microscope, take in the entire Milky Way at a
glance, see past events, predict the future, or move, transfer, and transform objects through
the mind. The level of realization increases from the Divine Eye to the Dharma Eye and is
accompanied by five supernormal powers: divine vision, divine hearing, knowledge of others’
minds, unimpeded bodily movement, and knowledge of past lives. The strength of these
powers likewise increases from the Divine Eye to the Dharma Eye; the five powers
associated with the Divine Eye, for example, differ from those associated with the Dharma
Eye. The Buddha Eye is possessed after the attainment of Buddhahood. It penetrates to the
source of all dharmas, and its supernormal powers are ultimate and complete. Only the
Buddha Eye possesses the sixth power, the extinction of outflows.

XERARE E‘Ej:lJ:E’JF‘ﬁH EOMRIFFHESE, #RAElEiR: “—TIARER
R, 798, AREEN. "HHHFREEC, BIRIRFH, SRETREREE
iR, HIEREL, %%%—@EE; RW—IRE, EEHE, BRII0, BBBXIR;
ROAE, BAFZ=ER, HX0k, |BAFMER, AFKR, ERER, &7
FhHFER. Xz, Reshaxs, fAKR, B—IRE, SERENE, BHA3

WMEBHEL, BEFKRR, —UIfEL, AkBE, BNER, WREKESE, s88E
=tH—0E, BNEER.

The foregoing describes the functioning of the Five Eyes as abilities. With regard to
awakening to the nature of mind, the Sixth Patriarch of Chan said, “Everyone possesses the
Five Eyes, but they are obscured by delusion and cannot see for themselves.” Thus, when
Buddhist practice eliminates the deluded mind, the Five Eyes become clear. Practicing the
prajna paramita Dharma in every thought initially removes the deluded mind; this is called
the first, the Human Eye. Seeing that all sentient beings possess Buddha-nature and giving
rise to compassion is called the second, the Divine Eye. When the deluded mind no longer
arises, this is called the third, the Wisdom Eye. When attachment to dharmas is eliminated,
this is called the fourth, the Dharma Eye. When subtle delusions have forever ceased and
perfect clarity illuminates everywhere, this is called the fifth, the Buddha Eye. It is also said
that seeing the Dharma body within the physical body is called the Divine Eye; seeing that
all sentient beings possess the nature of prajna is called the Wisdom Eye; cleatly seeing one’s
true nature, forever eliminating subject and object, and realizing that all aspects of the
Buddhadharma are inherently present is called the Dharma Eye; and seeing that prajna
paramita gives rise to all dharmas of the past, present, and future is called the Buddha Eye.
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The Five Eyes taught by the Buddha become manifest when we are completely free from
attachments to all signs. It is as though layers of obstructions are removed from the nature
of mind, allowing us to realize the truth of all dharmas with increasing clarity. At the same

time, our inherent abilities become fully manifest. We give this the name “Five Eyes and Six
Supernormal Powers.”

REAIBETARAKRSDEIREHE, FLAFRRR, ARDLIREEERIEC
AO—XURES, RXKER, AZFEHANKERLD, FEAEERSEFERUINBEOERE
—RRES; ERZEER. AR, FIR, AFHARERKMILY. BT THE,
HsAm ERIRFHTREL. FEit, BAIRENEFRATATIRRAASREITAR
AYIR)ER?

Because most of us listening to this teaching do not possess supernormal powers, when the
Buddha speaks of the Human Eye, we can immediately think of our own two eyes. When he
speaks of the Divine Eye, people imagine that it grows between the eyebrows, because
immortals in mythological stories have an eye there. But when he speaks of the Wisdom Eye,
Dharma Eye, and Buddha Eye, people do not know where they are located. The Tathagata

of the true nature is formless and signless; in essence, the Five Eyes have no place of arising.
Our concern here is why the Buddha begins asking Subhuti about the Five Eyes.

SIRFERIRIIBEIA, FIXAHRARIRHRBIFREANT, EXNTRERARE
IHIERZIXRAURIARH ], IIEFREEEREE, #iRXERE, HNEs0+=2
PHAIBIEXRIRAVRFFIAN, SIRAENHZRSFRIVANZ. ERESR
mH, RERRE: “BMNERAEER, REGEANEZE", XiRRERED
BEIRATIEE.

For those whose Five Eyes have not yet become functional, the Buddha’s questions may
seem like nothing more than a few words. Subhuti and the great disciples present who had
attained arhatship, however, possessed supernormal powers corresponding to different levels
of realization. When the Buddha spoke of the Divine Eye, the state and understanding of the

Divine Eye manifested in their bodies and minds; the same was true when he spoke of the
Wisdom Eye and the other eyes. Eatlier, in Chapter 14, Subhuti said, “Although I attained
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the Wisdom Eye long ago, I have never heard such a sutra.” This shows that Subhuti had
attained at least the level of the Wisdom Eye.

SR, BELERX LRI R SR AR, HFIERIRAIRE TR
i, (FMIRRENE, BEARRBEIELRIEE, & KEBLETHR. #
EPIREREE IR, BIEEARMAEFRECIEARREN—TE,
AEMAZMARKRAR, KAFERRET, FERHE. A (ZR2) +,
AEEBERT SHBOCRRIM A EIREE, MiRBE—  &REMANREERHE T
it BAFHLERET. RESOARE, BLUUSIEHSZSN, HLE5—MNRE, 2
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Of course, the Buddha does not ask Subhuti these questions to compare his supernormal
powers with those of his disciples. Nor is he saying, “The Tathagata possesses the Five Eyes
and Six Supernormal Powers, so you should quickly attain them,” much less, “See, I am now
more powerful than you and have perfectly attained the Five Eyes.” The Buddhadharma
regards the Five Eyes and Six Supernormal Powers as minor techniques; bodhisattvas who
have truly attained fruition use them only as tools for liberating sentient beings. Arhats in
particular take delight in quiescent cessation and abide for long periods in the attainment of
cessation without activating their supernormal powers. Thus, as we read in the Lotus Sutra,
after the Buddha emitted light, shook heaven and earth, and displayed auspicious signs, he
said that there was a supreme view and understanding he had not yet revealed to his disciples,
whereupon five thousand bhikkhus left the assembly. In addition to lacking sufficient
compassion and believing they had already attained realization, another minor reason was
their disdain for watching states of supernormal power that seemed like magical illusions.

Yet their disdain did not mean that they lacked such powers. Most possessed the Divine Eye,
Wisdom Eye, or Dharma Eye. As these abilities became active, they saw sentient beings and
states across broader reaches of time and space in meditative concentration. An arhat, for
example, can trace several thousand years into the past and future, whereas a Buddha
penetrates to the source of all dharmas, unrestricted by time or space.

BARZ ERFEFRATINEESRER? XBENKERIEH, FHEhiR
RRRR, XBOIREHRERRESHENR, M5 LENEAER: “EdTRE
W, BREDAR, SRR R, HE, WRiRED. MREEZIREFMN
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How, then, should we view all dharmas and sentient beings within such states? This too
deserves our attention. After asking about the Five Eyes, the Buddha is concerned that
sentient beings without supernormal powers might become attached to supernormal powers.
He therefore immediately asks Subhuti, “Does the Buddha speak of all the grains of sand in
the Ganges as sand?” Subhuti replies, “Yes, World-Honored One. The Tathagata speaks of
those grains as sand.” The Tathagata’s state of true emptiness is ordinary. Although the
Tathagata possesses the Five Eyes and Six Supernormal Powers, he speaks in accordance
with the path in which he appears. When communicating with people in the human path, the
Tathagata also calls sand “sand.” Because the Buddha’s emphasis here is on the functioning
of true emptiness, he does not say, “Sand is not sand; therefore, it is called sand.” Through
the preceding discussion, the disciples are no longer attached to the sign of sand. Thus, those
who have truly realized the Tathagata’s state of true emptiness are plain and ordinary and do
not display extraordinary phenomena without reason. As at the beginning of the Diamond
Sutra, the Buddha is as ordinary as his disciples: he goes on alms rounds, eats, meditates, and
teaches the Dharma. Even when he displays supernormal powers, he does so only as needed
to propagate the Dharma and benefit sentient beings. Such powers and radiance are also
illusory and unreal, mere transformations. Understanding what the Buddha means, Subhuti
immediately replies calmly, ““The Tathagata speaks of it as sand.”

H—a—aRxhiR, SITIEHENRFINPNIZERNENNERS, L,
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As the Buddha asks about each of the Five Eyes, disciples who possess corresponding levels
of realization and supernormal power would directly experience different states in their
minds. The Buddha then changes direction and asks Subhuti to consider as many worlds
taught and transformed by Buddhas as there are grains of sand in a number of Ganges
Rivers equal to the grains of sand in one Ganges. The analogy is somewhat convoluted, but
it gives us a sense that Buddha worlds are immeasurable, boundless, and beyond counting.
The Buddha continues, “In all these worlds and lands are immeasurable, boundless, and
countless sentient beings with immeasurably many different thoughts. The Tathagata knows
them all.” In saying that the Tathagata knows the thoughts of immeasurable and boundless
sentient beings, he is not referring to the supernormal power of knowing others’ minds. That
power is the ability to sense the vibrations of another person’s mind and simultaneously
interpret and decipher them. The Buddha is not discussing supernormal powers here.
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Let us continue listening to what the Buddha wishes to convey. He says that the many
different thoughts of all these kinds of sentient beings can collectively be called one kind of
mind: the “illusory mind.” The original text reads, “Why? The Tathagata says that all minds
are not minds; therefore, they are called minds.” We can now finally understand why the
Buddha asks Subhuti about the Five Eyes. He wishes to tell his disciples that everything seen
by the Human Eye, Divine Eye, Wisdom Eye, Dharma Eye, and Buddha Eye is illusory. We
should not think that his teaching that all phenomena are illusory applies only to the human
realm or the human world. Throughout immeasurable and boundless Buddha worlds, all
kinds of sentient beings, whether with or without form, remain within time and space and
samsara. Their minds and thoughts are illusory; none possesses an unchanging entity of
mind that neither arises nor ceases. Everything seen by the Divine Eye, Wisdom Eye, and
Dharma Eye is just as illusory and unreal as what is seen by the Human Eye. Why is this so?
It is because the past, present, and future minds are all unobtainable.

HERHRT], WEARR. KR, 2R, ZR. HIRENRE, TETBIRX
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The Buddha tells his disciples that, using the Human Eye, Divine Eye, Wisdom Eye,
Dharma Eye, and Buddha Eye, the Tathagata observes all sentient beings and sees that
immeasurable and boundless beings live with illusory minds. Why are all these minds illusory?
Although we do not possess supernormal powers, we can observe our own thoughts. The
previous thought has just passed when the present thought arises, and thought follows
thought without interruption, flowing toward the future. When we observe all these
thoughts, none has a place of arising or ceasing, nor is there a real and unchanging entity of
mind. Even beings in the Formless Realm of Neither Perception nor Non-Perception seem
to be without form or thought, yet their minds retain a tendency to move. Because they
remain within time and space, they have a past and a future. As soon as they believe they
have given rise to a thought, they enter the cycle of samsara again. If they understand the
illusory nature of “thought” and the principle that “mind” is originally without arising or
cessation, they can be liberated from samsara. Thus, the Buddha finally says, “The three
minds of past, present, and future are all unobtainable; they are all illusory.”
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Having heard this, we should understand the illusory nature of emotion. Take romantic love,
for example: fundamentally, there is no “mind” to be obtained. The love to which we cling is
merely an attachment formed by the continuous succession of thoughts in consciousness
after the Six Sense Faculties are swayed by conditions. Thus, when you say that you want to
obtain your loved one’s heart, it is not that they refuse to give it to you; rather, no dharma
can be obtained. Only realization of the Tathagata’s true emptiness is the true mind—the
wondrous mind of perfect awareness that is unmoved in suchness, neither arising nor
ceasing, formless and signless. Only those who truly comprehend this state can accord with
conditions in this world while bringing past karma to an end.

ALK ZES R “9X0. WED. RKROAFBE.
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Thus, the Tathagata continues: “The past mind, present mind, and future mind are all
unobtainable.”
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Past, present, and future are concepts of time and space to which sentient beings cling.
Human consciousness flows ceaselessly from the past toward the future: the previous
thought has just passed when the next thought arises. Even if there appears to be a pause
between them, there remains the cognition “I am unmoving,” and this cognition is itself a
thought. Thought follows thought without interruption. Even in sleep and dreams,
discrimination and cognition continue without ceasing. Precisely because there is such a
flowing consciousness or mind, people feel that their lives continue. Yet the Buddha tells us
that the cognition formed by this flow of consciousness is illusory and unreal. Our
consciousness arises, ceases, and changes without pause from moment to moment. Even a
state of meditative concentration is only an illusory state established in relation to distraction
and the sense of self. By relying on this illusory state, however, we can see the illusory nature
of all dharmas more clearly. Because we cling to signs, to the distinctions among all
phenomena, and to their formation, abiding, decay, dissolution, arising, ceasing, and change,

our cognition is swayed by these phenomena. We therefore experience consciousness as
flowing between past and future and perceive movement through time and space.

When the mind is no longer swayed by conditions in meditative concentration,
consciousness shifts from a continuous flow to a wave-like vibration. This vibration or
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fluctuation leaves us without the sense that time is flowing, and we perceive past, present,
and future as meeting at a single point. Buddhist practitioners call this state “the present
moment.” Living in the present moment, practitioners begin to perceive that the changes of
time and space and the continuous succession of thoughts are illusory and unreal, like
bubbles formed by discrimination and cognition. Thus, even when practitioners living in the
present moment give rise to thoughts and engage in all worldly activities, their thoughts and
actions become like clouds drifting through the sky, unable to affect the emptiness and
stillness of space. This is the state in which the Sixth Patriarch of Chan abided when he said,
“Huineng has no contrivances; he does not cut off the myriad thoughts.”
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Thus, the Buddha says here that the past, future, and present minds are unobtainable. In the

Tathagata’s state, they are illusory and unreal—a flowing illusory state formed when sentient

beings cling to various signs and give rise to various thoughts.
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A fellow practitioner once asked me, “I no longer dwell on the past or worry about and fear
the future. Have I returned to the state of the present moment? Am I free from the past,
present, and future minds?” Not yet. In the present moment, when the six sense faculties
encounter the six sense objects, as soon as your discriminating mind arises—when, for
example, you distinguish defilement from purity, beauty from ugliness, or good from evil—
the past mind is already present. You make such comparisons on the basis of past cognition
and experience. As long as cognition, attachment, acceptance, and rejection are present in

your mind, the present and future minds arise at the same time. The past, present, and future
minds are all present within a single thought that clings to signs. A person’s life is the
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continuation of the past, present, and future minds—from the previous, present, and next
thoughts on a small scale to past, present, and future lives on a large scale. At every moment,
each person is swayed by the arising, ceasing, and transformation of all phenomena. With
every arising thought, we continue to cycle through samsara, thought after thought, life after
life. As long as past, present, and future flow within the mind, samsara will not cease. Only
by abiding in the present moment, remaining unswayed by conditions, refraining from
attachment to all signs, and observing one’s own illusory thoughts as they ceaselessly operate
and pass away, together with the various sensations that arise from them, can a practitioner
see the ultimate reality of all dharmas and return to the source of life.
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Chapter 19 Universal Transformation in the Dharma Realm

“MER! TRAA? EBAR=TATHALCE=LIAfE, EALUERES, 5@
Z4R? N2, HE! WAURRSZ, B5EES, ISR aEfB, WELR
NEEES, LIEELH, WkinEEES. ~

“Subhuti, what do you think? If someone filled the three thousand great thousand worlds
with the seven treasures and used them for giving, would that person, for this reason, gain
great virtue and blessings?” “Yes, World-Honored One. For this reason, that person would
gain a great deal of virtue and blessings.” “Subhuti, if virtue and blessings were truly existent,
the Tathagata would not say that great virtue and blessings are gained. Because virtue and

blessings lack inherent existence, the Tathagata says that great virtue and blessings are

gained.”

X—mIIATRE, FRERER: “AER, (RANEER? REBAFERH=
FATFHANSMEERFKME, BAXTMEH, XARRBIERESAZR? ~
The main idea of this chapter is that the Buddha asks Subhuti, “Subhuti, what do you think?
Suppose someone took all kinds of precious treasures filling the three thousand great

thousand worlds and used them for giving. For this reason, would that person gain great

virtue and blessings?”’
IMEIRRIZGER: <2/, HE, XPMASRAIERE, REERER.

Subhuti replies to the Buddha, “Yes, World-Honored One. Through the extensive practice
of giving, this person would receive great virtue and blessings.”

Bpein: SR, REEEELAEN—1FRA, PBURAIFIREERS. ER
AEEREENE, MRTEREERS, GES—HLE. ”

The Buddha says, “Subhuti, if virtue and blessings were something truly existent, the
Tathagata would not say that great virtue and blessings are gained. Precisely because virtue

and blessings lack inherent nature, the Tathagata can say that the virtue and blessings gained
are as boundless as space.”

EREAE/ R, #RIAEREFNEE, RXE: “AER, TR, &
ANB=FATHECE, LIBME, BARGER THASA, HELEX—
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Eatlier, in Chapter 8, the Buddha asked Subhuti the same question. The original text reads,
“Subhuti, what do you think? If someone filled the three thousand great thousand worlds
with the seven treasures and used them for giving, would the virtue and blessings gained by
that person be great?” The question is phrased in the same way as in this chapter, but
Subhuti’s answer is different. In Chapter 8, Subhuti replies, “Very great, World-Honored
One. Why? Such virtue and blessings are not the inherent nature of virtue and blessings;
therefore the Tathagata says that the virtue and blessings are great.” The Buddha’s emphasis
in Chapter 8, however, is that if someone accepts and practices, reads and recites this sutra—
even as little as a four-line verse—and explains it to others, that person’s virtue and blessings
surpass those gained by the former. He therefore does not comment on Subhuti’s answer.
Subhuti’s answer in Chapter 8 supplements the Buddha’s question. He is concerned that the
other disciples at the Dharma assembly, having just heard that all phenomena are illusory,
might immediately become doubtful upon hearing the Buddha say that virtue and blessings
are great. He therefore adds, “When the Buddha says that virtue and blessings are great, he is
not referring to the nature of virtue and blessings; that nature is empty.” Disciples who still
doubt the teaching of emptiness can thereby distinguish nature from phenomena in their
minds: at the level of phenomena, virtue and blessings can be called great, whereas their

nature is empty and cannot be measured in terms of quantity.

(EFREERTLmPER SR, WRERSIE, RARGEES, ER/IE

B, WA GESERES”, RE L2558/ \RASRENEZEEERN, HE

HAFE. HHREATR, WHEMNIE. MRBHIEHHESS, HTARET
R ERVIIRES. FEHFEFTIORN, REHRAIOPRNETEHRERTR.

LERS, SBAHIIWMERINE, FLUSREEIEHE, WALURES, SEES”,

AEHERMEEZS.
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In Chapter 19, however, the Buddha says, “Subhuti, if virtue and blessings were truly
existent, the Tathagata would not say that great virtue and blessings are gained. Precisely
because virtue and blessings lack inherent existence, the Tathagata says that great virtue and
blessings are gained.” On the surface, this appears to be the opposite of Subhuti’s answer in
Chapter 8, but actually, there is no contradiction. Nature and phenomena are nondual: seeing
phenomena is seeing the true nature. If disciples distinguish nature from phenomena, their
understanding of the Tathagata’s true emptiness is still established at the level of a mental
state. As the explanation and teaching deepen, the Tathagata removes all signs from the
disciples’ minds layer by layer. At this point, they see the true nature upon seeing phenomena.
Subhuti therefore answers, “World-Honored One, for this reason, this person gains a great
deal of virtue and blessings,” without again distinguishing nature from phenomena.

XN REEHIFRRTN, HALRE, MRtAah EEs . ERATE
BETAERATHIEE, AUNRRY, BRESSERES. EER, TELA.
MEALARNIZER, BEERENEX T IERE, WRASNIB TR
EE, BRRE, MEREEZ, XEETHEeRI. TEUETAREEAS
ROEEM{ThiE, BESEREST. BERLTELH, WRZEFEETRAS, 1B

The “emptiness” of virtue and blessings does not mean one-sided emptiness in which
nothing exists; otherwise, the Tathagata would not say that “virtue and blessings are empty.”
Precisely because practitioners comprehend that virtue and blessings are originally empty,
their virtue and blessings within the state of emptiness can fill space, pervade the Dharma
realm, and become immeasurable and boundless. We should note that the Buddha’s
emphasis here is on the “emptiness” of virtue and blessings. The Tathagata does not tell his
disciples that everything is empty and virtue and blessings do not exist; rather, he says that
virtue and blessings are great. This manifests the principle that emptiness itself is form.
When practitioners comprehend that virtue and blessings are originally empty and practice
giving, their virtue and blessings fill space, pervade the Dharma realm, and become
immeasurable and boundless. Abiding in the state of true emptiness, the Tathagata also says
that great virtue and blessings are gained.

ELCSEFHHE £, KEAITKREITE, SHPEERRRTIETEZSIFRIH
%, BRI TXARFERIEITS., StEHOTMHbISIAER: “FBIZLE,
BEFE2. BELE, SHE? "ARLIARTEIXMEHREE S MRAEERY
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This brings to mind an episode from Buddhist history. When Patriarch Bodhidharma came
to China, Emperor Wu of Liang was supporting the Buddhadharma with all the authority of
an emperor. He immediately received the future patriarch of Chan. Full of pride, he said to
Bodhidharma, “Since ascending the throne, I have built temples, transcribed sutras, and
ordained countless monks. What merit have I gained?” He expected respectful praise from
this eminent monk who had come from the Buddha’s homeland. Instead, Bodhidharma
answered firmly from the standpoint of emptiness, “No merit.” Emperor Wu asked, “Why is
there no merit?” Bodhidharma replied, “These are only minor fruits in the human and
heavenly realms, causes with outflows. Like a shadow following a form, although they exist,
they are not real.” Emperor Wu asked, “What, then, is true merit?” Bodhidharma replied,
“Pure wisdom is wondrous and perfect; its essence is intrinsically empty and quiescent. Such
merit cannot be sought by worldly means.” Emperor Wu then asked, “What is the ultimate
meaning of the holy truth?” Patriarch Bodhidharma replied, “Vast emptiness, nothing holy.”
Finally, Emperor Wu asked, “Who is facing me?”” Patriarch Bodhidharma replied, “I do not
know.” Emperor Wu had of course not realized the Tathagata’s state of true emptiness and
did not understand Bodhidharma’s compassionate teaching. Instead, his pride was wounded,
and he ordered Bodhidharma to leave.

FUHERR T SRENXEIESEHEREER, FEEE, NRARX (Nl
£) EJLRBME, ENErEMRIINEPSZEOMFMMNAE, BREH.
I have presented the entire exchange between Emperor Wu of Liang and Bodhidharma here
without further interpretation. If you have gained some understanding from the earlier

chapters of the Diamond Sutra, it should not be difficult, despite the classical Chinese, to
understand the different standpoints of mind-nature from which they spoke.

R%KE?HUHEEJH:?BHZ\‘ SEE? IR TINRZER, MRHTEARERE

T, PEELE, NARMEATRET RTINE. MEXEEA R, FATESHZE,
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Why, then, does Patriarch Bodhidharma say that there is no merit? Standing within the
Tathagata’s state, Bodhidharma knows that Emperor Wu does not understand that merit is
originally empty and instead clings to it as truly existent. He therefore says that there is no
merit in order to break the emperor’s attachment. He then compassionately explains that
without realizing emptiness, building temples and copying sutras are merely worldly
wholesome deeds that bring worldly rewards; subject to arising and cessation, their merit,
though it exists, is not real. If Emperor Wu had understood emptiness, Patriarch
Bodhidharma would certainly have praised him for his great merit. Yet if Emperor Wu had
truly understood the prajna wisdom of the Diamond Sutra, he would not have asked
Bodhidharma this question.

BAIMNAERISNEERZX—mR, AFRERA, H#EX—RPAEEEES

=z, BAEAMYRRT—HERBEINNE. MEEHSENTEEEER="E,
BRETENZ, MR THNX—R, HGREERINRNEEMRAEST &
BIEE, “WEARGERS, ERARETH, MXRTREEES.

Let us now return from Bodhidharma’s story to this chapter. We should understand that in
this chapter the Buddha is not emphasizing that virtue and blessings are originally empty in
order to break our attachment, as Patriarch Bodhidharma did with Emperor Wu. Rather, he
is teaching that only after we realize the original emptiness of virtue and blessings do our
virtue and blessings become truly great. If you do not understand this, your virtue and
blessings are, as Patriarch Bodhidharma said, merely the result of wholesome conduct in the
human realm: although they exist, they are not real. ““The Tathagata would not say that great
virtue and blessings are gained. Precisely because virtue and blessings lack inherent existence,
the Tathagata says that great virtue and blessings are gained.”
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Chapter 20 Freedom from Form and Sign

JRER FESE? BENERESTA?

“Subhuti, what do you think? Can the Buddha be seen by means of a perfectly endowed
physical body?”

‘A, HE! MRANUERESH., ALE? mkin: BEEGS, BFEEES
5. ERERE&S. ~

“No, World-Honored One. The Tathagata should not be seen by means of a perfectly
endowed physical body. Why? The Tathagata says that a perfectly endowed physical body is
not a perfectly endowed physical bodys; it is merely called a perfectly endowed physical body.”

JRER! FESM? IBRAIUSREREIA? »

“Subhuti, what do you think? Can the Tathagata be seen by means of the perfection of all
marks?”

“AB, HE! IRANLDEREER. AL ki ERER, BHERR,
EREEER.

“No, World-Honored One. The Tathagata should not be seen by means of the perfection of
all marks. Why? The Tathagata says that the perfection of all marks is not perfection; it is
merely called the perfection of all marks.”

X—mAIKERE, HEREIMER: AER, REFEAN, JLBTERNE
SWRELE? ~

The main idea of this chapter is that the Buddha continues by asking Subhuti, “Subhuti,
what do you think? Can the Buddha be seen by means of a perfectly endowed physical body?”

MEREIZER: “AALL, HE, IREFNZETIEENESNA. HtAale?
IREEENESAAR MR EEXFRISHE, RZMBINHE, REFRIKER
es. ”
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Subhuti replies, “No, World-Honored One. The Tathagata should not be seen by means of a
perfectly endowed physical body. Why? When the Tathagata speaks of a perfectly endowed
physical body, this does not mean that the Tathagata truly possesses such a physical form; it
is merely a provisional designation made in accordance with worldly convention.”

BB NIEREIR: SR, (RERANE, TLIBTER—IENEAIkLE?

The Buddha again asks Subhuti, “Subhuti, what do you think? Can the Tathagata be seen by
means of the perfection of all marks?”

IEIRE: RAILL, He, WRAMLIER—IEEN. SHAlR? MR,
FRENIEAR, FEEEMRNEIEAR, 2RSEERRT. -

Subhuti replies, “No, World-Honored One. The Tathagata should not be seen by means of
the perfection of all marks. Why? The Tathagata says that the perfection of all marks is not
truly perfection; it is merely provisionally called the perfection of all marks.”

X—mfaiRR, ERAmPERERERMRE. ’RXE: “AER, TEoM.
AJLASHENIIRA, ~ERE: “AALl. WkinS8E, BIFESHE, S-SR
SRIIERA TEIEEENER, TSRS ANEE—MTERNSAE.

The Buddha’s question in this chapter is similar to one he asked in Chapter 5. The original
text reads, “Subhuti, what do you think? Can the Tathagata be seen by means of bodily
form?” Subhuti replies, “No. The Tathagata says that bodily form is not bodily form.” At
that time, the exchange between the Buddha and Subhuti emphasized the illusory nature of
all phenomena: one should not cling to the Tathagata as having any particular bodily form.

EEt=mP, HENER: TR, JU=TTHERIRA? EREE:

‘B, HE, WkiR=+"HH8, BIRIHME, BRE=1"MH. "HEX—RP5nS
RASIEZERREOBFNEENINEZHE, EERFMIREE=ZER, EFRE=T
—HREBRARER.

In Chapter 13, the Buddha asks Subhuti, “What do you think? Can the Tathagata be seen by
means of the thirty-two marks?” Subhuti replies, “No, World-Honored One. The Tathagata
says that the thirty-two marks are not marks; they are merely called the thirty-two marks.” In
that chapter, the Buddha’s exchange with Subhuti again reflects his concern that the disciples
might become attached to signs manifested through the Buddha’s merit. If they wish to
return to the Tathagata’s state of true emptiness, they cannot do so while clinging to the idea
that the Buddha possesses the thirty-two marks.
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Now, here the Buddha again asks, “Can the Buddha be seen by means of a perfectly
endowed physical body? Can the Tathagata be seen by means of the perfection of all marks?”
What does the Buddha seek to emphasize here?
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Let us first discuss what is meant by “a perfectly endowed physical body.” Just before this
chapter, the Buddha spoke of immeasurable and boundless Buddha-lands and worlds and of
the illusory nature of sentient beings’ mind-consciousnesses. He then turns in this chapter to
“a perfectly endowed physical body.” Some understand this phrase to mean a physical body
endowed with eyes, ears, nose, tongue, body, and mind, like that of an ordinary being in the
Desire Realm; others understand it as a body manifested as light, like that of a being in the
Form Realm. Some understand it as the Buddha’s purple-golden body, adorned with the
thirty-two marks and eighty minor characteristics, while still others understand it as the
Buddha’s immeasurable and boundless transformation bodies. The Buddha, however,
teaches the Dharma in order to break the attachments of sentient beings in the Three
Realms and Six Paths. Therefore, whatever “form of the Tathagata” you cling to in your
mind is what “a perfectly endowed physical body” means here.

By the same principle, the Tathagata should not be seen by means of “the perfection of all
marks.” Some understand “the perfection of all marks” as all the marks throughout the three
thousand great thousand worlds. Others understand it as the Five Aggregates. In Buddhist
teachings, what we call the “self” is referred to as the Five Aggregates: form, feeling,
perception, mental formations, and consciousness. The Form Aggregate refers to physical
phenomena, while feeling, perception, mental formations, and consciousness refer to mental
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phenomena. Thus, the Buddhist concept of the Five Aggregates may be said to encompass
all dharmas in the world.

RERIFHAEIE, DERENT, MTEHANRZ DE#HIE, AR
FIBRMAERRTHNESA—2HE, EABFNNRESER TRk 6T,
SNABAREARES, BAREE. WHF—), BSMRAZERITEIMAINIZ
REBAIGAE, HEEREAMEERN=TFTATHR. BBEAIOHE—
“BEAT RS, BIEEET.

When sentient beings first begin to practice, they contemplate emptiness when seeing form;
while contemplating emptiness, however, they may believe that they should see perfect form.
Here the Buddha therefore breaks the disciples’ sign of the nonduality of form and
emptiness that they have established in the conceptual realm. When disciples understand the
Tathagata’s emptiness only conceptually, they may reason that since emptiness is neither
empty space nor the denial or rejection of everything, what appears together with the
Tathagata’s state of emptiness should be a perfect Buddha-form, or perhaps even the three
thousand great thousand worlds, including every dust particle. Yet if the disciples retain in

their minds a state of “the nonduality of form and emptiness,” they have already become
attached to a sign.

tean, BRELEBIEPHA—IRR, DECHKRTEES. BEFAHE, ML
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For example, in my own practice, I once entered a state in which I became light pervading
space and the Dharma realm. Within that light, the mind-consciousnesses of immeasurable
and boundless sentient beings, or the three thousand great thousand worlds, appeared, arose,
and ceased in an instant; everything was like an illusion. In another state, I suddenly became
a sphere of light, at the center of which sat a dignified Buddha-form with a purple-golden
body, upright and unmoved in suchness.
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Such states are not unusual. Some practitioners with exceptionally strong contemplative
ability may reach them through an understanding of the words “the nonduality of form and
emptiness”; for others, these states may arise from practice and realization in past lives.
Some are also wholesome states arising from a practitioner’s level of realization and may
break a particular attachment. Yet if I abide in these states, believe that I have realized the
nonduality of form and emptiness or seen the Tathagata, or cling to any one of them as the
Tathagata’s state of true emptiness, I am mistaken. The inherent nature is true emptiness: it
has neither gain nor loss, is unmoved in suchness, and has always been so; no state can
explain it. Whether the Tathagata’s state of true emptiness appears extraordinary—complete
with the Five Eyes and Six Supernormal Powers—or ordinary, as in eating, drinking,
relieving oneself, and sleeping, there is nothing that is not an expression of the Tathagata’s
true emptiness.

FTLA, WNSRATEELN. SIRPEE—MERZWMHRARR, E81/E0, M2
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Therefore, if a practitioner still holds in the mind or conceptual realm a particular state as the
Tathagata’s state and still has a sense of gain and loss, this is mistaken. True emptiness is
what is inherently complete within practitioners after they have broken all attachments and
no longer cling to any sign. At that point, they simply comprehend the illusory nature of
everything. Knowing that all dharmas are empty and illusory, practitioners no longer cling to
any dharma or to any thought that arises; they are no longer turned by circumstances or
deluded by signs. They thereby attain great freedom—this is called the Tathagata.
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Chapter 21 No Dharma to Speak of
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The Buddha says to Subhuti, “Do not say that the Tathagata entertains this thought: ‘I have
a Dharma to speak of.” Do not entertain such a thought. Why? If anyone says that the
Tathagata has a Dharma to speak of, that person slanders the Buddha because they do not
understand what I have said. Subhuti, one who teaches the Dharma has no Dharma that can
be taught; this is called teaching the Dharma.” At that time, the venerable Subhuti said to the
Buddha, “World-Honored One, will there be sentient beings in a future age who, upon
hearing this Dharma spoken, give rise to faith?”” The Buddha said, “Subhuti, they are neither

sentient beings nor non-sentient beings. Why? Subhuti, what the Tathagata calls sentient
beings are not sentient beings; they are merely called sentient beings.”

X—mIIARRE, ffein: NER, (FAEUSIREREFSL, BNIXTE
BETFRR. AEXEFER, AaXER? BREBARIKREM L, BIREH, &
T REEMEBFMRAI—]. SR, WERIA, KRR, 2RE.

The main idea of this chapter is that the Buddha says, “Subhuti, do not think that the
Tathagata entertains this thought: ‘I should teach the Dharma.” Do not think in this way.
Why? If anyone says that the Tathagata has a Dharma to speak of, that person slanders the

Buddha and does not understand all that I have said. Subhuti, one who teaches the Dharma
has no Dharma to teach; this is called teaching the Dharma.”

XN ERBES CRPAERER, RXE: “mEiR. TER? MkEMiEsS
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The Buddha previously asked Subhuti this question in Chapter 7. The original text reads,
“Subhuti, what do you think? Has the Tathagata attained Anuttara samyak-sambodhi? Does
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the Tathagata have a Dharma to speak of?” Subhuti replies, “As I understand the meaning of
the Buddha’s teaching, there is no fixed Dharma called Anuttara samyak-sambodhi, nor is
there any fixed Dharma that the Tathagata can teach.” In that chapter, the exchange between
the Buddha and Subhuti breaks the disciples’ attachments to fruition and to Buddhadharma.

EFEt=mT, HERIIXAZNEFA (ENIE) i, XIERE T B
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In Chapter 13, when the Buddha states that this sutra is titled the Diamond Sutra, he again
asks Subhuti the same question. The original text reads, “Subhuti, what do you think? Does
the Tathagata have a Dharma to speak of?”” Subhuti replies, “World-Honored One, the
Tathagata has nothing to teach.”

FEULAL, IERIAE T UNSRAVREZ 218 Ik T, BRI, A, TR
&, TR,

Here, Subhuti speaks from the perspective of the Tathagata’s state of true emptiness, saying
that the Tathagata has nothing to teach. In true emptiness, there is no self, no person, and
no sentient being; therefore, there is nothing to teach.

(ERIZ) HESE, BXIIRERERX—AR. ik WER, (FAEURA
IRSERIXFIERL, BNIBRNR 5. NREARIKREIMRE, BIREeHt,
T REEMEBFMRAI—). MR, WEAELEAR, EREA. ~
At this point in the Diamond Sutra, the Buddha reiterates this point to Subhuti: “Subhuti, do
not think that the Tathagata entertains the thought, ‘I should speak of the Dharma.” If
anyone says that the Tathagata has a Dharma to speak of, that person slanders the Buddha

because they do not understand all that I have said. Subhuti, one who teaches the Dharma
has no Dharma to teach; this is called teaching the Dharma.”
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In this passage, the Buddha chiefly emphasizes that in the Tathagata’s state of true emptiness,
not a single thought exists. For example, we often say that true emptiness gives rise to
wondrous existence, and we may imagine that once true emptiness is realized, every arising
thought will bring fully manifested supernormal powers and wondrous functioning. Yet the
Tathagata tells us that in true emptiness there is not a single thought, nor are there
supernormal powers or wisdom. Thus, when the Tathagata teaches the Dharma, it is like an
echo in an empty valley or a wild goose crossing the open sky, leaving no trace. The
Tathagata universally liberates sentient beings, yet within true emptiness he has never given
rise to a single thought or taught any Dharma. The Vimalakirti Sutra states, “One who truly
speaks the Dharma neither speaks nor reveals. One who listens to the Dharma neither hears
nor attains. Practitioners should understand that all phenomena are originally empty and
quiescent, and that all names and words are merely provisional designations.” Practitioners
should understand the principle that in true emptiness nothing arises.

XAfR, EZRVRSREYFHRR: “HE, ERREEERETRZIXFRNE,
BEERS(E0E?

At this time, the wise Subhuti says to the Buddha, “World-Honored One, will there be
sentient beings in the future who, upon hearing such a teaching, can give rise to faith?”
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The Buddha says, “Subhuti, they are not sentient beings. Because every sentient being is
inherently a Buddha, I say that they are not sentient beings; nor can they be said not to be
sentient beings (because they are now deluded about their inherent nature and caught in the
confusion of samsara). From this perspective, I call them sentient beings. But, Subhuti, you
should know that in the Tathagata’s state of true emptiness, sentient beings do not truly exist;
they are merely provisionally called sentient beings.” Here, the Buddha completely eliminates
the disciples’ attachment to the sign of a sentient being, guiding the disciples, from their
standpoint as sentient beings hearing the Dharma, to return to the Tathagata’s true

emptiness and break the view in their minds that they themselves are still sentient beings.
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In this chapter, Subhuti again begins to worry about the future. He asks the Buddha whether
sentient beings in a future age will be able to give rise to faith upon hearing such a Dharma.
Unlike on the previous occasions when Subhuti asked this question, the Buddha does not
assure him, “There will certainly be people who observe the precepts and cultivate virtue,
who do not cling to signs, and who can give rise to faith in, faithfully accept, and reverently
practice this teaching.” This time, the Buddha seeks to break through attachment to the sign

of a sentient being completely and to remove from the disciples’ minds the view that they
are separate from the Tathagata.
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In the preceding teachings, the Buddha has stated countless times that in their practice
bodhisattvas should not cling to the sign of a sentient being and should understand that all
phenomena are illusory and unreal. In their future cultivation and realization, the disciples
may be able to refrain from clinging to the sign of a sentient being, from seeking reward or
understanding, or from seeking merit. Yet in the Dzamond Sutra, the Tathagata breaks
through the disciples’ attachments layer by layer: while listening, each disciple should
immediately abide in a state of no-self and no sentient beings. The disciples understand that
there are no sentient beings to liberate; because they are still listening to the Dharma,
however, they continue to distinguish between sentient beings hearing the Dharma and the
Buddha and have not yet entered the perspective of nonduality with the Tathagata. This
becomes apparent later when Subhuti answers the Buddha’s question incorrectly. Thus, here,
from the perspective of the Tathagata’s true emptiness, the Buddha tells Subhuti, “In the
Tathagata’s state of true emptiness, there are no sentient beings, and of course there is no
Buddha. The inherent nature of sentient beings is no different from that of the Tathagata.
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Thus, the sentient beings about whom you are concerned are not sentient beings. But
because sentient beings have not yet perfectly realized this principle, they continue to wander
confusedly in samsara; thus, they cannot be said to be non-sentient beings. Yet, Subhuti,
from the state of the Tathagata, all sentient beings throughout the Three Realms and Six
Paths are not truly existent. A so-called Buddha and so-called sentient beings are both
merely provisional designations.”
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Speaking of the need to break the “view of a sentient being,” I recall that in a state of
meditation I once saw a pangolin that had lived for tens of thousands of years. It had
cultivated to the point that its body had transformed into light, and it could even freely
manifest a human form. Yet it still had not awakened. In its mind, it remained firmly
attached to the belief that it was a pangolin; it treasured the pangolin shell that it could freely
enter and leave, believing that the shell was its body. When I told it that it was neither a
pangolin nor any appearance it manifested, and that its original nature was the Tathagata, it
awakened instantly and immediately discarded the pangolin shell.
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Thus, the “view of a sentient being” in our minds cannot always be eliminated simply by
refraining from clinging to the signs of other sentient beings. A deeply entrenched

identification with one’s own body and mind remains in the mind; this is precisely the
sentient being.
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Chapter 22 No Dharma to Be Attained
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Chapter 23 Purifying Mind and Practicing Good
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Subhuti said to the Buddha, “World-Honored One, when the Buddha attained Anuttara
samyak-sambodhi, was there nothing attained?” The Buddha said, “So it is, so it is. Subhuti,
with respect to Anuttara samyak-sambodhi, I did not attain even the slightest Dharma. This
is called Anuttara samyak-sambodhi.”
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“Furthermore, Subhuti, all phenomena are equal; none is high or low. This is called Anuttara
samyak-sambodhi. By practicing all wholesome dharmas free from the notions of a self, a
person, a sentient being, or a lifespan, one attains Anuttara samyak-sambodhi. Subhuti, what

are called wholesome dharmas are said by the Tathagata not to be wholesome dharmas; they
are merely called wholesome dharmas.”
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The central meaning of this chapter is Subhuti’s question to the Buddha: “World-Honored

One, does the Buddha’s attainment of the highest and most complete awakening mean that
there is no attainment?”
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The Buddha replied, “Yes, it is so. Subhuti, with respect to Unsurpassed Right and Universal
Awareness and indeed everything in this world, there is not even the slightest thing that I
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have truly attained. This is called Unsurpassed Right and Universal Awareness—the highest

and most complete awakening.”
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Subhuti and the Buddha have had several exchanges concerning the question raised in this
chapter. For example, in Chapter 10, the Buddha asks Subhuti, “What do you think? When
the Tathagata was in the presence of Dipankara Buddha, did he attain anything with respect
to the Dharma?” Subhuti replies, “No, World-Honored One. When the Tathagata was in the
presence of Dipankara Buddha, he truly attained nothing with respect to the Dharma.” In
this dialogue, the Buddha admonishes the disciples not to cling to signs of dharmas and
eliminates their belief that there is a Dharma or a stage of fruition to attain.
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The second exchange occurs in Chapter 17. The original text reads, “Subhuti, what do you
think? When the Tathagata was in the presence of Dipankara Buddha, was there any entity
that attained Anuttara samyak-sambodhi?”” Subhuti replies, “No, World-Honored One. As 1
understand the meaning of the Buddha’s teaching, when the Buddha was in the presence of
Dipankara Buddha, there was no entity that attained Anuttara samyak-sambodhi.” The key
point of this dialogue is to tell the assembly listening to the Dharma that no person attains
Unsurpassed Right and Universal Awareness, thereby breaking through the sign of a self.
The Buddha also says, “Subhuti, if there had been an entity that attained Anuttara samyak-
sambodhi, Dipankara Buddha would not have given me the prediction, ‘In a future life, you
will become a Buddha named Shakyamuni.” ... If someone says that the Tathagata attained
Anuttara samyak-sambodhi, Subhuti, there is in fact no entity that attained Anuttara samyak-
sambodhi.” These repeated statements enable sentient beings to understand that in the state

of true emptiness, there is no self and no person.
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Thus, in Chapter 22, Subhuti asks, “World-Honored One, does the Buddha’s attainment of
Anuttara samyak-sambodhi mean that there is no attainment?” This is a profound summary.
Put another way, “no attainment” is the Unsurpassed Right and Universal Awareness
attained by the Buddha. In other words, to realize Unsurpassed Right and Universal
Awareness is to see that all dharmas are illusory and unreal, and that ultimately there is
nothing to attain. The Buddha says, “It is so. Because all dharmas are empty, with respect to
Unsurpassed Right and Universal Awareness and indeed everything in this world, there is
not the slightest thing the Tathagata can truly attain. This awakening is called Unsurpassed
Right and Universal Awareness.”
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The exchange between Subhuti and the Buddha here is intended to tell everyone that when
one realizes the emptiness of both self and dharmas, and all seeking for attainment ceases,
this itself is the realization of Unsurpassed Right and Universal Awareness. Here we should
recall that the Diamond Sutra begins with Subhuti’s question: “When seeking Unsurpassed
Right and Universal Awareness, how should the mind be settled?” Now, however, the
discussion turns to the essential nature of Unsurpassed Right and Universal Awareness.
What does it mean to “attain Unsurpassed Right and Universal Awareness”? What does
“Tathagata” mean? Understanding the meaning of this essential nature is itself cultivation
and realization; only then can the mind be at peace. In the following chapter, the Buddha
and Subhuti continue their exchange by inquiring into this question.
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In Chapter 23, the Buddha says, “Furthermore, Subhuti, all phenomena are equal, none is
high or low; this is called Anuttara samyak-sambodhi. By practicing all wholesome dharmas
without self, person, sentient being, or lifespan, one attains Anuttara samyak-sambodhi.
Subhuti, what are called wholesome dharmas are said by the Tathagata not to be wholesome
dharmas; they are merely called wholesome dharmas.”
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Chapters 22 and 23 together present the Buddha’s incisive summary of Unsurpassed Right
and Universal Awareness. We ordinarily generate the aspiration to seek Unsurpassed Right
and Universal Awareness and the fruition of Buddhahood. Here, the Buddha tells all his
disciples that when a practitioner understands that everything is illusory and unreal, has
relinquished all seeking for attainment, clings to no signs, and sees all dharmas as equal, this
is what is meant by “realizing Unsurpassed Right and Universal Awareness.” The Buddha
also explains how to attain it: “Without clinging to any signs, practice all wholesome
dharmas; do not cling even to the signs of wholesome dharmas. In this way, one attains
Unsurpassed Right and Universal Awareness.” This is the bodhisattva’s path of cultivation
and realization: do not cling to the signs of wholesome dharmas, yet do not refrain from a

good deed simply because it is small. I believe these two chapters are truly important for
sentient beings in the Dharma-ending age who cultivate and realize Buddhadharma.
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In the Dharma-ending age, most people who study, cultivate, and realize Buddhadharma
cannot let go of everything in the mundane world; they want both the fruition of
Buddhahood and everything the mundane world offers. Seeking realization of
Buddhadharma and attaining the Way have also become means of satisfying personal desires
and displaying one’s self-worth. In fact, wanting to possess everything and demonstrate
one’s self-worth is part of human nature, and there is nothing wrong with it. But the Buddha
tells us that all dharmas are provisional names arising when causes and conditions come
together and that none have a true, unchanging inherent nature. You cannot attain anything,
whether from the mundane world or from what you regard as Buddhadharma. Moreover,
even your self is illusory and unreal; fundamentally, there is no entity that can enjoy pleasure
and happiness or endure pain. When you truly understand this, all seeking for attainment will
cease. When you truly understand that all dharmas are empty, a mind of equality will arise,
and you will no longer be swayed by various signs of distinction. When you abide in the state
in which all dharmas are empty and equal, you and everything in the world will no longer
undergo change, arising and ceasing, gain and loss. Only then will the mind abide forever,
free from pain and afflictions. Thus, in the state of no attainment, one eternally possesses all
things. To realize this state, the Buddha points out a simple and practicable path: “Cling to
no signs, practice all wholesome deeds.”
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Some people may hear that everything is empty and nothing is to be attained and wonder,
“Then what do I still need to do? What should I cultivate?” The Buddha said that everything
is empty, but we have merely heard this statement. Our mind seeking attainment has not yet
ceased, and all dharmas still exert a powerful influence on us. You may feel that you no
longer care and have lost interest and enthusiasm for everything, but this is not the mind of

no attainment spoken of by the Buddha; it is boredom and listlessness. To realize the mind
of no attainment and equality taught by the Buddha, one must, as he says, “practice all
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wholesome deeds with a mind that does not cling to appearances.” What is a mind that does
not cling to appearances? It is a mind that understands everything is illusory and is therefore
not swayed by any condition within or outside the body and mind, but is able to abide
peacefully. Only such a mind does not cling to signs. All seeking for attainment will cease
only after a practitioner has abided in this state for a long time. In particular, only when
attachment to the signs of wisdom and of a Buddha has finally been completely eliminated
will one realize that oneself and all phenomena in the world are equal and understand that
the mind, the Buddha, and sentient beings are not different. Only then will the mind of
equality, unmoved in suchness, truly arise.
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Some fellow practitioners also ask, “Since everything is empty, with nothing to attain and
nothing to lose, can one attain the Way by practicing unwholesome dharmas?” No. Ninety-
eight percent of people cannot. First, practicing unwholesome dharmas creates too many
adverse conditions and too many obstacles along the path of cultivation. Second, people
who practice unwholesome dharmas are extremely self-centered and selfish. Why do they
commit unwholesome acts such as murder, arson, or injuring others? From the perspective
of the human realm, it is generally to satisfy personal desires. How can a person with such

intense desires attain the Way? How can such a person realize perfect compassion and
wisdom?
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There are two other types of people who can do so. One is a great bodhisattva who
manifests in this way to help sentient beings break through the signs of wholesome dharmas
and cease clinging to them. Good and evil are merely karmic causes and effects, whether
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individual or collective, that human beings define. In the Dharma realm, viewed across the
countless lifetimes of sentient beings’ wandering in samsara, there is no absolute standard of
good and evil. Such a great bodhisattva truly possesses great heroic courage and strength,
bearing the karmic retribution of enduring infamy for ten thousand years and even the
curses of sentient beings in order to help some people attain realization. Such bodhisattvas
are exceedingly rare, and sentient beings cannot recognize or understand them. The other
type is a being at the level of a demon king. Such a being may also understand that
everything is empty and abides nowhere, and may kill people as casually as cutting grass
without leaving the slightest trace in the mind. Yet a demon king has extreme self-conceit,
and his attachment to an “empty self” has not been eliminated. Thus, when the harmful
karma matures, the karmic retribution will be extremely severe. However, if genuine
repentance and compassion arise in a single thought and the butcher’s knife is laid down,
Buddhahood can be attained on the spot.
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Therefore, if we are neither of these two types, we should practice all wholesome dharmas
free from the notions of a self, a person, a sentient being, or a lifespan, while also not
clinging to the signs of wholesome dharmas. The Buddha says, “What are called wholesome
dharmas are not wholesome dharmas; they are merely called wholesome dharmas.” This is
because all wholesome dharmas are merely established by human beings according to the
human moral standards and conceptions of good and evil in the human realm. Few people
understand the causes and effects involved. Moreover, in the Tathagata’s state of true
emptiness, not a single dharma arises; everything arises and ceases through causes and
conditions, like an illusion.
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Chapter 24 Incomparable Blessings and Wisdom
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“Subhuti, suppose there were a mass of the seven treasures equal in size to all the Sumeru
Mountains, the kings of mountains, in the three thousand great thousand worlds, and
someone used it for giving. If another person were to accept and practice even as little as a
four-line verse from this Prajna Paramita Sutra and explain it to others, the former’s virtue
and blessings would not equal even one hundredth of the latter’s, nor one part in a hundred
thousand million; indeed, no calculation or analogy could approach it.”
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The main point of this chapter is that the Buddha says, “Subhuti, suppose there were a mass
of the seven treasures equal in size to all the Sumeru Mountains in the three thousand great
thousand worlds, and someone used it for giving. If another person were to accept and
practice this sutra, read and recite it, and explain it to others—even if only a single four-line
verse—the former’s merit would not equal even one hundredth of the latter’s, nor one part

in a hundred thousand million; indeed, it could not be expressed through numerical

calculation or analogy.”
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In this chapter, the Buddha extols the merit inherent in the teachings of this sutra, hoping
that those who accept and practice, read, and recite it will value both the sutra and prajna

wisdom.
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Chapter 25 Transformation Without Transformation
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The Buddha says to Subhuti, “What do you think? You should not say that the Tathagata
entertains this thought: ‘I should liberate sentient beings.” Subhuti, do not entertain such a
thought. Why? In truth, there are no sentient beings whom the Tathagata liberates. If there
were sentient beings whom the Tathagata liberates, the Tathagata would have a self, a person,
a sentient being, and a lifespan.” The Tathagata continues, “Subhuti, what is called ‘having a

self’ is not truly having a self, yet ordinary beings regard it as a self. Subhuti, what the
Tathagata calls ordinary beings are not ordinary beings.”
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The main idea of this chapter is that the Buddha says, “Subhuti, what do you think? You
should not think that the Tathagata entertains this thought: ‘I should liberate sentient beings.
Do not think in this way. Why? In truth, there are no sentient beings whom the Tathagata

>

liberates. If even one sentient being attained Buddhahood because of the Tathagata, the
Tathagata would have signs of a self, a person, a sentient being, or a lifespan.”
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“Subhuti, when the Tathagata speaks of ‘having a self,” this does not mean that there truly is
a real and unchanging self; ordinary beings, however, believe that such a self truly exists.”
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“Subhuti, when the Tathagata speaks of ordinary beings, this likewise does not mean that
real and unchanging ordinary beings truly exist. In accord with worldly convention, they are

merely provisionally called ordinary beings.”
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The dialogue between the Buddha and Subhuti in this chapter follows the same pattern as in
Chapter 21. The original text of Chapter 21 reads, “Subhuti, do not say that the Tathagata
entertains this thought: ‘I should teach a Dharma.” The original text here reads, “Subhuti,
what do you think? You should not say that the Tathagata entertains this thought: ‘I should
liberate sentient beings.”” At the beginning of the Diamond Sutra, the Buddha and Subhuti
already discussed this question. The Buddha tells his disciples to vow to universally liberate
all sentient beings throughout the Three Realms and Six Paths while maintaining the view
that, in truth, no sentient being is liberated; otherwise, they would cling to signs of a self, a
person, a sentient being, or a lifespan. The Buddha now returns to this point, telling his
disciples that in the Tathagata’s state of true emptiness, not even the thought “I should
liberate sentient beings” arises. Why? In the Tathagata’s true emptiness, there are no sentient
beings who need to be liberated by the Tathagata. From the Tathagata’s state of fruition, the
deluded wandering of sentient beings in samsara is illusory and provisionally existent; in
essence, sentient beings are no different from the Buddha. The same is true of all dharmas.
Therefore, the Buddha says, “In truth, there are no sentient beings whom the Tathagata
liberates. If there were sentient beings whom the Tathagata liberates, the Tathagata would
have a self, a person, a sentient being, or a lifespan, and thus would not be called the
Tathagata.”
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From Chapter 17 onward in the Diamond Sutra, although all the questions may appear to
repeat those discussed in the preceding chapters, the Buddha is addressing different
attachments of the disciples in each case. As the obstacles in the disciples’ minds are
removed layer by layer and a clear and empty state of mind manifests, the Tathagata
continues to explain the state of fruition. We should understand that although we remain
amid inverted delusions and dreams, throughout our cultivation and realization of
Buddhadharma we must rely on the perspective of the state of Buddhahood to break
through our ignorance.

From the ultimate standpoint, the state of fruition and the stages of the path do not differ.
Sentient beings are, in essence, Buddhas; the true nature, the Buddha, and sentient beings are
fundamentally no different. Yet we do not know this principle and cannot genuinely benefit
from it. The Buddha now continually reveals the Tathagata’s state of true emptiness,
enabling us to recognize our original nature—the mind’s most perfect and complete
destination, free from any sense of lack. To the extent that we understand the state of
Buddhahood, our ignorance is dispelled to the same extent.
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Throughout the entire process of cultivating and realizing Buddhadharma, one should rely
on the view within the Tathagata’s state of true emptiness as the basis and foundation for
cultivation and realization. Only on this basis can one return to the source. In cultivating and
realizing Buddhadharma, one must not continue to rely on worldly human theories and
views in one’s understanding of the nature of mind. Otherwise, even if one practices all

84,000 dharma methods, one will be unable to return to the soutce of life or attain
Unsurpassed Right and Universal Awareness.
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In this chapter, the Buddha says, “In the Tathagata’s true emptiness, not even the thought ‘I
should liberate sentient beings’ arises.” This is because there are no sentient beings in the
state of true emptiness; in essence, sentient beings and the Buddha are nondual. The Buddha
then says, “When the Tathagata speaks of ‘having a self,” this does not mean that there truly
is a self; ordinary beings, however, believe that there is a self. Subhuti, what the Tathagata
calls ordinary beings are not ordinary beings.”
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Hearing these teachings, I am reminded of the well-known account in Buddhist history of
Shakyamuni Buddha’s birth. The Buddha emerged from his mother’s right side, the earth
shook, and dragons and devas sprinkled water and scattered flowers in celebration and
offering. The Buddha then took seven steps, and a lotus sprang forth beneath each foot.
Pointing toward heaven and earth, he declared, ““Throughout heaven and earth, I alone am
honored.” For now, let us set aside the question of whether human beings could perceive
this scene. It is nonetheless accepted without dispute by practitioners of both the Sravaka
and Mahayana Vehicles.
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A friend who had just begun practicing once asked me, “Does Buddhadharma not teach no-
self? Why, then, did the Buddha declare as soon as he was born, “Throughout heaven and
earth, I alone am honored’?” To understand this, we must understand the Tathagata’s state
of true emptiness. This true emptiness is the original state of each one of us, our true nature.
The physical body we now manifest from this three-dimensional perspective is merely a
provisional sign that appears when causes and conditions come together; our consciousness,
changing ceaselessly from moment to moment, is merely a false mind. Once we understand
the truth, this “provisional sign and false mind” can no longer delude us. This is the
Tathagata’s state of true emptiness.

160



SRR ERIRERIBR IR, (R, B—(UREEE, REREESE=ER
PAREN. WMERREREXNBRBRL”, REEREEIER. £XMEeE. FExE
RIRE, . MK TLER, ERERO BARAFRHERLLD, KENZRS
RARWE? FrlAfige: askinEF, WK, MAXRZAUAEHK. ~

Thus, the “I”” in the Buddha’s declaration “I alone am honored” is also present in you and in
every sentient being; sentient beings cannot see it only because they remain amid inverted
delusions. If sentient beings cling to this “provisional sign and false mind,” they can only
follow its changes, arising and ceasing as they wander in samsara. Because of their
attachment to it, their suffering and afflictions are endless. How could this “provisional sign
and false mind” bring you peace of mind or everlasting happiness and joy? Therefore, the

Buddha says, “When the Tathagata speaks of ‘having a self,” this does not mean that there
truly is a self; ordinary beings, however, believe that there is a self.”
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The Buddha then continues, “Subhuti, what the Tathagata calls ordinary beings are not
ordinary beings.” This is because the Tathagata speaks from the state of fruition, while the
state of true emptiness is inherently beyond speech. Language is limited and cannot express
the Tathagata’s ultimate truth. Therefore, whenever the Tathagata makes a statement, he
immediately clears away whatever in the preceding statement is not ultimate or complete. In
the preceding statement, to reveal the view from the Tathagata’s state of fruition, he says
that ordinary beings regard the “provisional self” as a self. Yet at the beginning of this
chapter, the Buddha says that there are no sentient beings and that all sentient beings are
Buddhas. Having now introduced the concept of ordinary beings, he therefore immediately
says in the following statement that what the Tathagata calls ordinary beings are not truly
existent ordinary beings. “Ordinary beings” is also a provisional designation—a term
established merely as a convenience for communication. Once again, the Buddha removes
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the disciples’ attachment to the sign of an ordinary being, telling them not to cling mentally
to the real existence of sentient beings or ordinary beings. If sentient beings cling to the
signs of sentient beings and ordinary beings, they will also cling to the sign of a Buddha.
Thus, in the next chapter, the Buddha asks about the thirty-two marks. The focus of this
chapter, however, is not to eliminate attachment to these marks; it is to tell the disciples that
because there is ultimately no self in the Tathagata’s state of true emptiness, not a single
thought or dharma arises.
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“Subhuti, what do you think? Can one behold the Tathagata by means of the thirty-two
marks?” Subhuti replied, “Yes, indeed! Yes, indeed! One can behold the Tathagata by means

of the thirty-two marks.” The Buddha said, “Subhuti, if one could behold the Tathagata by
means of the thirty-two marks, then a Wheel-Turning Sage King would be the Tathagata.”
Subhuti said to the Buddha, “World-Honored One, as I understand the meaning of the
Buddha’s teaching, one should not behold the Tathagata by means of the thirty-two marks.”
At that time, the World-Honored One spoke this verse: “If one sees me through form or
secks me through sound, that person walks a wrong path and cannot see the Tathagata.”
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The main idea of this chapter is that the Buddha asks Subhuti, “Subhuti, what do you think?
Can one behold the Tathagata by means of the thirty-two marks?”
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Subhuti replies, “Yes, indeed. One can behold the Tathagata by means of the thirty-two
marks.”

#EpEL: ISR, EULLA=TTEMk, EeEEtha=1_"18, BREi
EFRIRWMK, ~

The Buddha says, “Subhuti, if one could behold the Tathagata by means of the thirty-two
marks, then a Wheel-Turning Sage King, who also possesses the thirty-two marks, would be
the Tathagata.”
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Subhuti then says, “World-Honored One, I now understand the meaning of the Buddha’s
teaching. One should not behold the Tathagata by means of the thirty-two marks.”
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At that time, the World-Honored One speaks a verse:

“If one sees me through form or seeks me through sound, that person walks a wrong path
and cannot see the Tathagata.”
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The dialogue between the Buddha and Subhuti in this chapter is very subtle. We must

understand the standpoint from which they are speaking; otherwise, we may wonder how
Subhuti could have answered the Buddha’s question incorrectly.
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Earlier in the sutra, the Buddha and Subhuti discussed the question of the Tathagata’s bodily
marks several times. In Chapter 5, for example, the Buddha asks, “Subhuti, what do you
think? Can the Tathagata be seen by his bodily marks?”” Subhuti replies, “No, World-
Honored One. The Tathagata cannot be seen by his bodily marks. Why? The bodily marks
spoken of by the Tathagata are not bodily marks.” The Buddha tells Subhuti, “All
phenomena are illusory and unreal. If one sees that all appearances are not what they appear
to be or are believed to be, one sees the Tathagata.” In Chapter 13, the Buddha asks,
“Subhuti, what do you think? Can the Tathagata be seen by the thirty-two marks?” Subhuti

replies, “No, World-Honored One. Why? The thirty-two marks spoken of by the Tathagata
are not marks; they are provisionally called the thirty-two marks.”
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From the preceding passages, we can see that all of Subhuti’s earlier answers were “no”: the
Tathagata cannot be seen through any specific bodily marks. Why, then, in this chapter,
when the Buddha asks, “Subhuti, what do you think? Can one behold the Tathagata by
means of the thirty-two marks?” does Subhuti reply, “Yes, World-Honored One. One can
behold the Tathagata by means of the thirty-two marks”?
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At this point, the Buddha speaks from the Tathagata’s state of true emptiness and discusses
the ultimate truth with Subhuti. In Chapter 21, we saw the Buddha deny the existence of the
sentient beings mentioned by Subhuti, saying that “sentient beings” is merely a provisional
designation. In Chapters 22 through 24, Subhuti asks the questions, and the Buddha explains
that Unsurpassed Right and Universal Awareness is the mind of equality and no attainment,
unattached to any signs. In Chapter 25, the Buddha again denies the existence of ordinary
beings, saying that “ordinary beings” is a provisional designation. In these exchanges, the
Buddha intends that, once the disciples no longer cling to signs, they should also cast aside
the views and understanding that they are still ordinary beings or sentient beings and enter
the Tathagata’s state of true emptiness from the standpoint of one who hears the Dharma.
There can no longer be a hearer and something heard, or an observer and something
observed. Subhuti, however, does not immediately understand this or abide in the
Tathagata’s state of true emptiness. Yet he knows the principle that true emptiness gives rise
to wondrous existence: the Tathagata’s state of true emptiness can manifest all appearances
while being free from all of them. From this standpoint, one can behold the Tathagata
through any appearance; to see any appearance is to see emptiness and thus to see the
Tathagata. Precisely because Subhuti understands this principle, all his earlier answers in the
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preceding passages were “no”: the Tathagata cannot be seen through any specific bodily
marks. Why, then, in this chapter, when the Buddha asks, “Subhuti, what do you think? Can
one behold the Tathagata by means of the thirty-two marks?”” does Subhuti reply, “Yes,
World-Honored One. One can behold the Tathagata by means of the thirty-two marks”? It
is because of his understanding of this principle that he says one can behold the Tathagata
by means of the thirty-two marks.
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To disciples attached to the notion of the nonduality of form and emptiness, Subhuti’s
answer may not sound wrong; to sentient beings attached to a fixed sign of the Tathagata,
however, it is one-sided. If this chapter had appeared eatlier in the discussion, this sentence
might have been followed by, “The thirty-two marks are not marks; they are provisionally
called the thirty-two marks.” Here, however, Subhuti does not say this, because the
standpoint from which he and the Buddha are discussing emptiness has shifted to the
nonduality of form and emptiness, in which nature and appearance are one in suchness. The
disciples can no longer remain at the level of consciousness and understand the truth by
separating the real from the unreal or nature from appearance. Instead, in the present
moment, they must abide in neither nature nor appearance and penetrate beyond both. In
the preceding chapters, the Buddha repeatedly said that within the Tathagata’s state of true
emptiness, there is neither thought, nor mind, nor any sign whatsoever. Yet on this basis, the

Tathagata teaches the Dharma, liberates sentient beings, and speaks of having a self. Every
sentient being possesses this quality of the Tathagata.
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From the beginning of his exploration of emptiness up to this point, although Subhuti has
let go of layer after layer of attachment to signs deep within his mind, his attention has
remained focused on the Buddha before him. He regards the Tathagata’s state as the
Buddha’s state, without himself abiding on an equal footing with the Buddha. Thus, in his
answer concerning emptiness, there is still an “I,” a “Buddha,” and a question-and-answer
exchange—Subhuti and the Buddha are still two. Therefore, those who have not attained the
stage of fruition, even if they have understood the Buddha’s view and awakened, must
remain continually aware of the standpoint from which they speak and act. Otherwise, subtle
attachments may easily arise and lead them away from emptiness. Only by abiding in the
stage of fruition does one genuinely attain realization.
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Thus, the Buddha again gently asks, “Subhuti, what do you think? Can one behold the
Tathagata by means of the thirty-two marks?”” If Subhuti had been abiding in the Tathagata’s
state of true emptiness at that moment, he would have understood the Buddha’s meaning:
there is fundamentally no Subhuti who can observe, so with what could he observer Nor are
there thirty-two marks of a Tathagata to be observed. Both the observer and the observed
should be empty. If there is no Subhuti, neither is there a Tathagata before him; because
there is no self and no person, there are likewise no thirty-two marks of a Tathagata. Subhuti
clearly possesses a complete conceptual understanding of emptiness, but at that moment he
is not abiding in the Tathagata’s state of true emptiness. His answer still retains signs of a self
and a Buddha: there is an “I” observing. What the Buddha is reminding him, however, is
that at this moment Subhuti should be one with the Tathagata. The Buddha therefore
immediately rejects his answer and says, “Subhuti, if one could behold the Tathagata by
means of the thirty-two marks, then a Wheel-Turning Sage King would be the Tathagata.”
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The Buddha uses an example to reject Subhuti’s preceding answer. According to Buddhist
scriptures, a Wheel-Turning Sage King possesses great merit. When such a king appears in
the world, he can unite all under heaven, and his body naturally bears the Tathagata’s thirty-
two marks, born of merit, although he lacks the eighty minor characteristics. The Buddha
says, “If what you say were so, then a Wheel-Turning Sage King would also be the
Tathagata.” Subhuti immediately understands the Buddha’s standpoint and says, “World-
Honored One, I now understand your meaning. One should not behold the Tathagata by
means of the thirty-two marks.” This is the functioning of true emptiness: while observing
the Tathagata’s thirty-two marks, there are in truth no thirty-two marks in the mind; thus,
the Tathagata is without marks.
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At the end of this chapter, the
World-Honored One spoke the

following verse:

If one sees me through form,
or seeks me through sound,
such a person walks a wrong path
and cannot see the Tathagata.
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The Buddha speaks this verse from the standpoint of the Tathagata’s true emptiness. If
practitioners truly wish to know the true nature of the Tathagata, they must understand the
Buddha’s wisdom of emptiness. Otherwise, even if they see Buddhas and deities filling the
sky while in meditation, this cannot be regarded as truly seeing the Tathagata. To truly see
the Tathagata, one must realize the inherent nature, realize the Tathagata’s state of true
emptiness, and realize that everyone is, in essence, a Buddha.
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Reading this verse reminds me of a question from a fellow practitioner: “The Buddha says
that we cannot seek him through sound or see him through form. Yet Avalokiteshvara
Bodhisattva hears the cries of those who suffer and appears wherever people pray to him,
while Amitabha Buddha says that if people call his name at the end of life, he will come to
receive and guide them. Isn’t this leading us down a wrong path?”
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In the Diamond Sutra, the Buddha speaks this verse from within the Tathagata’s state of true
emptiness to all disciples who aspire to attain Unsurpassed Right and Universal Awareness.
If a practitioner of the Mahayana teachings still clings to signs of a self, a person, a sentient
being, a Buddha, or Buddhadharma, and so forth, that practitioner cannot return to the
source and attain Buddhahood. Amitabha Buddha and Avalokiteshvara Bodhisattva,
however, represent the compassionate and skillful manifestation of emptiness within time
and space, helping those who are helplessly trapped in the sea of suffering to escape their
desperate afflictions. One perspective concerns true emptiness; the other concerns its
wondrous functioning. The Buddha speaks of the Tathagata’s state of true emptiness, the
stage of fruition—the view that sentient beings must possess if they are to awaken from the
dream. Amitabha Buddha and Avalokiteshvara Bodhisattva, by contrast, enter the dreams of
sentient beings to help, receive, and guide those who dream that they are suffering and
cannot be liberated. In studying Buddhadharma, we must possess the Buddhist right view of
emptiness while skillfully employing compassion and expedient means. Guided by this right
view of emptiness, we enter the world and practice the bodhisattva path, using various
skillful dharma methods to guide and liberate sentient beings.
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Some practitioners also cite this verse to attack and slander people who speak about their
own states of realization or supernormal powers, claiming that such people are walking a
wrong path or have gone astray in their practice. In fact, regardless of what a person says, we
should first consider whether that person is attached to these supernormal states, is showing
off, or hopes to gain fame, profit, and support through them. If not—if a practitioner is
merely asking a question out of uncertainty or wishes to tell others about an understanding
gained at a particular stage—and the practitioner’s view is the Buddha’s right view of
emptiness, then we cannot say that the practitioner is walking a wrong path. To slander such
a person would create negative karma through speech.
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In Chapter 18, the Buddha also says that a Buddha possesses the Divine Eye, Wisdom Eye,
Dharma Eye, and Buddha Eye, and naturally also possesses the states perceived through
these eyes. Even when the Buddha speaks of these states, we know that he does so on the
basis of understanding that all phenomena are illusory and unreal—whether he speaks of
supernormal powers, boundless dharma powers, or the conditions in immeasurable and
boundless Buddha-lands. We cannot slander the Buddha on this basis. Yet sentient beings
are indeed far too prone to cling to such phenomena: sometimes they cease clinging to what
the physical eye sees, only to cling to what the Divine Eye sees. This is why many later
masters instructed their disciples, “If you meet a Buddha, slay the Buddha; if you meet a
demon, slay the demon.” Their disciples had not yet merged into the Tathagata’s state of
true emptiness, and the masters feared that they would cling to the signs along the path. If a
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disciple already knows that all phenomena are illusory—that whether a Buddha-sign or a
demon-sign, whatever manifests is illusory and unreal—then one need only remain unmoved
in suchness. What is there to slay? Even speaking of emptiness or existence, or discussing
Buddhas or demons, is merely an expedient means of liberating sentient beings.
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Chapter 27 Neither Annihilation nor Cessation
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Chapter 28 Unaffected and Free from Craving
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“Subhuti, if you entertain the thought that the Tathagata attains Anuttara samyak-sambodhi
without the signs of completeness, you are mistaken. Subhuti, do not entertain such a
thought that the Tathagata attains Anuttara samyak-sambodhi without the signs of
completeness. If you hold this view, those who aspire to Anuttara samyak-sambodhi would,
in effect, be advocating the annihilation of all dharmas. Do not think in this way. Why? One
who generates the aspiration for Anuttara samyak-sambodhi does not speak of the
annihilation of dharmas.”
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“Subhuti, suppose a bodhisattva filled worlds as many as the grains of sand in the Ganges
River with the seven treasures and gave them away. If another person realized that all
dharmas are without self and cultivation can be accomplished through patience, the merit
gained by the latter would surpass that gained by the former. Subhuti, this is because a
bodhisattva is not affected by virtue and blessings.” Subhuti asks, “World-Honored One,
why is a bodhisattva not affected by virtue and blessings?”
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The Buddha replied, “Subhuti, a bodhisattva should not crave or cling to the virtue and
blessings they create. Therefore, it is said that a bodhisattva is not affected by virtue and

blessings.”
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The main idea of this chapter is that the Buddha says, “Subhuti, if you now entertain the
thought that the Tathagata can attain Unsurpassed Right and Universal Awareness without
the thirty-two perfect bodily marks, do not entertain such a thought. If you think this way,
you are saying that those who generate the aspiration for the highest and most complete
awareness advocate the annihilation of all existing phenomena. Why? Those who generate

the aspiration for the highest and most complete awareness do not wholly negate or
abandon all existing phenomena and enter a state of annihilation.”
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In the preceding chapter, the Tathagata rejected Subhuti’s answer that the Tathagata could
be beheld by means of the thirty-two marks, thereby leading Subhuti to abide in the
Tathagata’s state of true emptiness, in which there is neither observer nor observed. Yet
sentient beings who remain confused about the Tathagata’s view might conclude that,
because the thirty-two marks are illusory and unreal, one can attain Buddhahood without
cultivating pure conduct or accumulating merit. Because the Tathagata’s thirty-two marks
and eighty minor characteristics are signs of complete merit, the Buddha says here, “You
must never think that attaining Unsurpassed Right and Universal Awareness does not
require the perfection of merit. Without merit, you may never awaken from the dream.” A
disciple of the Buddha who has truly realized prajna wisdom does not simply negate or
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abandon anything in this world. If, at the level of consciousness, one interprets the Buddha’s
statement that all phenomena are illusory to mean that all dharmas do not exist or should be
abandoned, and then abides in cessation, this is the view of annihilation described by the
Buddha, not the Buddha’s right view. To demonstrate this point, deepen the disciples’
realization of it, and show them how to practice after realizing that all dharmas are without
self, the Buddha immediately gives an example to explain what he has just said. This is
Chapter 28.
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The main idea of the original passage is as follows. The Buddha says, “Subhuti, suppose a
bodhisattva filled worlds as numerous as the grains of sand in the Ganges River with the
seven treasures and gave them away. Suppose, again, that another person realized that all
dharmas are without self and attained accomplishment through patience. The merit attained
by this bodhisattva would surpass that attained by the former bodhisattva. Why, Subhuti? It
is because this bodhisattva is not affected by virtue and blessings.”
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Subhuti asks the Buddha, “Wotld-Honored One, what does it mean for a bodhisattva to
remain unaffected by virtue and blessings?” The Buddha replies, “Subhuti, a bodhisattva

does not crave or cling to the virtue and blessings created. Therefore, it is said that a
bodhisattva is not affected by virtue and blessings.”
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In this chapter, the Buddha says, “Subhuti, suppose a bodhisattva filled worlds as numerous
as the grains of sand in the Ganges with the seven treasures and gave them away. Suppose,
again, that another person realized that all dharmas are without self and attained
accomplishment through patience. The merit attained by this bodhisattva would surpass that
attained by the former bodhisattva.” What is the “patience” of which the Buddha speaks? It
means enabling the mind to abide amid all circumstances, unmoved in suchness. For
example, when practicing patience, one of the six paramitas, if we know that all dharmas are
empty, there is no person who must be patient, no matter to be endured, and no self that
endures. Only by practicing in this way can the mind truly abide in patience. Otherwise, our
“patience” is merely bearing and enduring. As long as we perceive a self, another person, and
something to be endured, sooner or later we will find it unbearable. Even if we persist, we
experience the practice as hardship, sacrifice, and personal cost. Only by knowing that all
dharmas are empty can we refrain from thoughts of anger and enable the mind to abide in
the practice for a long time, free from gain and loss, until we perfectly realize Buddhahood.
If we practice patience without understanding that all dharmas are empty, then all our
virtuous conduct and endurance amount only to worldly merit and blessings in the human
and heavenly realms.
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Some disciples may think that, since all dharmas are empty—the self is empty, other persons
are empty, and the matter requiring patience is also empty—being patient and not being
patient are the same. They may ask, “If so, why should I practice patience? I do not need to
practice patience; it is enough that I do not remain troubled after the matter has passed.” Yet
when all dharmas are empty, you and other sentient beings are not separate. Even if you do
not remain troubled, can the sentient beings who hold something against you or whom you

have harmed also let it go?
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Thus, if a practitioner thinks in this way, it is precisely the error the Buddha described earlier:
seeking to attain Unsurpassed Right and Universal Awareness without cultivating virtue and
blessings, believing that patience is empty and merit is empty, and that simply negating
everything is the emptiness taught by the Buddha. This is the view of annihilation. For
example, in our practice we must withstand all temptations arising within and outside the
body and mind, as well as the pull of habitual tendencies and desires, enabling the mind to
abide in the right view of emptiness, unmoved in suchness. Before perfectly realizing the
Tathagata’s state, if one says that acting and not acting are the same, follows one’s habitual
tendencies and desires, does whatever one pleases, and regards every action as
inconsequential, one is neither walking the bodhisattva path nor studying Buddhadharma. A
disciple of the Buddha should know that all phenomena are illusory and unreal, yet practice
all virtuous deeds and perfect all merit. Only then can one completely eliminate self-
attachment, habitual tendencies, and desires and awaken from the dream.
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Here, the Buddha says that bodhisattvas are not affected by virtue and blessings. Having
explained the Tathagata’s state of true emptiness to this point, he now begins to discuss
everything from the standpoint of existence. Emptiness is form. When the Tathagata’s state
is applied within time and space and in life in the human realm, it is as ordinary as simply not

craving and not being affected.
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Let us discuss what “not affected” means. Why does the Buddha use “not affected by virtue

b (13

and blessings” to explain a bodhisattva’s “attaining accomplishment through patience,” in a
way that even Subhuti, foremost in understanding emptiness, does not immediately grasp its
meaning? Perhaps Subhuti has always regarded practicing with the Buddha as the greatest
fortune in his life and has never considered that there might be any worldly or
supramundane merit and blessings for him to receive. This may be why he does not

immediately grasp the Buddha’s words.
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In the human realm, a bodhisattva understands the emptiness of all phenomena, yet they
withstand the pull of physical and mental desires, as well as various external temptations—
such as the allure of delicious food, music, dance, fine clothing, and luxurious material
comforts. Nevertheless, they remain undisturbed, firmly grounded in the right view of
emptiness, practicing calmly in solitude. In the eyes of ordinary people, such a person may
seem to lack virtue and blessings. Do great bodhisattvas truly accumulate no virtue and
blessings throughout countless lifetimes? Do they really lack the ability to obtain and enjoy
worldly pleasures? No. A genuine bodhisattva does not cling to the conditioned virtue and
blessings of the world, but extensively practices the bodhisattva path and gradually perfects
their merit. A bodhisattva does not cling to the supramundane merits either, recognizing
them as illusory as well. This is why a bodhisattva is able to achieve Unsurpassed Right and
Universal Awareness through forbearance. The Buddha refers to this behavior of a great
bodhisattva as “not affected by virtue and blessings.”
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Thus, practitioners present here who possess great virtue and blessings may have the ability
and conditions to obtain the luxuries and splendor of this world, yet remain unmoved in
suchness, abide in the Buddha’s right view of emptiness, and seek Unsurpassed Right and
Universal Awareness rather than abide in worldly glory and wealth. Likewise, a practitioner
who regards the joy of meditation, a body manifested as light, supernormal powers and
transformations, and the thirty-two marks as illusory is not affected by virtue and blessings
and does not crave them. This is what the sutra means when it says that a bodhisattva is not

affected by virtue and blessings and should not crave them. Therefore, the Buddha says here,
“If someone realizes that all dharmas lack inherent existence, enables the mind to abide amid
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all kinds of temptation and illusory states, unmoved in suchness, and thereby attains
accomplishment, that person’s merit is greater than the merit of a bodhisattva who fills
worlds as numerous as the grains of sand in the Ganges with the seven treasures and gives
them away.” He then continues, “Because this bodhisattva is not affected by virtue and
blessings.” Subhuti asks the Buddha, “World-Honored One, what does it mean for a
bodhisattva to remain unaffected by virtue and blessings?” The Buddha replies, “A
bodhisattva should not crave the virtue and blessings they create. Therefore, it is said that a
bodhisattva is not affected by virtue and blessings.”
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The content of Chapter 28 is essentially an explanation of Chapter 27. In Chapter 27, the
Buddha is concerned that the disciples might believe that, since all phenomena are empty,
they can attain Unsurpassed Right and Universal Awareness without cultivating the thirty-
two kinds of pure conduct or perfecting their merit. This view misunderstands the Buddha’s
teaching on emptiness and simply negates and abandons all phenomena; it is not the
Buddha’s right view. Therefore, the Buddha says, “A bodhisattva who knows that all
phenomena are empty and attains accomplishment through patience has great merit.” Yet
we should note that, before this chapter, the Buddha and Subhuti have discussed the illusory
nature of merit many times. In Chapter 19, the Buddha explains that precisely because virtue
and blessings lack inherent existence and are empty in essence, the Tathagata says that the
merit is great. Therefore, when the Buddha speaks here of a bodhisattva’s great merit, he
adds, “Because these bodhisattvas are not affected by merit and have already eliminated their
attachment to it, I say that they can know that all phenomena are empty and attain
accomplishment through patience. The merit attained through such practice surpasses the
merit of a bodhisattva who fills worlds as numerous as the grains of sand in the Ganges with
the seven treasures and gives them away.”
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Chapter 29 The Dignity and Tranquility of the Buddha
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The Buddha says to Subhuti, “Subhuti, if someone says that the Tathagata comes or goes,
sits or reclines, that person does not understand the meaning of my teaching. Why? The
Tathagata comes from nowhere and goes nowhere; hence the name Tathagata.”
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The main idea of this chapter is that the Buddha says, “Subhuti, if someone says that the
Tathagata sometimes comes, sometimes goes, sometimes sits, and sometimes reclines, that
person does not understand what I have taught. Why? The name Tathagata means coming
from nowhere and going nowhere—that is, there is neither a place nor a form from which
he comes, and neither a place nor a form to which he goes. Hence the name Tathagata.”
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In this chapter, the Buddha continues to explain the Tathagata’s state of true emptiness. We
see the Buddha come and go, sit and recline. Yet when we abide in the state of true
emptiness, we know that the Tathagata has never moved, because in true emptiness there is
fundamentally nothing that can move. For one who has realized emptiness, speech, silence,
and movement are like illusions. In the Tathagata’s state of true emptiness, there is no self,
no person, no arising or cessation, and no change. It is unmoved in suchness, neither
coming nor going. Therefore, the Buddha says, “The Tathagata comes from nowhere and
goes nowhere; therefore, he is called the Tathagata.”
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At this point, we recall the Buddha’s definition of the Tathagata in Chapter 17: “The
Tathagata means the suchness of all dharmas.” In essence, all dharmas are unmoved in
suchness; they have never arisen, ceased, or changed, and neither come nor go. Hence the
name Tathagata.
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All phenomena in this world perfectly embody the Tathagata’s true nature. Modern science
holds that the universe was formed through the Big Bang and that immeasurable numbers of
stars and planets formed thereafter. Buddhism teaches that everything in the universe forms
when the requisite causes and conditions come together; the Big Bang, for example, was one
such condition. Yet while Buddhism teaches dependent origination, it also teaches emptiness.
It holds that, to return to the source of life and clearly recognize life’s ultimate meaning,
human beings should abide in the state in which all phenomena arise dependently yet are
empty in nature—unmoved in suchness, neither swayed by circumstances nor deluded by
signs. From this standpoint, the Big Bang is merely an illusory phenomenon, and the
universe is only a provisional existence. Only by abiding in this view and practicing
accordingly can human beings return to the source of life, end their wandering through time
and space, find true peace of mind, and understand that life’s ultimate meaning is to return
to its source. Perhaps at that point, when we are established in the Tathagata’s state of true
emptiness and look again at everything in the universe, it all becomes wondrous existence,
no different from the pure and undefiled source. Only then can we fully enjoy everything
that time and space bring us, and every world becomes a Land of Ultimate Bliss.
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Chapter 30 The Principle of the Composite Whole
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The Buddha says to Subhuti, “Subhuti, if a good man or good woman were to pulverize the
three thousand great thousand worlds into particles of dust, what do you think? Would these
particles of dust be numerous?”
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Subhuti replies, “Extremely numerous, World-Honored One. Why? If these particles of dust
truly existed, the Buddha would not speak of them as particles of dust. Why is that? The
Buddha says, ‘Particles of dust are not particles of dust; they are merely called particles of
dust.” World-Honored One, the three thousand great thousand worlds spoken of by the
Tathagata are not worlds; they are merely called worlds. Why? If a world truly existed, it
would be a composite whole. The Tathagata says, ‘A composite whole is not a composite

whole; it is merely called a composite whole.”” The Buddha says, “Subhuti, a composite
whole is ineffable, yet ordinary people crave and cling to it.”
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The main idea of this chapter is that the Buddha asks Subhuti, “Subhuti, if a good man or

good woman were to pulverize the three thousand great thousand worlds into particles of
dust, what do you think? Would these particles of dust be numerous?”
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Subhuti replies, “They would indeed be extremely numerous, World-Honored One. Why? If
these particles of dust had a truly existent nature, the Buddha would not say that they were
numerous. Why is that? The particles of dust spoken of by the Buddha have no substantial
existence; they are provisionally called particles of dust. World-Honored One, the three
thousand great thousand worlds spoken of by the Tathagata likewise have no substantial
existence. In accordance with worldly convention, they are merely called worlds. Why? If the
world truly existed, it would be a composite whole formed by the aggregation of many
phenomena. Yet the aggregation of many phenomena has no truly existent essence.

)

Therefore, a ‘composite whole’ is merely called a ‘composite whole.
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The Buddha says, “Subhuti, a composite whole formed by the aggregation of many
phenomena is ineffable, yet ordinary people cling to it and make distinctions within it.”
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The Buddha and Subhuti also discussed this question in Chapter 13. The original text reads:
“Subhuti, what do you think? Are all the particles of dust in the three thousand great
thousand worlds numerous?” Subhuti replies, “Extremely numerous, World-Honored One.”
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“Subhuti, the particles of dust spoken of by the Tathagata are not particles of dust; they are
merely called particles of dust. The world spoken of by the Tathagata is not a world; it is
merely called a world.” In Chapter 13, the Tathagata shifts the disciples’ attention from their
immediate concerns to the vast three thousand great thousand worlds and their countless
particles of dust. He teaches them that everything, from a single particle of dust to the three
thousand great thousand worlds, is merely a provisional name and has no substantial
existence. This enables the disciples to realize that all dharmas spoken of by the Tathagata
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are illusory and unreal, so that they are neither swayed by circumstances nor deluded by

appearances.
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In this chapter, the Buddha again uses particles of dust and worlds as an analogy. By this
point in the Diamond Sutra, the views of no self, no person, no sentient being, the illusory
nature of all phenomena, non-arising, non-movement, non-cessation, and non-difference
have been repeatedly analyzed through the Buddha’s exchanges with Subhuti. The disciples
now understand that the Tathagata has no fixed sign. Yet since all things are without self and
have no fixed sign, while not being mere empty space or something simply to be negated or
discarded, one may understand the Tathagata’s true nature to be any appearance within the
three thousand great thousand wortlds, or the three thousand great thousand worlds
themselves. To break the disciples’ attachment to such appearances, the Buddha asks, “If a
good man or good woman were to pulverize the three thousand great thousand worlds into
particles of dust, would these particles of dust be numerous?” Here, the particles of dust
symbolize the provisional phenomena that appear within true nature while sentient beings
remain attached—as numerous as the particles produced by pulverizing the three thousand

great thousand worlds. If we cling to these provisional phenomena as truly existent, they will

lead us into immeasurable cycles of arising and cessation in samsara.
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Some readers may not readily understand the Tathagata’s analogy. In Buddhist practice,
when a practitioner realizes that the Tathagata has no fixed sign and that form and emptiness
are nondual, an erroneous understanding may easily arise: the Tathagata is every appearance
in the universe, and since the true nature of each of us is the Tathagata, we are essentially any
appearance in the universe. This view is not wrong in itself, but it is meaningless if expressed
from a standpoint that remains attached to appearance. Our true nature can be any
appearance or any dependently arisen phenomenon in the universe, yet all phenomena are
unborn and empty in nature. This is the Buddhist teaching of dependent origination and
emptiness. The Tathagata does not cling to any appearance as truly existent, but neither does
the Tathagata negate everything or abide in empty space without manifesting its function.
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At this point in the teaching, the disciples are no longer merely listeners of the Dharma; they,
especially Subhuti, who is foremost in understanding emptiness, now abide in the
Tathagata’s state of true emptiness. Within the Tathagata’s true emptiness, appearances
within the mind, as numerous as particles of dust, are the universe and the world; here,
essence and matter are one. The particles of dust refer both to the mental signs manifested
from sentient beings’ true nature and to the immeasurable material worlds—that is, to all

phenomena. All of these lack true existence. Here, we draw on modern science to discuss
the unity of essence and matter taught by the Buddha.
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Modern science often analyzes matter by breaking it down: matter is composed of molecules,
molecules of atoms, and atoms of electrons, neutrons, and protons. It was later discovered
that neutrons and protons can be broken down into still smaller constituents—quarks.

Although experiments have confirmed the existence of quarks, an individual quark cannot
be found in isolation. Particle physicists explain that quarks are highly unstable, extremely
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short-lived particles that can exist stably only in bound states, not in isolation. If so, the
fundamental constituents of matter cannot be seen, and matter itself is likewise illusory and

unreal.
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In the late twentieth century, the scientific community proposed string theory. According to
string theory, the fundamental units of nature—such as electrons, photons, neutrinos, and
quarks—which appear to be particles are actually different vibrational modes of extremely
small one-dimensional strings. For convenience, we may call them “cosmic strings.” Each
vibrational mode corresponds to a particular resonant frequency and wavelength, while
different vibrational frequencies correspond to different masses and energies. All
fundamental particles, including electrons, photons, neutrinos, and quarks, are different
vibrational modes or excited states of these “cosmic strings.” If we view the universe as an
ocean composed of “cosmic strings,” fundamental particles are like bubbles in the water,
continually arising and vanishing in an instant. Our material world is, in effect, a magnificent
symphony played by “cosmic strings.” This seems to share certain characteristics with
consciousness, the apparent opposite of matter, and accords with the Buddhist view of the

unity of essence and matter.
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With the development of physics through string theory, everything in the universe has come
to be viewed as empty in nature, and matter is no longer regarded as objectively real. Thus,
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in the development of the natural sciences during the twentieth century, “relational realism”
came to replace the conception of absolute material substances. It maintains that things are
not isolated entities composed of inherent matter, but manifestations arising dependently
from various underlying factors. Everything that exists depends upon other things and is a
phenomenon produced by a series of underlying factors coming together. Reality and
existence are situated within structures of relations that are intrinsically inseparable.
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The “relational realism” discussed in science has much in common with the Buddhist
teachings of dependent origination and cause and effect. Because we live in an age of
advanced science, scientific evidence is more persuasive than Buddhist teachings for most
people. I have therefore drawn on material from “Physics Enters the Realm of Chan—
Dependent Origination and Emptiness,” an article by Zhu Qingshi, a member of the
Chinese Academy of Sciences. The complete article can be found online. In this material, we
see that scientists have inferred from laboratory experiments that all phenomena in the
universe do not truly exist but are manifestations of relationships. This unexpectedly accords
with what the Buddha realized beneath the Bodhi tree more than 2,600 years ago. The
Buddha teaches that all phenomena in the universe arise dependently and are empty in
nature. In the human wotld, the Buddha also teaches that the law of karmic cause and effect

never fails.
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Let us return to the original text. In the final lines of this chapter, the Tathagata says, “If the
world truly existed, it would be a composite whole.” A “composite whole” means countless

appearances aggregated into a whole. Yet the Buddha further says that this provisionally
named “composite whole” is ineffable, while ordinary people crave and cling to it.
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The ineffable “world as a composite whole” mentioned by the Buddha in the sutra refers to
dependent origination and emptiness. All phenomena arise when causes and conditions
come together, yet each condition is empty in nature and is merely a provisional name. This
is the world we see and the life to which we cling. Everything in this world is like an
immeasurable accumulation of bubbles, interacting with and influencing one another,
ceaselessly arising, ceasing, and changing. The ultimate outcome cannot be known, and there
is no predetermined goal or direction. There is only the unfailing cause and effect of these
interactions: causes lead to effects, and this is the direction. Yet a cause is not yours alone;
the causes of all things interact with one another. Thus, in different times and places, the
same cause may manifest a different effect. The Buddha says that this “composite whole” is
ineffable, yet ordinary people greedily cling to this bubble-like world of causes and effects,
regard it as truly existent, and become entangled in its arising and cessation, change, gain,

and loss.
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Chapter 31 Non-Arising of Views
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The Buddha asks, “Subhuti, if someone says, “The Buddha speaks of views of a self, a

person, a sentient being, or a lifespan,” what do you think? Has that person understood the
meaning of my teaching?”
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Subhuti replies, “No, World-Honored One. That person has not understood the meaning of
the Tathagata’s teaching. Why? The World-Honored One says that views of a self, a person,
a sentient being, or a lifespan are not views of a self, a person, a sentient being, or a lifespan;
they are merely called views of a self, a person, a sentient being, or a lifespan.” The Buddha
says, “Subhuti, one who generates the aspiration for Anuttara samyak-sambodhi should
know all dharmas thus, view them thus, and believe and understand them thus, without

giving rise to signs of dharmas. Subhuti, what are called signs of dharmas, the Tathagata says,
are not signs of dharmas; they are merely called signs of dharmas.”
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The main idea of this chapter is that the Buddha asks Subhuti, “Subhuti, suppose someone

says that the Buddha speaks of views concerning a self, a person, a sentient being, or a
lifespan. What do you think? Has that person understood the meaning of my teaching?”
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Subhuti replies, “World-Honored One, that person has not understood the Buddha’s
teaching. Why? When the World-Honored One speaks of a self, a person, a sentient being,
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or a lifespan, these are not subjects being examined or investigated. They are merely
provisional designations used for the sake of explanation.”
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The Buddha says, “Subhuti, one who generates the aspiration for the highest and most
complete awakening should know, view, believe, and understand in this way and should not
make false distinctions among phenomena or cling to them. Subhuti, the Tathagata says that
all so-called existing phenomena have no truly existent substance; in accordance with worldly
convention, they are merely provisionally called existing phenomena.”
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First, everyone should note that throughout the Buddha’s preceding teachings, the Buddha
spoke of the sign of a self, the sign of a person, the sign of a sentient being, or the sign of a
lifespan. In this chapter, however, these become the view of a self, the view of a person, the
view of a sentient being, or the view of a lifespan. From the wording, we understand that a
“sign” refers broadly to the phenomena of all dharmas, including appearance, form,
experience, definition, views, information, and so forth. A “view,” by contrast, refers to a
thought, opinion, or understanding. For example, the positions we form through our current
study of psychology, philosophy, and other systems of thought all belong to the category of

views.

In this chapter, the Buddha again asks Subhuti, “If someone says that I am investigating a
self, a person, a sentient being, or a lifespan and expressing my own views about them, has
that person understood all that I have taught?”” Subhuti replies, “No, World-Honored One.
That person has not understood what the Buddha is saying.”
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The text again uses the formula: “Views of a self, a person, a sentient being, or a lifespan are
not views of a self, a person, a sentient being, or a lifespan; they are merely called views of a
self, a person, a sentient being, or a lifespan.”
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The Tathagata teaches the Dharma to break sentient beings’ attachment to the illusory states
of a self, a person, a sentient being, or a lifespan—not to engage the disciples in theoretical
discussion or analysis of these four signs. After hearing the Tathagata’s teaching, the
disciples recognize the falsity of the four signs, let go of their attachment to them, and abide
in the Tathagata’s state of true emptiness, neither swayed by circumstances nor deluded by
signs, without self or person. But if someone treats the Tathagata’s teaching as a theory to be
studied and regards the Buddha as a theorist exploring a system of thought or views, that
person is mistaken and has not understood what the Buddha is saying. Thus, later
generations called adherents who knew only how to “discuss emptiness and existence”
followers of merely intellectual understanding.

The Buddha’s prajna wisdom must ultimately be put into practice; therefore, Buddhist sutras
conclude by saying that the disciples faithfully accepted and reverently practiced the teaching.
If we have not let go of attachment, we have not truly understood the Buddha’s meaning. To
let go of attachment, we must eventually let go of even Buddhadharma. It is like using a
needle to remove a splinter: once the splinter has been removed, the needle should also be
set aside. If you do not use the Buddha’s prajna wisdom to eliminate your distinctions and
attachments and illuminate your blind spots, but instead regard the Buddha as discussing a
theory or system of thought, you have not understood the meaning of the Tathagata’s
teaching.
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The Buddha then concludes: “Subhuti, one who aspires to Anuttara samyak-sambodhi

should, with regard to all dharmas, know in this way, view in this way, believe and
understand in this way—without giving rise to signs of dharmas.”
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I find Prince Zhaoming’s title for this chapter, “Non-Arising of Views,” quite fitting.
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In teaching the state of fruition up to this point, the Buddha tells his disciples that there are
no views in the Tathagata’s state of true emptiness. We should not think that within the
“Tathagata’s state of true emptiness” there is a view of emptiness or existence, of neither
emptiness nor existence, or even of dependent origination and emptiness. Earlier in the sutra,
the Tathagata often says, “The Tathagata has not spoken the Dharma,” to break the disciples’
attachment to the belief that there is a Buddhadharma to attain. Here, speaking from the

state of fruition, the Buddha tells his disciples that in the Tathagata’s true emptiness all
dharmas are unborn. From the standpoint of not giving rise to a single dharma, the
Tathagata freely manifests all dharmas and speaks of emptiness and existence solely to
awaken sentient beings from delusion. There is neither dependent origination nor emptiness.
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Speaking of “views” brings to mind the Sixth Patriarch of Chan, a great bodhisattva who,
when transmitting the Buddha’s heart-to-heart teaching, manifested as “illiterate” because his

disciples needed to break their attachment to the sign of written words. In the Tathagata’s
ultimate state of true emptiness, all concepts must be relinquished. Although the disciples
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awakened upon hearing the Dharma and understood that “there is no fruition of
Buddhahood to attain” and that “there is no need to cling to the Buddhadharma, for there is
no fixed Dharma,” these understandings are themselves still views.
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The Buddha speaks of “dependent origination” and “emptiness,” yet in the realm of the
Tathagata’s true emptiness, neither “dependent origination” nor “emptiness’ exists. Within
the Tathagata’s realm of true emptiness, all phenomena are equal and unborn. This world is
as described in the Lofus Sutra: “Such is the sign, such is the nature, such is the substance,
such is the power, such is the function, such is the cause, such is the condition, such is the
effect, such is the retribution, such is the ultimate consistency of beginning and end.” Sign,
nature, substance, power, function, cause, condition, effect, retribution, and the beginning
and end of the myriad phenomena—all of these should be known thus, viewed thus,
believed and understood thus, without giving rise to the signs of dharmas.

All practice and teaching, all breaking of attachment, and all views occur as sentient beings
practice, hear and contemplate, and awaken in a dream. In the end, even awakening does not
exist. All dharmas have always been thus and are inherently the Tathagata. This is not giving
rise to signs of dharmas; this is awakening. What is called awakening is not awakening; it is
merely called awakening. What are called signs of dharmas are not signs of dharmas; they are
merely called signs of dharmas.
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Chapter 32 Manifestations Are Not Real
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“Subhuti, suppose someone filled immeasurable, countless worlds with the seven treasures
and gave them away. If a good man or good woman who has generated bodhicitta accepts
and practices, reads and recites, and explains this sutra to others—or even a four-line verse
from it—that person’s virtue and blessings surpass those of the former. How should one
explain it to others? Without grasping at signs, unmoved in suchness. Why is this?”
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“All conditioned dharmas are like a dream, an illusion, a bubble, or a shadow; like dew or a
flash of lightning. Thus should one contemplate them.” When the Buddha had finished
speaking this sutra, Elder Subhuti, all the monks, nuns, laymen, and laywomen, and all the

devas, humans, and asuras in the worlds heard what the Buddha had taught, rejoiced greatly,
and faithfully accepted and reverently practiced it.
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The main idea of this chapter is that the Buddha says, “Subhuti, suppose someone gave away
all kinds of precious treasures sufficient to fill immeasurable, countless wotlds. Suppose,
however, that a good man or good woman generated bodhicitta, practiced according to the

teachings of this sutra, and accepted and practiced, read and recited, and explained to others

even a single four-line verse from it. That person’s virtue and blessings would surpass the

.2
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“How should one explain this sutra to others? One should ground oneself in the perspective
that the heart itself is all dharmas and is originally the unborn quiescence of nirvana. One
should give rise to no conceptual views, cling to no signs, and remain unswayed by any
internal or external condition of body or mind—unmoved in suchness. Why is this? All
existent phenomena subject to arising, ceasing, and change are like a dream, an illusion, a

bubble, or a shadow, like a momentary flash of lightning or the fleeting morning dew. They
should be viewed in this way.”
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After the Buddha had finished these words, Elder Subhuti, all the monks, nuns, laymen, and

laywomen, and sentient beings throughout all the worlds, including devas, humans, and
asuras, heard the Buddha’s teaching, rejoiced greatly, and faithfully accepted and practiced it.
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This is the final chapter of the Diamond Sutra. Throughout the sutra, the Buddha states in six
places that the merit of accepting and practicing, reading and reciting, and explaining to
others even a four-line verse from this sutra surpasses the merit of giving immeasurable
amounts of the seven treasures. The focus of this chapter is how to explain the sutra to
others. The Buddha says, “Do not grasp at appearances, and remain unmoved in suchness.”
What does this mean? The Tathagata abides in the state of true emptiness and gives rise to

no signs of dharmas, yet within time and space he teaches immeasurable, boundless numbers
of sentient beings according to their conditions. In the “Tathagata’s true emptiness,” no sign
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of a sentient being’s body arises, nor any sign of a sentient being’s mind; nor does any sign
of liberating sentient beings or teaching the Dharma arise. He universally liberates sentient
beings, yet there are no sentient beings to liberate and no Buddhadharma to teach. This is
what is meant by “do not grasp at signs and remain unmoved in suchness.”

The Tathagata’s speech and silence, movement and stillness, are all Buddhadharma. For
example, while meditating, one recognizes that body and mind are illusory and unreal: the
body’s aching, numbness, cold, swelling, and pain are illusory; the mind’s wandering
thoughts are illusory; the states seen with closed eyes are illusory; and all sounds and noises
outside the body are illusory. If one recognizes that all these are illusory and unreal and
abides in that understanding, one abides nowhere—for if everything within and outside the
body and mind is illusory and unreal, where could one abide? This is what it means not to
grasp at appearances, and to remain unmoved in suchness.
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If practitioners, whether speaking or silent, moving or still, walking, standing, sitting, or lying

down, do not grasp at appearances and remain unmoved in suchness, they abide in the

“great samadhi of the Dharma realm.” All dharmas are originally unborn; this is the

Tathagata’s formless and signless “samadhi of emptiness.” Within this samadhi of emptiness,

the Tathagata does not utter a single word, yet immeasurable sentient beings may thereby be
delivered.
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At the end, the Buddha explains what is meant by “do not grasp at appearances, and remain
unmoved in suchness.” From the Tathagata’s state, all dharmas in this world are seen to be
like a dream, an illusion, a bubble, or a shadow, as dew or a flash of lightning. The Buddha
tells all the disciples who heard the Dharma that they too should view them in this way.
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The final verse of the Diamond Sutra is often misapplied by those reading the sutra for the
first time. They not only repeat it frequently but also visualize all phenomena in this world as
dreams, illusions, bubbles, shadows, dew, or lightning while meditating. This, however, is a
serious mistake, because they have again become attached to the signs of dreams, illusions,
bubbles, shadows, lightning, and dew. In saying that all things should be viewed as being like
a dream, an illusion, a bubble, or a shadow, like dew or lightning, the Buddha intends to tell
sentient beings that all dharmas in this world—including their own bodies and minds—
change, arise, and cease from moment to moment; they are impermanent, illusory, and
unreal. Do not cling to them. Do not continue to cling to all the changes, gains, and losses in
life and suffer because of them. Your afflictions and suffering are, of course, just as illusory
as dew or lightning. Abiding in this view, see everything that confuses you, causes you pain,
gives you pleasure, arouses your craving, or makes you afraid as being like a dream, an
illusion, a bubble, or a shadow. You need not become entangled in how to grasp or how to

let go; you need only awaken from the dream.

BRTENT R, KENMSRUNKMBEEZARESIFENRE, S LERFT.

After the Buddha had finished all his teachings, Elder Subhuti and the entire assembly who
had heard the Dharma rejoiced greatly, then immediately and faithfully accepted the teaching

and reverently put it into practice.

TARERFT? BRETHEGE. EZRER—, ESLEHT.

What does it mean to “faithfully accept and reverently practice”? It means understanding,
believing, and accepting everything the Buddha taught and then immediately putting it into

practice.
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Review

BERARERER—T (SRE) ERitAa?
Let us now briefly review what the Diamond Sutra is about.

e (ENIE) , FETHICEFASRAN—NE, B NIACKEFR
WEBT. BLA, RERZAERONEL? SARKAOITN. 287
The Buddha’s discourse in the Diamond Sutra was prompted by a question from his great
disciple Subhuti: “How should good men and good women who have newly generated the

aspiration to attain Buddhahood abide on the path of the Buddha’s right view? How should
they tame the afflictions and illusory thoughts in their minds?”

ENTE/LRE TR, EAR/LLRER IS MELLAERIER, BE&
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In response, the Buddha offered guidance on several key points. These are issues that
disciples must face directly in their practice and realization, and they are also the areas in
which attachment and mistaken views most readily arise.

F—H, BRAREBEEERE.
The First Point: Vow to liberate all sentient beings.
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When a practitioner vows to attain Buddhahood, they should understand that the goal is to
return to the source of life. From the perspective of the source of life, our heart
encompasses all things in the universe. Therefore, the vow to attain Buddhahood also entails
a vow to liberate all sentient beings throughout the universe, for inner and outer are one.
Thus, from the perspective of Buddhahood, when a Mahayana bodhisattva arouses the
aspiration to attain Buddhahood, they should first vow to liberate all sentient beings within
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the Three Realms and Six Paths equally. They should attain Buddhahood in order to liberate
sentient beings from samsara, not merely for their own sake.

XNERODRIBIERTTTE, BRIRNROTHEMERFH. MNRFNTFEEEC
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This aspiration is itself a method of practice, intended to break attachment to the self from
the very beginning. If we cannot understand that our own heart encompasses all sentient
beings, consider this: at times, our mind may be as compassionate as that of a bodhisattva; at
other times, it may be filled with anger, hatred, and jealousy, like that of an asura. Sometimes,
it longs for holiness, purity, and perfection, like a celestial being. At other times, it is
consumed by the desires of body and mind, abandoning all basic human principles and
acting without restraint, like an animal. When body and mind are in pain, we resemble beings
in the hell realms. When we hunger for food or affection, we resemble hungry ghosts. When
we greedily cling to fame, wealth, or emotional attachments, suffering greatly yet still not
knowing how to relinquish or let go, we resemble human beings. When we abide in
meditative bliss and enjoy realms of light and transformation, we resemble celestial beings in
the Form Realm. When we abide in the four formless meditative absorptions, we resemble

celestial beings in the Formless Realm.

Thus, by observing our own mind-consciousness, we realize that it contains the
manifestations of all sentient beings in the Three Realms and Six Paths. Therefore, liberating
ourselves from samsara and attaining Buddhahood is, at the same time, equivalent to
liberating all sentient beings in the Six Paths.

FTLA—FHaid: —tIREZE, BIME. EhhE. &8%. aHE. 568,
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MRYIRS, BME—IERBRERIDIR, BAIpEE, ELES—VIIREATRER.

Therefore, at the beginning, the Buddha says: “All classes of sentient beings—whether born
from eggs, wombs, moisture, or transformation; whether with form or without form;
whether with perception, without perception, or neither with perception nor without
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perception—I cause them all to attain nirvana without remainder and be liberated.” Our
mind-consciousness encompasses that of all sentient beings. In attaining Buddhahood, we

are, in essence, causing all sentient beings to attain nirvana without remainder.
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Sentient beings are innumerable and boundless, and the manifestations of our mind-
consciousness are likewise endless. As we seek to return to the source of life, how can we
abide steadily on the path of practice, free from afflictions, illusory mind, and distracting
thoughts? The Buddha tells us in the sutra that we need only refrain from becoming attached
to any signs within the Three Realms and Six Paths. We can then abide peacefully, return
smoothly without the obstruction of afflictions, and see the Tathagata of our true nature.
However, the habitual tendencies and desires accumulated over countless lifetimes give rise
to numerous discriminations, perceptions, and attachments. When the seeds of beings in the
Six Paths within our mind-consciousness encounter the appropriate conditions, they sprout,
blossom, and bear fruit.

At the beginning of our practice and cultivation of the Buddhadharma, we may feel
powertless in the face of these “conditions.” The Buddha therefore tells us: “Do not grasp at
appearances and remain unmoved in suchness.” Whether desires and sensations arise within
body and mind, or whether the six sense faculties see, hear, perceive, and discriminate
anything, we should not allow ourselves to be turned by them. We should first regard them
as illusory. It is like trying to leave a place: if you continue to grasp tightly to something there
and refuse to let go, you will be unable to move even a single step away.
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It is your mind-consciousness that transcends the Three Realms and Six Paths. Therefore,
the mind must not remain concerned with or attached to anything. Everything within the
Three Realms and Six Paths is like scenery passing by—clearly known and perceived yet
understood within your mind to be illusory. There is no need to become attached to it,
accept or reject it, much less cling to it and refuse to let go. Otherwise, your mind will be
unable to abide in the Buddha’s view and return to the source.

BELNPERCRARENFRAEIAE, BIFAE. AHE. REHR. 558,
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In the sutra, the Buddha first focuses on dismantling the four signs (i.e., aspects of
phenomena that can be apprehended and grasped) to which human beings seeking
Buddhahood are most strongly attached: the sign of a self, the sign of a person, the sign of a
sentient being, or the sign of a lifespan.

The “sign of a self” is the conception of a “self’—the belief that this constantly arising,
ceasing, and changing body and mind constitute who we truly are. People are deeply
concerned with this sign of a self. Every sensation associated with it affects us, causing greed,
anger, ignorance, pride, and doubt to arise and keeping us in the human realm.

The “sign of a person” refers to our discriminations and conceptions concerning others,
such as beautiful or ugly, good or evil. These then give rise to various views, acceptance and
rejection, and sensations, as well as all kinds of afflictions and discomfort. We cannot even
control ourselves, yet we still want to possess and control others.
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The “sign of a sentient being” refers to our conception of sentient beings throughout the
Three Realms and Six Paths. We believe that each sentient being has its own appearance and
habitual tendencies. As a result, we are swayed by their differentiating appearances and
cannot treat all sentient beings equally. For most people, the sign of a sentient being is
actually an imagination within a vast expanse of time and space. Apart from beings in the
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animal realm, beings in the other realms are invisible to us and seem to exist only as seeds of
habitual tendencies. When we are deluded and driven by our own habitual tendencies and

desires, we are, in effect, being turned by all sentient beings throughout the Three Realms
and Six Paths.

“FERERABKNBR, S8NAZEREES, #HRIBRT, #EKERE,
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The “sign of a lifespan” reflects people’s attachment to longevity. Everyone cherishes life,
fears death, and wishes to live forever without aging. This arises from humanity’s attachment
to the signs of arising and ceasing in all things, which is caused by fixed and rigid
conceptions of time and space. Those who are attached to the signs of birth and death, even

when seeking the Buddha’s state of nirvana, are still seeking a state in which arising and

ceasing no longer occur.
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The Buddha teaches: “Now, good men and good women who seck to return to the source
of life are unable to abide steadily because four fundamental phenomena first bind them and
prevent them from returning: the sign of a self, the sign of a person, the sign of a sentient
being, and the sign of a lifespan. They should first regard these signs as illusory and unreal
and begin by letting go of them.” Therefore, while living in the secular world, a bodhisattva
who seeks their own liberation while benefiting others should first hold the view that, in
reality, there is no “self” and no “sentient being” to be liberated.

B/, BREITICREFNHE: AMEEmE—D.

The Second Point: The renunciation of Mahayana bodhisattvas: “Give everything without
attachment.”
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The practice of giving is the fastest way for a bodhisattva to sever attachment to the self. To
attain Buddhahood, a bodhisattva must first cultivate a mind of renunciation, which means
relinquishing attachment to everything within and outside the body and mind, that is,
relinquishing the Three Realms and Six Paths. If you still remain attached to everything
within the Three Realms and Six Paths, how can you return to the source of life? You can
only continue wandering within them.

How, then, should one relinquish them? When practicing giving and renunciation, one
should regard everything as a dream, an illusion, a bubble, or a shadow, with neither gain nor
loss. This is called “practicing giving without attachment” and “practicing renunciation
without attachment.”

As long as a bodhisattva believes that the “self” truly exists and that everything being given
truly exists, such giving is merely a worldly good deed. It can bring only worldly blessings

and cannot lead to the attainment of Buddhahood. Moreover, during the practice of giving,
the bodhisattva will experience a sense of giving something up, loss, sacrifice, and dedication.
The path will then become exceptionally difficult, with afflictions and suffering continually
arising. It will be difficult to abide steadily on the path of the Tathagata’s right view and
return smoothly to the source of life.
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Thus, the “renunciation aspiration” of a great bodhisattva is to understand that everything
within the Three Realms and Six Paths is illusory and unreal, and, with this understanding, to
practice giving and relinquishment. This is true renunciation. Only then can the merit of

such giving fill all of space and pervade the Dharma realm, enabling sentient beings to
awaken from the illusion of samsara.
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In actual practice and realization, if a practitioner truly realizes that everything, both internal
and external, is illusory and unreal, there will be nothing that cannot be relinquished. Most
practitioners, however, first establish this view and then gradually practice giving and
relinquishment. They progress from being unwilling to relinquish to being willing to
relinquish, and, by relinquishing without seeking repayment or understanding from others,
their merit gradually becomes complete.

When the defilements of greed, attachment, and desire for gain and loss are exhausted, the
practitioner comes to realize what the Buddha taught: everything is illusory and unreal. All
beauty, value, function, and meaning are attributes projected by the mind of attachment.

Therefore, “relinquishing without abiding in signs” is a method of practice and realization
for bodhisattvas. As a bodhisattva applies the Buddha’s right view to counteract the sense of
gain and loss caused by relinquishment, their merit gradually becomes complete, and they
slowly awaken from the illusion of the Three Realms and Six Paths.

=R, BRE-IABRORHMEBR, NEHBIENEMRINE,

The Third Point: One who aspires to attain Buddhahood cannot see the Tathagata of their
true nature while attached to the sign of a Buddha.
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A practitioner must not mentally fix the Tathagata as any particular image and then strive to
become like it. The Tathagata manifests various appearances within time and space, all
arising according to conditions for the purpose of liberating sentient beings. If you aspire to
attain Buddhahood, you should recognize the Buddha-nature originally inherent in every
sentient being. Only then can you be said to have truly seen the Tathagata. Attaining
Buddhahood does not mean transforming yourself into a form manifested by a Tathagata
within time and space. If it did, beings in the heavenly realms who possess supernormal
powers and abilities of miraculous transformation could simply assume the form of a
Buddha and would have no need to practice. But that is not attaining Buddhahood. If you
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maintain a rigid image of the Buddha in your mind, you will fail to realize the realm of the
Tathagata and will not achieve Buddhahood. When you realize that all signs are illusory and
relinquish attachment to the sign of a self, the sign of a sentient being, or the sign of a
Buddha, you will come to realize that both you and all sentient beings are, in essence, the
Tathagata.
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At the beginning of our practice and realization, because our minds lack equality and contain
various signs of distinction, we hold the sign of sentient beings and regard ourselves as
ordinary beings. We may conceptualize a form of the Buddha in our minds that we aspire to
become, mistakenly believing that attaining Buddhahood is a transformation from the form
of an ordinary being into the form of a Buddha. The Buddha tells sentient beings that all
signs are illusory and unreal. If you wish to return to the source of life, you must not hold
the sign of yourself as an ordinary being or the sign of sentient beings. Naturally, you must
not hold a form of the Buddha that you seek to become either; otherwise, you will be unable
to attain Buddhahood. When you truly become free from all signs and are attached to none
of them, you will see the Tathagata.

BR, BRE—PAZROKHER, EFEREREHE, BAEEIEER.

The Fourth Point: One who aspires to attain Buddhahood must not be attached to the sign
of the Buddhadharma or the sign of non-Dharma.
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The Buddha’s teachings are akin to medicine for a disease: different ailments require
different treatments, and once the disease is cured, the medicine should be relinquished. If
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we hold neither the sign of a Buddha nor the sign of a self, there will be no one who teaches
the Dharma, no one who hears the Dharma, and no sign of the Dharma.

We should not hold the view that we have “obtained the Buddhadharma” or that “a
particular teaching is the Buddhadharma.” However, we should not misunderstand this to
mean that the Buddha denied everything—that because everything is illusory and the
Buddhadharma is also illusory, there is no need to study or practice the Buddhadharma or
accumulate merit, and that one can nevertheless awaken from the myriad phenomena of the
universe and the illusion of samsara. Nor should we believe that there is no Dharma upon
which we can rely in our study and practice. To do so would be to become attached to the
“sign of non-Dharma.”
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Clinging to the “sign of the Buddhadharma” in the study of the Buddha’s teachings will
result in the accumulation of numerous Buddhist concepts and words, along with additional
discriminations and views. In this way, one cannot return to the fruition state of the
Tathagata.

When explaining that one should be attached neither to the sign of the Dharma nor to the
sign of non-Dharma, the Buddha teaches: “If sentient beings fill their minds with numerous
views about ‘breaking through signs,” instead of immediately letting go of their attachments
after hearing the Buddha’s teaching, they have become attached to the sign of the Dharma.
Or, after letting go of their attachments, they may then cling to the belief that the particular
teaching they have learned is the true Buddhadharma and that they have obtained the
Buddhadharma. Such attachment to the Dharma and the mind of having attained something
are like a person who, after crossing a river and reaching the shore, continues to carry the
boat on their back. They still have not understood what the Buddha is teaching.”

BAR, BRE—PAZEROAHAER, BRPAEERUTE, fiHEtTE
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The Fifth Point: One who aspires to attain Buddhahood should not conceive of any stage of
fruition as attainable, nor believe that the Buddha has any fixed Dharma to teach.

205



BI—NAEBREFEET, INIBTH AR, ESLEXF80A, TR thE—
ME. WR—NMIAFRRERRHAEFT, B—EAREANE N L LEFIERRIR
AI1S, EARGRERBRTRER FrR O “FrE0”. MRTENATLIEFIE
BrR— M ABRBHARTE, AER—MERSERRINER, D, FSlmeE
FTRETR, BMEKEREES FRIFZAIRNE= 2GS, tBREM#HT.

Even if a person is no longer attached to the appearance of a Buddha and believes that the

Buddha is formless and signless, for one who is attached to the sign of words, “formless and
signless” is itself another sign.

Once a person is no longer attached to what the Buddha looks like, they must go a step
further and not believe that there is a stage of Unsurpassed Right and Universal Awareness
to be attained, because attaining Buddhahood means letting go of the mind that seeks and
the mind that seeks attainment.

If a practitioner regards Unsurpassed Right and Universal Awareness as something
obtainable—whether as a particular state or a perfected realization—the mind that seeks and
the mind that seeks attainment will never cease. As a result, the practitioner will be unable to
return, here and now, to the Tathagata’s realm of true emptiness, or attain Buddhahood.
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The Buddha says: “Although I usually expound various dharma methods, there is no fixed
teaching called the Buddhadharma. I teach from the standpoint of no self, no person, and no
sentient being. The Dharma cannot be grasped or expressed,; it is taught according to
circumstances in response to the particular attachments of each kind of sentient being.
Because sentient beings have different attachments, the teachings given to them are also

different. Fundamentally, there is no fixed Buddhadharma that can be attained or grasped. I
am not the only one who teaches in this way; other sages do the same.”
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After the Buddha finished explaining the areas in which ordinary good men and good
women who have just aroused the aspiration to attain Buddhahood are most likely to go
astray, he made clear that, without the Buddha’s right view in these matters, all their practice
and cultivation would no longer constitute following the bodhisattva path and therefore
could not lead to Buddhahood.

In everyday life, great bodhisattvas, like ordinary sentient beings, engage in all kinds of
worldly undertakings and wholesome deeds. However, because bodhisattvas act under the
guidance of the Buddha’s right view, they can transcend the sea of suffering of samsara and
attain Buddhahood. Ordinary sentient beings, by contrast, if not guided by the Buddha’s
right view, may fall into a sea of afflictions and delusion no matter what they do—even
when performing charitable deeds—and, at most, receive favorable karmic rewards in the
human and heavenly realms.

FNR, HEMARAEER AR TIRESIRE.

The Sixth Point: The Buddha addresses the present state of practice of the disciples before

him.
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At the beginning of the Dzamond Sutra, it is stated that 1,250 great monks were present to
hear the Buddha’s teaching. Many of these monks had attained stages of realization ranging
from the first fruit to the fourth fruit of arhatship. Moreover, good men and good women
who had not yet attained any of these stages would regard them as examples and strive to
attain the same states of realization.

Concerned that his disciples might seck the attainment of these stages with a mind of
acquisition, rather than realize them by letting go of discrimination and attachment, the
Buddha asked Subhuti, stage by stage, whether any stage from the first fruit to the fourth
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could actually be attained. Since the sutra had already explained that there is no sign of a self,
no sign of a person, no sign of a sentient being, no sign of a Buddha, and no sign of the
Dharma, naturally there is no sign of the stage of an arhat either.

Subhuti answered each question by saying that there was no fruition to be attained. The
Buddha then used himself as an example, saying, “In the past, when I studied under
Dipankara Buddha, I did not attain any Dharma or any fruition.”
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These dialogues aim to dismantle the disciples’ sense that there is something to attain.
Although all phenomena are illusory, the scope of “all phenomena” may seem too broad
after sentient beings hear this teaching. The Buddha therefore applies it to specific examples,
such as the sign of a Buddha, the sign of the Buddhadharma, and the sign of an arhat. These
are the signs that Buddhist disciples are especially eager to acquire and to which they can
easily become attached in their minds.

In reality, these signs are no different from the sign of a self, the sign of a person, the sign of
a sentient being, and the sign of a lifespan to which ordinary sentient beings are attached. In
everyday life, the Buddha affirmed each of the four stages of arhatship, but these stages
merely indicate that certain attachments have been overcome in the course of practice and
that, for the time being, the practitioner has attained states and levels of realization
unavailable to ordinary people.

However, sentient beings are originally Buddhas. We should establish ourselves in this view
when studying and practicing the Buddhadharma. From this perspective, everything
experienced in the course of practice is an event within a dream, regardless of what is
attained or what is relinquished. Yet we should not therefore look down upon arhats of the
four stages, because their realization gives them the ability to awaken from the dream more
quickly.

FtR, B ENRMUE, NiKE T EFERITIERE.
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The Seventh Point: After discussing the stages of arhatship, the Buddha turns to the sign of
a bodhisattva’s merit.
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In the eyes of good men and good women who have just aroused the aspiration,
bodhisattvas practice all worldly and transcendent wholesome deeds, purify their own minds
and the minds of others, universally liberate sentient beings, and perform all meritorious
deeds that protect and uphold the Buddhadharma. This is called adorning their own hearts
ot all Buddha-lands in other directions.

The Buddha teaches that originally there is no self and no sentient being, all phenomena in
the world are equal, and that Buddha-lands are inherently pure. Therefore, bodhisattvas
practice, yet ultimately there is nothing practiced.

Those who aspire to attain Buddhahood must not become attached to bodhisattva practices
ot to the magnificent bodily form manifested through a bodhisattva’s merit, even if it is as
immense as Sumeru Mountain. Otherwise, their minds will still be “abiding somewhere,”
and they will be unable to return to the fruition state of the Tathagata.

A bodhisattva “should practice all wholesome deeds without being attached to any signs”—
that is, “Should the mind abide nowhere, the true nature shall arise.” Only then can the

bodhisattva’s merit merge into emptiness and lead to the attainment of Buddhahood.

ERSLERETR, TEEFR. EE, BARRAFERITEE, ~FEY
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In daily life, not being attached to the “sign of a bodhisattva” or the “sign of merit” does not
mean that the Buddha teaches there is no need to follow the bodhisattva path or to perfect
one’s merit. Rather, one should undertake these practices with the view of the fruition state

of Buddhahood. In this way, one can quickly develop the perfect merit, qualities, and
realization of a Buddha, because one is originally a Buddha.
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The Eighth Point: The Buddha tells his disciples that those who aspire to attain Buddhahood
should understand that everything—from a single particle of dust to the three thousand
great thousand worlds—is illusory and unreal.

XA BERN T TORrEBIRR T, ITEFEMAA T, £—IIREEL. K.
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Only in this way can one abide in the state of “non-abiding”: practicing the bodhisattva path
while there is ultimately nothing practiced, and allowing thoughts to arise without any place

of arising, ceasing, or abiding. Then one can return peacefully to the realized state of the
Tathagata, free from afflictions and illusory thoughts.

FNR, HEENEFAHIOPRIENINEZE, =+28/\tErF, BENA
DRBFIIZIEK. RENFSR.
The Ninth Point: The Buddha breaks through his disciples’ attachment to the sign of the

Buddha’s merit—the thirty-two marks and eighty secondary characteristics—which newly
aspiring disciples can easily seek and become attached to.
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Although the Buddha teaches that all phenomena are illusory and unreal, his disciples may
not be able to immediately remove this sign of the Buddha’s merit from their mind-
consciousness. They may still seek it and believe that there is something to attain. Moreover,
when they understand that this physical form is the result of practicing the bodhisattva path,
engaging in acts of giving and forbearance over countless kalpas, they may develop such
deep reverence that they do not dare to readily regard it as illusory and unreal. Yet the
Buddha teaches that this sign is illusory and unreal, and is merely a provisional name.

SEESEFIIOFRIRERIXILE, BEF—RESREOES, BExn, Bl
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When the Buddha had broken through the attachments in his disciples’ minds to this point,
Subhuti, foremost in understanding emptiness, felt all his mental attachments fall away, and
tears streamed down his face. He then reached the conclusion: “Those who are free from all
signs are called Buddhas.”

Having heard this much, everyone should understand that Subhuti’s words, “free from all
signs,” mean the same as the Buddha’s teaching that “all phenomena are illusory and unreal.”
This does not mean abandoning or denying all phenomena in everyday life, nor does it mean
discriminating or arguing over whether they are true or false, real or unreal. Rather, truly
being free from all signs means knowing that all phenomena are illusory and unreal. This is
what is meant by “Should the mind abide nowhere, the true nature shall arise”: one follows
the path, yet ultimately no path to follow; one practices, yet ultimately nothing to practice;
one attains, yet ultimately nothing to attain.

If a person who aspires to attain Buddhahood knows that “all phenomena are illusory and
unreal,” they will never do anything that obstructs their attainment of the Way, much less
anything that harms other sentient beings. Moreover, when practicing giving, observing the
precepts, forbearance, and other practices on the bodhisattva path, they will not find them
difficult.

HEABCERERETHNSERERL LR, #iRECERMEPEUATLR
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The Buddha also used an example from his own past practice of forbearance to illustrate the
point above. He said that for five hundred lifetimes he had been the Sage of Forbearance. In
one of those lifetimes, while practicing forbearance, his body was cut apart by King Kali.
Throughout the ordeal, he abided in the view that “all phenomena are illusory and unreal.”
He held no sign of a self, no sign of a person, and no sign of anything to be endured, and no
thought of anger arose. Only in this way could he realize emptiness through the practice of
forbearance and ultimately complete the fruition of Buddhahood.
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At this point, the Buddha summarizes: “Good men and good women who aspire to attain
the fruition of Unsurpassed Right and Universal Awareness should ‘arouse the aspiration
while being free from all phenomena.” Because all phenomena are illusory and unreal, to be
free from all phenomena is to have nothing to seek and nothing to attain. This is the true
mind of renunciation and the true bodhisattva aspiration.”

Although bodhisattvas understand that all phenomena are illusory and that, in reality, there
are no sentient beings to be liberated, every bodhisattva should still arouse the aspiration to
practice giving, cultivate forbearance, and undertake other practices for the benefit of all
sentient beings. This is a method of practice and realization, necessary for breaking
attachment to the self and returning to the realized state of the Tathagata. Moreover, in
essence, benefiting sentient beings is benefiting oneself. Only by benefiting sentient beings
can one perfect one’s merit and attain Buddhahood.

NG, WREFERETHE, T, k0. A, #BFEAEITHNE
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The Buddha further gives an example: if a bodhisattva practices giving while abiding in signs,
the sign of a self, the mind of secking, and the sign of a person will all become obstacles to
practice. These obstacles leave the mind as though it had entered a dark place, unable to see
the light. Every sign, whether as small as a particle of dust or as light as a feather, will
obstruct your vision if you regard it as truly existent and remain attached to and preoccupied
with it. That particle of dust or feather will cover your eyes, like a single leaf blocking your
view of the entire forest. It will fill your whole world of body and mind, leaving you as

though confined in a cage or burdened by a heavy weight, unable to return to the Tathagata’s
realm of freedom.

B, XN, FNERARRRE, EARNEERAR—SQEHE. #H3E
ZAR, KRUEEFRER, THERER, KEERKERE, EEERIEFE. XEFHOA
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The Buddha also says that those who delight in lesser teachings cannot accept such a view.
They seek only limited supernormal powers and miraculous abilities; peace, health,
tranquility, and happiness in this life; or longevity without aging and a comfortable, fortunate
life. Such people cannot accept being free from all appearances, embracing the view that “all
phenomena are illusory and unreal,” practicing the bodhisattva deeds of giving, observing
the precepts, and forbearance, and temporarily giving up worldly glory and wealth. This is
because they hold the view of a self, the view of a person, the view of a sentient being, and

the view of a lifespan. Yet in the eyes of the Buddha, even a life lasting a thousand years is
no more than a fleeting instant—the snap of a finger.

BRI LIRS, SRR, MRBARESRRIN—IImEET, R,
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While presenting the views above, the Buddha told his disciples that if anyone could
understand all that he had taught and put it into practice, that person’s merit and rewards
would be inconceivably great. This is because practicing in this way enables one to attain

liberation from samsara, attain Buddhahood, and gain great freedom. Naturally, such merit

and rewards are inconceivable.

LA EFTRER ERHEREBEAINAOSZEN EHIRNER, MEZHE
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The discussion above mainly concerns the errors in view that the Buddha’s disciples were
likely to make when they had first aroused the aspiration, as well as the signs to which they

were most likely to become attached. In the sutra, these teachings form one complete
section—namely, the first seventeen chapters of our present edition.

(ENIR) EF+TtmZa, BIIBZESREGENIRL 7R, BA/CKE#
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After Chapter 17 of the Diamond Sutra, Subhuti once again asks the Buddha how good men
and good women who aspire to attain Buddhahood should abide on the path of the
Buddha’s view, and how they should tame the afflictions and illusory thoughts within their
minds. The Buddha’s answer, however, is given from a different perspective.

In the first seventeen chapters, the Buddha has already broken through, one by one, all the
signs to which his disciples were then attached. He now begins to discuss the realm of the
Tathagata after attachment to all signs has been broken. His intention is to lead his disciples
to turn their awareness inward, remain unmoved in suchness, and establish themselves in the
perspective that all dharmas are without self. If they can do so, they are already nondual with
the Buddha. We provisionally call the realm in which the disciples should establish
themselves “the Tathagata’s realm of true emptiness.” Let us now examine how the Buddha
describes this realm.

—. “WMEEZRPIRERDE. BT, TA. TRE, BREEARLKRELIE
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1. In “the Tathagata’s realm of true emptiness,” there is no one who generates the aspiration.
Since there is no self, person, or sentient being, who is there to aspire to attain Unsurpassed
Right and Universal Awareness? Here, the Tathagata uses his own experience in the presence
of Dipankara Buddha as an example. He explains that when he practiced in the presence of
Dipankara Buddha in a past life, it was precisely because he had realized that there was no
one who generated the aspiration and no one who attained any stage of realization that
Dipankara Buddha bestowed upon him the prediction of his future Buddhahood.

The Buddha then summarizes: “Tathagata means the suchness of all dharmas.” In other
words, all dharmas are such: they are without self and without inherent nature, and in their
true nature, all are the Tathagata.

= MREBZEPILER. 88— IFRAILFRENERE, TTARUWGERIATY
NEZ5H, BITEMHLIXEE,

2. In “the Tathagata’s realm of true emptiness,” there is no bodhisattva. There is nothing
that can be designated as a bodhisattva, no magnificent bodily form manifested through
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merit, even one as immense as Sumeru Mountain, and no such thing as adorning Buddha-
lands.
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3. In “the Tathagata’s realm of true emptiness,” there are the Five Eyes and Six Supernormal
Powers. Yet everything seen by the human eye, divine eye, wisdom eye, dharma eye, and
Buddha eye is illusory. None of these eyes has any place of arising, and everything they
perceive is empty of inherent nature.

9. SRBLENS, EREBENG SIS —E, BB ZR PRI 0.
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4. The Tathagata has innumerable manifested bodies and appears in each of the Six Paths
according to the conditions under which sentient beings can be liberated. Yet in the “realm
of true emptiness,” there is no thought of manifestation. When appearing in the human
realm, the Tathagata also calls sand “sand” and goes on alms rounds with his bowl, showing
nothing different from ordinary people.

CREFEZEHRREERD. WED, RO, T, TR RIRET. 2
SEAE, BEE,
5. In “the Tathagata’s realm of true emptiness,” there is no past mind, present mind, or

future mind; there is no time or space, nor any passage, transformation, or stillness of time
and space. It is unborn.

N URETZIE RIES. EETE LRSS ELTA, RikE—])
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0. In the Tathagata’s realm of true emptiness, there is neither virtue nor blessings. Therefore,
the virtue and blessings accumulated on the bodhisattva path can become immeasurable and
boundless, perfectly pervading all places.

. “WMREEZEPT=1+"/ 5T,

7. In “the Tathagata’s realm of true emptiness,” there are no thirty-two marks or eighty
secondary characteristics.

. UREEZEHPAFEUIE, B=FAFHA.
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8. In “the Tathagata’s realm of true emptiness,” there are no signs of the myriad things of
the universe, nor are there three thousand great thousand worlds.

. WMREZZIRHARE—T, TARZE, TAERE,

9. In “the Tathagata’s realm of true emptiness,” not a single thought arises; there is no one
who teaches the Dharma and no one who liberates sentient beings.

+. “WRETZIEHPTRE, TN,

10. In “the Tathagata’s realm of true emptiness,” there are no sentient beings and no
ordinary beings.

+—. “WRETZIEFTFRELD.

11. In “the Tathagata’s realm of true emptiness,” there is no mind that seeks attainment.

T UREEZREERFSE (FAEEMTS) .

12. In “the Tathagata’s realm of true emptiness,” all phenomena are equal, because all

phenomena are empty of inherent nature.
T=. WRESZEIRERERK, ERERE.

13. In “the Tathagata’s realm of true emptiness,” the Tathagata also speaks of a self, but only
as a provisional designation.

0. “NREZZIRTANE SEENE.

14. In “the Tathagata’s realm of true emptiness,” there is neither an observing subject nor an
object observed.

ThH. “WREFZRTFHLENGK, BIAERNFSEE—.

15. In “the Tathagata’s realm of true emptiness,” annihilation is not asserted with regard to
the myriad phenomena of the universe; that is, it does not mean abandoning or denying
everything.

R, AREEZ PUSRTHAE, TEFK,

16. In “the Tathagata’s realm of true emptiness,” the Tathagata neither comes nor goes,

neither arises nor ceases.
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17. In “the Tathagata’s realm of true emptiness,” there is neither dependent origination nor
emptiness.

+/\. REZEZR TSR

18. In “the Tathagata’s realm of true emptiness,” there are no discriminating views

whatsoevet.

T WRE=ZRBEFE, AEEE.

19. In “the Tathagata’s realm of true emptiness,” all dharmas are equal, and no sign of any
dharma arises.

WEREHFE, BIE. 57 (ERIE) B? HEEXPE/IEERNFR:

How, then, should we venerate the Diamond Sutra, practice and realize its teaching, and
propagate it? The Buddha gives several important instructions in the sutra:

F—., HARK IFEIFTHNRFE?
1. What is the complete realization of Unsurpassed Right and Universal Awareness?

ERE_ =T, iR BiEFE BES N, EBEEESS=HR=ER.

In Chapter 23, the Buddha states: “All phenomena are equal, none is high or low; this is
called Unsurpassed Right and Universal Awareness.”

FrlA, BLIEFIERHNRETERE: IHEREFE.

Therefore, the complete realization of Unsurpassed Right and Universal Awareness means
realizing the equality of all phenomena.

SHRABEBTENANFERZEFFIO, FEHR. B, 8. §. 8. &

One who has attained this perfect realization regards all phenomena equally—with an
impartial mind and with the eye, ear, nose, tongue, body, and mental faculty.

—_ IL,\1:2|é EJZ;ZJ:IE=EIEA_;E’J.IﬁTJ'r

2. How can one attain the complete realization of Unsurpassed Right and Universal
Awareness?

217



ER— =T, iR LUTE. ‘A TRE. TEE, E—E% WEN
wEL=HR=SR. MEELE, WhkiEEE BREEL. 7

In Chapter 23, the Buddha teaches: “By practicing all wholesome dharmas without a self, a
person, a sentient being, or a lifespan, one attains Unsurpassed Right and Universal
Awareness. What are called ‘wholesome dharmas,” the Tathagata says, are not wholesome
dharmas; they are merely called wholesome dharmas.”

FTLA, 1TEELEPNAEF A, B—0EE SR TREEZEE, #EE
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Therefore, while living in the mundane world, a practitioner should practice all wholesome
deeds without being attached to any signs. Naturally, one should not become attached to the
sign of wholesome deeds either. In this way, one can attain Unsurpassed Right and Universal
Awareness.

B=. Bt (ENg) |, HeEusk?

3. How should one venerate the Diamond Sutra and the Tathagata?

WESOmTiR: “FLAHE, BRE=. aWEEIHME, Bk, »

In Chapter 5, the Buddha states: “All phenomena are illusory and unreal. If one sees that all
appearances are not what they appear to be or are believed to be, one sees the Tathagata.”

EHETURT, SRR B—UIER, WRiEE. R 0, mE. ~

In Chapter 14, Subhuti says: “Those who are free from all signs are called Buddhas.” The
Buddha affirms, “So it is. So it is.”

BATENE—YIE, ROME,

Therefore, a practitioner should be free from all signs and arouse the aspiration to attain the
Way.

SITENE—E, SB=H/E. NRAE. SUTENE—YE, BBk,

A practitioner should be free from all signs, relinquishing the Three Realms and Six Paths, as
well as the six sense faculties and six sense objects. By being free from all signs, one sees the
Tathagata of one’s inherent nature.

BITENE—YE, 1758, SITENE—0E, sAaE.
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A practitioner should be free from all signs while walking the bodhisattva path. A
practitioner should be free from all signs while propagating the Buddhadharma.

SATENE—YE, Mt ANHE—IRES, TG, TAHEO.

A practitioner should be free from all signs while engaging in all worldly and world-
transcending activities that benefit sentient beings, without a mind of seeking or a mind of
attainment.

TEMLALRMFR R, #5r (ENE) .

In this way, a practitioner venerates the Tathagata of their inherent nature and the Diamond
Sutra.

S, EREIE. R (ENIZ) ?

4. How should one practice, realize, and explain the Dzamond Sutra?

BIES=+—Rehi: RERFE, MOAE, U—ERE, NS08, NE
JRaNes,
In Chapter 32, the Buddha teaches: “Do not grasp at appearances; remain unmoved in

suchness. All conditioned dharmas are like a dream, an illusion, a bubble, or a shadow; like

dew or a flash of lightning. Thus should one contemplate them.”
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Whether sitting on the meditation cushion or going about daily life, a practitioner should
have faith in the Buddha’s teaching that “all phenomena are illusory.” All sensations,
experiences, states, discriminations, and cognitions within and outside the body and mind
are illusory.

At this point, the mind has no place of arising, no place of ceasing, and no place of abiding.
The mind is then at peace. This is called “abiding in non-abiding.” It is also called “the great
samadhi of the Dharma realm” or “the Tathagata’s samadhi of emptiness.”
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At the beginning of practice and cultivation, however, those who remain attached to signs
may turn “illusoriness” into a particular state or sign. They may then abide in empty space or
nothingness. This is still abiding in attachment to a sign, and they cannot directly enter the
samadhi of emptiness. In such cases, they may first practice other methods, such as gradual
training in calm abiding and insight meditation.

LT, FHIRRIBXERER. 128 (ENIE) | FLEIFEEISOES
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In the sutra, the Buddha also instructs us to explain and interpret the Diamond Sutra in this
way: we must attain direct realization so that we can remain unattached to all signs, remain

unmoved in suchness, abide in the Buddha’s view, and explain the Buddha’s prajna wisdom
to others.

Fh. F3 (ENIE) RS,
5. The level of realization attained through studying the Diamond Sutra

HEE=T—mPR: “REBSP=53=ER0F, FTIUENWEN, NEN,
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In Chapter 31, the Buddha teaches: “Those who have generated the aspiration for

Unsurpassed Right and Universal Awareness should know, view, believe, and understand all
dharmas in this way, without giving rise to any signs of dharmas.”
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When a practitioner truly understands the Buddha’s prajna wisdom, no sign of any dharma

arises. This “non-arising of any sign of dharma” is the level of realization attained through
studying the Diamond Sutra.

When a practitioner realizes the non-arising of the sign of any dharma, they simultaneously
enter the realm of no-self, because the “self” itself is a sign arising from dharmas. When no
sign of any dharma arises, the “self” does not arise. At that point, the practitioner merges
into “the Tathagata’s realm of true emptiness.”
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Finally, let us turn our attention to the concept of merit.
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The Buddha repeatedly states in the sutra that if someone accepts prajna wisdom with faith
and puts it into practice—or even accepts and practices a single viewpoint of its teaching and
explains it to others—that person’s merit will be immeasurable and boundless.
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In the latter half of the Diamond Sutra, the dialogue between the Buddha and Subhuti
indicates that the disciples must abide in the “realm of true emptiness” in order to
understand fully everything the Buddha teaches. This brings to mind the familiar essence of
prajna wisdom—the Heart Sutra of Prajna paramita.

£ (L) h, MEESFEIHABFHEESR ISR

In the Heart Sutra, Avalokiteshvara bodhisattva addresses Shariputra, the Buddha’s disciple
foremost in wisdom:

F—. WMREZTZR, EEREARK, R, NMERE, FHEETHE.

In “the Tathagata’s realm of true emptiness,” all phenomena neither arise nor cease, neither
defiled nor pure, and neither increase nor decrease, because all phenomena are empty in
nature.

B WREEZER, KB, %2 B 170 R, BE.

In “the Tathagata’s realm of true emptiness,” there is no form, sensation, perception,

volition, or consciousness—the Five Aggregates.

F=. WHKE=ZER, TR B, 8. F 5. & 7R

In “the Tathagata’s realm of true emptiness,” there is no eye, ear, nose, tongue, body, or

mind—the six sense faculties.

B, WREEZER?, K. B & K X R
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In “the Tathagata’s realm of true emptiness,” there is no form, sound, smell, taste, tangible
object, or mental object—the six sense objects.

Fh., WRKEFZER, TRFDELERF, BELT/\F,

In “the Tathagata’s realm of true emptiness,” there is no eye element, up to and including no
mind-consciousness element; that is, there are none of the eighteen elements.

N, WRBEEZER?, BFLE, WARTHEBIETRT, BRILHEAZ,

In “the Tathagata’s realm of true emptiness,” there is no ignorance. Nor is it that ignorance
is brought to an end through practice, because ignorance is originally empty.

Ft, WKETZER?, TEFR. BAREBFBIEITRT, £. B & L=,

In “the Tathagata’s realm of true emptiness,” there is no aging and death. Nor is it that aging
and death are brought to an end through practice, because birth, aging, sickness, and death
are originally empty.

B\, WKEZTZER, TEmERNE TUER.

In “the Tathagata’s realm of true emptiness,” there are no Four Noble Truths of suffering,
its origin, its cessation, and the path.

BN, MREZTZR, TEEAUR, EHFBIDEAE,

In “the Tathagata’s realm of true emptiness,” there is no wisdom to attain, nor is there even
the slightest dharma to attain anywhere in the world.

Ft+. EEEREEXNMER, ASFIOLER, iREMN. 5K, 8%,
TEEEEE, IENESR.

Through the wisdom that all signs are illusory and unreal, great bodhisattvas become free
from mental obstructions—no afflictions, no concern over gain and loss, no fear; they leave
inverted views and deluded dreams far behind and ultimately realize nirvana.

Ft+—. IHEEZE=H, ERRENIREART,

After realizing the emptiness of all dharmas, one employs all dharmas—form and emptiness

are nondual.

F+. =HEHFBUXNMEZEL LIEFIER.
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All Buddhas of the three times—past, present, and future—attain Unsurpassed Right and
Universal Awareness through this wisdom.

FH=. FAEELE, BN HIREEZERHIT, KBER, BLFEFN,
BEfR—0E, B,
Therefore, the prajna wisdom of “no-self in all dharmas™ and “emptiness of inherent nature”

is the great mantra, the mantra of great illumination, and the unequaled mantra. It can
remove all suffering and is true, not false.

B+, R RERSESE. BNREE: SFRE, KBEE, KSEEE,
SRFEA, "IMRREXHIERE: RRE, RRE, RRTEFRIOREES 5
H—EMNEERIRIL AN RRRAIEF.

Therefore, the prajna paramita mantra is proclaimed: “Gate Gate Paragate Parasamgate

Bodhi Svaha.” It is said to mean: “Go, go, go beyond; quickly realize the Buddha’s wisdom,
and together with me cross from the shore of samsara to the shore of liberation.”

(L) 5 (ENZ) BERERHEIRESEEN, —ITIREEEI0E, —
MIRESE2IEN., HERMRESBRNESENERXXNE/NBELZE, afk (K
RERPESZZ) , (LZ) 5 (ENZ) N \BEPREREXE.

The Heart Sutra and the Diamond Sutra both expound the Buddha’s prajna wisdom. The Heart
Sutra is regarded as the essence of prajna wisdom, while the Diamond Sutra presents its
general framework. The scriptures explaining prajna wisdom that were translated into
Chinese comprise as many as six hundred fascicles and are collectively known as the Great

Prajnaparamita Sutra. The Heart Sutra and the Diamond Sutra are excerpts from these extensive
scriptures.

BEPARE (O2) |, BRTER(BRER—T (L&) NEX (B-REETE) .

Having discussed the Heart Sutra, let us now listen to its complete text as translated by
Master Xuanzang of the Tang Dynasty.

MEEERE, THAIRERSESN, BRIAEES, E—EE.

Avalokiteshvara Bodhisattva, while practicing the profound perfection of wisdom, clearly
perceived that the five aggregates were all empty and thereby crossed beyond all suffering
and distress.
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a2hF, BRRE, EARE, BlIERE, TAIRe, RRTR, TFENE.

Shariputra, form is not different from emptiness, and emptiness is not different from form.
Form itself is emptiness, and emptiness itself is form. Feeling, perception, volition, and
consciousness are also like this.

=T, BEESEH, FEFRK, ANEARE, NMERR. 2t rit, T8
7R, TIREEEER, LeEalilE, KTIRA, DELRRR. LB, 7756
TR, T3ELES, TLERR. TaEXE, LTEITKSE.

Shariputra, all phenomena are empty in nature, neither arising nor ceasing, neither defiled
nor pure, neither increasing nor decreasing. Therefore, in emptiness there is no form; no
feeling, perception, volition, or consciousness; no eye, ear, nose, tongue, body, or mind; no
form, sound, smell, taste, tangible object, or mental object; no eye element, up to and
including no mind-consciousness element; no ignorance and no ending of ignorance, up to

and including no aging and death and no ending of aging and death; no suffering, origin,
cessation, or path; no wisdom and no attainment.

LIRS, EIRTHE, RRERBESH, TS, TREN, TR,
TREATE, FEE,

Because there is nothing to attain, the bodhisattva relies on the perfection of wisdom, and
the mind is free from hindrance. Because the mind is free from hindrance, there is no fear.
Far removed from inverted views and delusions, the bodhisattva ultimately realizes nirvana.

=g, KIRERSESH, BBEES=5R="5E. TNREKTESZ, B
REFE, BAAK, BERLK, BEFEFN, sfr—tIE, ELAEE.

All Buddhas of the three times rely on prajna wisdom and attain Anuttara samyak-sambodhi.
Therefore, know that prajna paramita is the great divine mantra, the mantra of great
illumination, the unsurpassed mantra, and the unequaled mantra. It can remove all suffering
and is true, not false.

HIRARERSES, BRitH, BiF8E, KEEE, KEEEE, SREEE
i,

Therefore, the mantra of the Perfection of Wisdom is proclaimed. The mantra says:

Gate Gate Paragate Parasamgate Bodbi Svaha.
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ERFRPTH, ERRENOREES, KE-’QJ*EU?EEE TRE. ENERTR
WY, SHEAEEEPREN, MAENL ST, BERRSETRR, ?%J'EEZE’E?&O RTLA,
XS EFFGH TUIRETIRR. EIRETIRATR, BELEHBEEASE, &
Bizs, TAIESMERMER, WERNEYE, AL —MIFLERND, WERIRE.
FEURBEMHER B, BEFLNESAT, . 8. 17. RPN, £, 18,
17. R, BESENREHRNEESAANR, EEX—1, FEREHERN—]
HEIE, k0. FrEORES, BIEENEEEZINKESRR, KE0O. #.
ﬁiE%EﬁUE’J?%'D, 7 BEEIERFIARD,

At the beginning of the Heart Sutra, it is said that Avalokiteshvara bodhisattva was
“practicing the profound prajna paramita.” This practice does not mean merely sitting on a
meditation cushion and remaining within a state of meditative absorption. Rather, it means
following the Buddha’s prajna wisdom by practicing giving and forbearance without
attachment to any sign, and by cultivating the Six Paramitas and the myriad bodhisattva
practices.

Only through such practice can a bodhisattva break through attachment to the self and
transcend the distinction between the observer and the observed, the illuminator and the
illuminated, ultimately seeing that the five aggregates are all empty. Avalokiteshvara therefore
explains to Shariputra the Tathagata’s realm of true emptiness.

From the perspective of the Tathagata’s realm of true emptiness, all phenomena are illusory
and unreal; therefore, form is emptiness. When one realizes that every appearance is empty
of inherent nature, then seeing form is seeing emptiness. Emptiness is not something that
remains after all phenomena have been discarded; therefore, emptiness is form.

In the realized state of the Tathagata, whenever the myriad phenomena arise and function,
form and emptiness are nondual. The same is true of feeling, perception, volitional
formations, and consciousness. Each of these also fully embodies the Tathagata’s perfect
reality in which form and emptiness are nondual.

Yet all of this must be realized by practicing everything the Buddha teaches. Only when the
mind of seeking and the mind of attainment have ceased can one truly merge into the
Tathagata’s realm of true emptiness, in which all phenomena are known to be illusory and
unreal. Only then can one attain the equanimity in which inherent nature, Buddha, and
sentient beings are not different, and thereby gain a complete and perfect understanding,.
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TEHILFENXRTHE T (OL) PHINLANMES, ASEEFAR (EIJEHE)
E’\Jyﬂﬁﬁﬁﬂﬂlﬂ (www.ziguijiia.com)

Let us now examine several key concepts introduced in the Heart Sutra, drawing on material
from Ziguijia’s video series “Learning Buddhism” (www.ziguijia.com).

hiE
The Five Aggregates
HEHOASHFNEGERE. 2. 8. 17, REMEREK, XAEMERRARE.

According to Buddhism, the world and living beings are constituted by five factors: form,
sensation, perception, volitional formations, and consciousness. These five factors are
collectively known as the five aggregates.

BEZEVIREN. K. K. XA, HRN—IEBEENERES. BT e
BEEREUWAE, FUAMNMISEZMIRR. £, K =, EashIESERRE. £
A, BESABNIME. AEHER. B, B, & 50K, /IMesiEe. 5 &,
bk, AR,

The aggregate of form refers to material phenomena, which are composed of the four great
clements: earth, water, fire, and wind. Everything in the world is a temporary combination of
material elements. Because these combinations continually arise, cease, and change, people
perceive the formation, duration, decay, and dissolution of material things, as well as the
cycle of birth and death experienced by sentient beings.

In the case of a human being, the aggregate of form may be divided into internal form and
external form. Internal form consists of the five sense faculties—the eye, ear, nose, tongue,
and body. External form consists of the five corresponding sense objects—rvisible forms,

sounds, smells, tastes, and tangible objects.

RE (W) BEINSFERTIR. B. 8. & BMr-ERYEE. &K ME.
TSRS, RiRARCEE.

The aggregate of feeling (also referred to as sensation) refers to the experiences that arise
when external objects affect the eye, ear, nose, tongue, and body. These include pain and
itching, suffering and pleasure, sorrow and joy, and liking and disliking. It concerns the

affective dimension of mental activity.
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& (B EEBEMNRAENEZHTOITHIEERIRAEIIRE,
—WEEEIEEJJ BMERA. W, AFZENSERE, OFpFBRRSEARHRIES,

LEE— TR, XHEE.

The aggregate of perception, or conceptualization, refers to the perceptions and mental
representations formed through analyzing and judging sensations that arise in response to
external things. It is a cognitive activity involving recognition and the formation of concepts.
For example, when a person hears a horn, the mind identifies it as the sound of a car and
gives it a name. This is the function of perception.

17 (17h) RETIPARSEMRGNORTERMTHES, BT 0EE. =
ian]. (TERIEROEEVHNEENESFERE, EXEOSRTLARERAINS.
H. EXigd

The aggregate of volitional formations refers to the intentions and impulses toward action
that arise from our understanding of external things. It encompasses mental and volitional
activity. The thoughts and intentions arising within this aggregate are a principal force in the
creation of karma, because they drive the body, speech, and mind to engage in karmic

actions.

Rig (TH) REANEHNEIR, BB, 8. T=ESET—iE, FAXHERN
w1 R, REEINRAITHREFNESSR

The aggregate of consciousness refers to the overall faculty of awareness and discernment. It
brings together feeling, perception, and volitional formations, producing awareness and
discrimination in relation to perceived objects. It is the faculty and result of cognition.

7NR7NE TR

The Six Sense Faculties, Six Sense Objects, and Eighteen Elements

TNRANETRAT I, SRERIER. B, &, Kk #l. X, MREER. B, 8.
&, B B 7MRIRAZNE, SNEFRINNEE, &, iTARNERE. B
g, B4k, Fhb. Bk Tt &k Bk, &4, Rk, k. EE.

The six sense faculties and six sense objects are collectively called the twelve bases. The six

sense objects are visible forms, sounds, smells, tastes, tangible objects, and mental objects.
The six sense faculties are the eye, ear, nose, tongue, body, and mind.
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The six sense faculties are called the six internal bases, while the six sense objects are called
the six external bases. Together, they constitute the twelve bases: the eye base, ear base, nose
base, tongue base, body base, mind base, form base, sound base, smell base, taste base,
tangible-object base, and mental-object base.

T/\FRREETTAVEM BN E7SRFET/\F, 7NRERIR. BiR. 8iR,
TR, BiR. BiR. T/\FERSUT:

The eighteen elements consist of the twelve bases together with the six consciousnesses. The
SIX CONSCIOUSNESSES are eye-consciousness, ear-consciousness, nose-consciousness, tongue-
consciousness, body-consciousness, and mind-consciousness. The eighteen elements are as
follows:

IRRSEREMIERA

BEREEREAERR

EREEFREAEIR

EREERFAFAEIRA

SREMFFEEIRR

BARSEFREREIRR

Eye-element and form-element give rise to eye-consciousness-element.
Ear-element and sound-element give rise to ear-consciousness-element.
Nose-element and smell-element give rise to nose-consciousness-element.
Tongue-element and taste-element give rise to tongue-consciousness-element.

Body-element and touch-element give rise to body-consciousness-element.

Mind-element and mental-object-element give rise to mind-consciousness-element.
AEXNE (UFEF)
The Four Noble Truths

PEFR AR EE, RS, &£ X E
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The Four Noble Truths are the four truths taught by the Buddha. These are: suffering, the
origin of suffering, the cessation of suffering, and the path to the cessation of suffering.

T
Suffering (Dukkha)

EFINA, W=EFREmAEkH, =FREEEE, MEEFANA=ER: T,
IREMITE.
According to the Buddhadharma, the Three Realms are a sea of suffering for all sentient

beings within them. Suffering is classified into three types: the suffering of suffering, the
suffering of change, and the pervasive suffering of conditioned existence.

EEEERMERLENERE. RETW, WEATESFSEEZT, IF
TERFIER, ik, HRERE, MUEMEARGREN, WERFRRES,
BR, TeRE.

The suffering of suffering refers to the condition in which sentient beings are continually
afflicted by hunger and cold, fear and terror, torture, and other forms of intense suffering,
with almost no experience of happiness. Beings in the hell realms and the hungry ghost
realm experience this type of suffering most intensely. It is present among beings in the
desire realm, but not among beings in the form realm or the formless realm.

INEREBIN—IEINTER NP THRIYES, LIAGRK. =2, BB/
MERERRE. HLFS., WERR. BFEE. TBALE, XTE.

The suffering of change arises from the impermanence and constant flux of all things,
including illness, aging, loss of wealth and loved ones, and death. This suffering is present in
both the desire and form realms but not in the formless realm, where the absence of physical

form precludes such suffering.

TEREMPRRREEMIAR —IEEERRRIZMN P, PKEEBINEK
KEERERYES. TH=REE, BRFRERERNR, BRAMMERRILE.
B, TEFRERERR.

The all-pervasive suffering of conditioned existence arises from recognizing both that life
and all things are in a state of ceaseless flux and transformation, and that the desire for

eternal life can never be fulfilled. This kind of suffering exists throughout all Three Realms.
Beings in the desire realm, however, perceive it only faintly or may not recognize it at all,
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whereas beings in the form realm and the formless realm experience and understand it more
deeply.

SIABEKRH, EXEDH/NE: £5. BE, Fh. a. BESE. ZEE.
RAEERERET.

For beings in the human realm, suffering is further classified into eight types: the suffering
of birth, aging, illness, and death; the suffering of encountering those one hates; the suffering

of separation from those one loves; the suffering of not obtaining what one seeks; and the
suffering of the blazing five aggregates.

EEERBAER. HaEES, B)LSRXE, EftiiAl. B8 LSRG
RS, XEER., HiRrEEETT

The suffering of birth refers to the pain experienced while dwelling in the womb and during
the process of birth. An infant experiences this suffering but is unable to express it. By the
time the child learns to speak, the suffering experienced in the womb and at birth has already
been forgotten.

TEEARTEFR, KAEE, AR, AEXR, HEERE, EwARk,
AT,

The suffering of aging refers to the physical and mental decline that accompanies old age:
the hair turns white, the teeth fall out, the muscles weaken, the sense faculties deteriorate,
the mind becomes less clear, illnesses become increasingly frequent, and the person gradually
approaches death.

ma R ASINEZMIERERITE. ROBA—EESBRET—XE.

The suffering of illness refers to the torment caused by various diseases and physical
ailments. Very few people pass through an entire lifetime without becoming ill even once.

FEERIEAZRIETE I, MESEMMREREFE. MTAXH, FERAMRE
kR, BE—MEENE.

The suffering of death refers to the fact that everyone must eventually die and may die from
any number of causes. For human beings, death is a painful event regardless of its cause.

EESERIBEALTEE, WTFENEENANSE, AKkaE, BH5HEOAFTF, B
mﬁTT R MiER S .
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The suffering of encountering those one hates refers to the pain of being unable to separate
oneself from people and circumstances one resents or detests. Although one wishes to avoid
them, one may be unable to escape or remain apart from them, and suffering therefore arises.

ZEEEBAEEY, SECHENARMMREOMSE, TERNE, BE
FTERIATCLIERAI G,

The suffering of separation from those one loves refers to the pain of being separated from
loved ones for various reasons and being unable to see them, as well as the grief caused by
the death of someone one loves.

RAEERIBARFEREIRETARTR, BAKZAE, M5 IRrYES.

The suffering of not obtaining what one seeks refers to the pain that arises when people,

driven by various desires, seek something but are unable to obtain it.

%ﬁlﬂ’ﬂ*ﬁo ?ﬂ’é/l\}\ﬂ’ﬂ—i, & &= %E’JE?BT _IJE_?' B, BESE. Z5l
BHaE. KA EEEBTAN—EHEHEAERERNRE, RELCERDERETE
R

The suffering of the blazing five aggregates refers to the suffering associated with the five
aggregates—form, feeling, perception, volitional formations, and consciousness. It may be
understood as the convergence of the preceding seven kinds of suffering. Throughout life,
no one can avoid the suffering of birth, aging, illness, and death. Everyone also experiences,
to varying degrees, the suffering of encountering those one hates, separation from those one

loves, and not obtaining what one seeks. These kinds of suffering converge within the
intensely active five aggregates, giving rise to pervasive suffering.

XM EHERFRERDEEN, SFHEHINER. B AHIEENEEPEHE
IS i

This is the truth of suffering that the Buddha taught his disciples when he first began
teaching the Buddhadharma. His purpose was to inspire in them a mind of renunciation—a

resolve to break free from suffering and samsara.
XTE:

The Origin of Suffering
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POiBPRISE —FEEREER. SBENRREFREICEE—RIEM T RENER.
EXFrERREEIRWER, FEAEETERR. B H=SHFE.

The second of the Four Noble Truths is the truth of the origin of suffering. It teaches that
the suffering experienced by sentient beings arises from the convergence of many causes.
Ultimately, however, the principal causes can be summarized as the three poisons: greed,
anger, and ignorance.

BEREN=FANRE. BR. BAEREKRFSHE,

Greed is sentient beings’ craving for and attachment to the Three Realms. It leaves them
perpetually dissatisfied.

IERREN=FAAERN—INEERE. 55, BESUREFERRSTE.

Anger arises when sentient beings discriminate between what they like and dislike within the
Three Realms and develop aversion toward what displeases them. It gives rise to jealousy,
resentment, and ill will.

FERNERKEFHIVE R, FILRENHR—IFEER. RERIBTIAR,

Ignorance is the absence of complete wisdom. It causes sentient beings to form erroneous,
one-sided views of everything in the world from the perspective of the self.

MREENRE. B, M=BRER, G THMLD, XEAIRIZES|, MimEsEtd
HE=FFieh, BEXERRRK.

Under the influence of the three poisons—greed, anger, and ignorance—sentient beings
create all kinds of karma. Driven by this karma, they wander through the Three Realms,
lifetime after lifetime, and experience the painful results of their actions.

tean, #HEAREAEERERSESE, NERIFRYEE, XME t-5EiR. A
BHE: TR ToIR-SBESANH-REoB-EoE-ER.

For example, the Buddha explained how, when the necessary causes and conditions come
together, a person passes through the cycle from birth to death. This teaching is known as
the Twelve Links of Dependent Origination. The links are:

Ignorance—Volitional formations—Consciousness—Name-and-form—Six sense
bases—Contact—Feeling—Craving—Clinging—Fxistence—Birth— Aging and death
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BEMSBEIL.

The Twelve Links of Dependent Origination may be explained as follows: When we ask the
Buddha why people age and die, he tells us that aging and death occur because there is birth.
Wherever there is birth, there will be aging and death.

AT AEEN? FHRENE" WA BEENNES], ASBFHC.

Why is there birth? The Buddha says it is because of “existence.” Here, existence refers to
the compelling force of karma, under which people are not entirely free to act as they wish.

AtasBlaRE? HiRERAE, NNEEERENE. B, &, K. MAK
RUREIERSIREL. IXFHERSIRENSIEFL,

Why is there karma? The Buddha says it is because of “clinging.” Clinging means sentient
beings’ persistent attachment to, pursuit of, and acquisition of the five sense desires—forms,
sounds, smells, tastes, and tangible objects. Such pursuit and acquisition create various kinds
of karma.

P AASHEERXL? ERAE", BI'SRE",

Why do people cling to and pursue these things? It is because of “craving,” that is, desire.
MMAIANSTERE? REAAAMN—IBRERSONTZ. MIsF-EnsZ? 2H
JIfRIS,

Why does desire arise? It arises because people experience sensory, physical, and mental
feelings in relation to things. Why does feeling arise? It arises because of contact with objects.

mafR? REAABG/NR, IR, B, 8. & 5. & /NREXNHFAO—], #
EBEDANRE, Bt B, &, K M. E5R, SFESBIRE, XEIE7IN

What is contact with objects? Human beings possess six sense faculties: the eye, ear, nose,
tongue, body, and mind. When these faculties encounter the six kinds of sense objects
identified in Buddhism—forms, sounds, smells, tastes, tangible objects, and mental

objects—discrimination and attachment arise. This is the activity of the “six sense bases.”
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Why are there the “six sense bases”? They arise because of “name-and-form.” Here, name-
and-form refers to the “self.” Ordinary sentient beings cling to the belief that this body and
consciousness, which continually arise and cease, constitute a self. Buddhism teaches that

this self is merely a name and designation, without an eternal, unchanging essence. It is
therefore called name-and-form, or the “provisional self.”

MMISBEXNM BRI FE? 2EAR, EREIFHAOVOIMEREZIRZ—F,
EHEEmMEEEE".

Why does this “provisional self” exist? It exists because of “consciousness.” This refers to

the moment of consciousness, arising from karma created in past lives, which leads to

conception in the present life: through the intermediate-state body, a body of the new
existence is formed.

AMA=FER? RRAT, BOEHNERE, MR EMM=ES, SR,
FEAEMPFRERTR.

Why is there consciousness? Consciousness arises because of “volitional formations.” As the
mind is impermanent and constantly changing, it gives rise to all kinds of illusory thoughts,
creates various forms of karma, and produces corresponding results.

AASEIT? XMTERIEN, REATR", TR BIEAEHYIRIERA

1’/ \Z_I%% ] IXE%: f%azxo

Why are there volitional formations? These impermanent changes arise because of
“ignorance.” Ignorance means failing to understand the true nature of all things and lacking
wisdom.

FrlA, &REHRSFRN—NERE, ERMNEFZTERLk, REFEREHNE
= (SRRORE . FRHBERE T EZE AAHERNE R,

XA ETE BRIARIL, MAER ERER R, XEFTARERM, EfEfHR
RERINMS, FFEN S EEHERERR, "FEEL. Wz, FREHAEEE
N'GWHEL], SLRAMNG XN, R ERIBRSHINEERZIEN)
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Ultimately, the Buddha teaches that liberation from birth and death requires a Buddha’s
wisdom. Through contemplation of the Twelve Links of Dependent Origination,
pratyekabuddhas and solitary realizers of the Lesser Vehicle hold that if any one link is
severed, the cycle of birth and death can no longer continue and liberation in nirvana can be
attained. This, however, is not the ultimate view. From the Buddha’s ultimate perspective, all
conditions are provisional designations, and the conditions themselves are illusory. If
pratyekabuddhas and solitary realizers cannot realize that conditions are themselves illusory
and unreal—in truth, there is no condition to sever—they cannot genuinely attain the
Buddha’s state of nirvana.

T GEERI B RTANEEE.

The Twelve Links of Dependent Origination provide an excellent explanation of the Four
Noble Truths.

XTXK:

The Truth of Cessation

MBS =FEEREXR. KERE ER'IER, ERERFIEFNHERK.
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The third of the Four Noble Truths is the Truth of Cessation. “Cessation” is a translation of
the Sanskrit term “nirvana.” In Sanskrit and Pali, nirvana means extinguishing, cessation, or
blowing out, as when a fire is extinguished. In Buddhism, greed, anger, and ignorance are

regarded as the fires of the three poisons. In the eyes of the sages, everything in this world is
consumed by these fires, without even a moment’s respite.

The sages permanently eliminate attachment to the “self,” along with the karmic causes
created by such fundamental afflictions as greed, anger, and ignorance. The pure and
quiescent state in which one is liberated from samsara is called nirvana. This is also the
direction and goal pursued by practitioners of the Lesser Vehicle. In Buddhism, however,
the state attained by an arhat of the Lesser Vehicle is called “nirvana with remainder.”
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Although an arhat may, through the power of meditative concentration, interrupt the stream
of birth and death for a long period, the arhat has not yet attained complete liberation from

samsara. Nirvana is not a state that can be attained only after death; it can be realized in this

very lifetime.

X &
The Truth of the Path

PiBRISBIIXEIERER. BEFEERSRFEA), EERNE. &, K. FESFFIR
X, EEPRER, MRS, HBE—ENTFNREIES, RIEREFRRRIR
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BEEEFER NS BESE T,

The fourth of the Four Noble Truths is the Truth of the Path. It teaches that to be liberated
from the suffering and afflictions of birth, aging, illness, and death, we must cultivate the
path. During his forty-nine years of teaching, the Buddha taught various methods for
cultivating and realizing the path, adapting them to the differing capacities of sentient beings.
In the Lesser Vehicle, important teachings include the Thirty-Seven Factors of Awakening;
in the Mahayana, one must understand the six paramitas of the bodhisattva path.

INREES

The Six Paramitas

NRBESIR R REEZARNNEERE, EKRFEZE. SREEH
ERFRERF. TFENE", BEY. BAER. "E'RESREEER
N AR br

The Six Paramitas are also called the “Six Perfections.” “Paramita” is a transliteration of a
Sanskrit term meaning “reaching the other shore”—crossing from the shore of birth and
death to the shore of nirvana. It is translated into Chinese as “crossing over,” meaning to
cross and arrive at the other shore. The Six Perfections are six methods that guide Mahayana
bodhisattvas toward liberation.
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The Six Paramitas are giving, ethical discipline, forbearance, diligent effort, meditation, and
wisdom. Only when practitioners contemplate their empty nature while cultivating them do
these six practices become methods of liberation.

F—. RS ES, EHRNERI.
First, the Paramita of Giving is the gateway to liberation through giving.
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Giving means offering what one has to those in need—for example, money, labor,
knowledge, or even a smile. One practices giving without seeking any personal gain or return
and lets it go afterward. Buddhism teaches giving with the understanding that “the three
spheres are empty”: the giver is empty, the recipient is empty, and the gift is empty. Only
giving grounded in the emptiness of these three spheres is the paramita of giving and a

gateway to liberation. Otherwise, such giving merely accumulates worldly good deeds and
merit.

B, FHIRBESZ, BEMEFMNER].

Second, the Paramita of Ethical Discipline is the gateway to liberation through observing the
precepts.
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Both the Lesser and Greater Vehicles contain many precepts. For lay Mahayana practitioners,
however, their essence is expressed in these eight characters: “Do no evil; practice all that is
good.” Actions that accord with the conditions of the country, moral norms, and ethical

standards, and that benefit sentient beings, are good; actions contrary to these are
unwholesome.
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The essence of observing the precepts is to restrain one’s conduct and rein in the mind’s
indulgent tendencies, thereby gradually purifying the three poisons of greed, anger, and
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ignorance. If one focuses only on outward form and one’s mind remains completely
unchanged, this cannot be called the Paramita of Ethical Discipline.
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Consider, for example, the precept against killing, one of the Five Precepts. Its purpose is to
eliminate the practitioner’s intent to kill and the poison of hatred. You may be vegetarian
and release captive animals, yet still feel indignant about the people and events around you.
You may harbor resentment and hostility, constantly gossip about others’ faults, and wish
misfortune upon those you criticize. In that case, the poison of hatred has not diminished at
all, and you have violated the precept against killing. Or, after killing a mosquito and seeing
its bloodstain on the wall, you may experience a sudden flash of satisfaction. These are
manifestations of the “intent to kill” that we ordinarily fail to notice. The issue is not simply

that we killed a mosquito to remove a pest, but that we took pleasure in its death. This, too,
violates the precept against killing.
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Therefore, the essential point of the Paramita of Ethical Discipline is that practitioners use

their conduct to examine the unwholesome tendencies within their own minds—their greed,
anger, and ignorance—and, upon recognizing them, immediately become vigilant and

(13

correct them. This is what is meant by “restraining the mind is the precept.” Only this is the

Paramita of Ethical Discipline that serves as a gateway to liberation on the Mahayana path.
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Third, the Paramita of Forbearance is the gateway to liberation through forbearance.
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Forbearance does not mean passively submitting to every person and circumstance, allowing
others to mistreat you without resistance. Rather, when facing those who mistreat you, any
treatment you consider unjust, or difficult circumstances, you do not allow hatred to arise in
your mind. If intense hatred has already arisen, then regardless of how you behave outwardly,
you are no longer practicing the Paramita of Forbearance.

PERTGESZ N R ERET IR, METURIER, EAURES, OFERET
MAZ, E=, ILBEN MRS I R Ek. BRTRERER, (B
HAEIRZES, LRINERI].

The “forbearance” in the Paramita of Forbearance also carries the meaning of abiding
steadily in a situation while knowing its empty nature. In any circumstance, the mind
continually contemplates the emptiness of persons and the emptiness of dharmas, thereby
freeing itself from the discriminating perceptions and feelings produced through the six
sense faculties. At times anger may arise, but if it is free of the poison of hatred, one has
entered the gateway to liberation.
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For example, when a child makes a mistake, a parent may scold the child with anger but
without hatred. Similatly, although Buddhist deities in Vajrayana may appear in wrathful
forms, they have realized emptiness; therefore, their wrathful manifestations are “wondrous
existence arising from true emptiness” and possess immense blessing power.

B, BHRPES, BHBHNERI,

Fourth, the Paramita of Diligent Effort is the gateway to liberation through diligence.
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Diligent effort can take many forms. For example, upon hearing the true Dharma, one may
immediately abandon former unwholesome actions and pointless worldly activities that

consume one’s time and life, and generate the aspiration to hear and study the true Dharma.
This, too, is diligent effort.
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In Buddhist practice, one should endure what ought to be endured and relinquish what
ought to be relinquished, practicing earnestly and attentively and maintaining a proper
attitude toward Dharma practice at every moment. One should persevere in the practices
assigned by one’s teacher and make no excuses for becoming lax. All of these are
expressions of the Paramita of Diligent Effort.

Fh. BERPES, BHEENERI .

Fifth, the Paramita of Meditative Concentration is the gateway to liberation through
meditation.
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In the practice of meditation, one should not become proud or complacent upon gaining a
small degree of concentration. The purpose of meditation is to awaken our inherent wisdom
through concentration. Beings in the heavenly realms delight in meditative bliss and
quiescence, but even abiding for a long time in the Four Dhyanas and Eight Samadhis
cannot free one from the Three Realms. Only the Buddha’s wisdom can liberate us from
samsara within the Three Realms and bring us ultimate freedom.
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There are many methods of meditation, which may generally be divided into three
progressive levels: meditative contemplation, calm abiding and insight, and samadhi and
wisdom. Through the power of meditative concentration, the mind gradually becomes able
to remain steady in any circumstance. After abiding steadily for a long time, it can transcend
ordinary human perceptions and feelings, see beyond the outward appearance of things, and
discern the nature of all phenomena. As the power of concentration deepens stage by stage,
this awareness becomes increasingly clear and complete, leading one into the gateway to
liberation.
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Sixth, the Paramita of Prajna is the gateway to liberation through wisdom.
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“Prajna” is a transliteration of a Sanskrit word meaning “wisdom.” It refers to the wisdom
that understands emptiness, not to ordinary worldly intelligence or cleverness. Through
understanding the Buddha’s wisdom of emptiness, one enters the gateway to liberation.
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Epilogue
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After hearing the Diamond Sutra, a fellow practitioner said that upon hearing the Buddha
teach that “all phenomena are illusory and unreal,” life no longer felt exciting or meaningful.

This practitioner had become attached to yet another sign—the sign that “everything is

illusory and unreal.”
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First, the Buddha taught the Diamond Sutra for good men and good women who had

resolved to seek Buddhahood. Its view is therefore intended to help disciples relinquish
attachment and abide on the path of the Tathagata’s right view. Lifetime after lifetime in
samsara, people continually pursue, grasp, cling to, and possess everything they like. At the
same time, they continually define, reconstruct, and affirm the self. The Buddha teaches that
everything within and outside the body and mind is illusory and unreal, enabling disciples to
stop spinning like tops, driven by conditions within and outside the body and mind. If
everything within and outside the body and mind is illusory and unreal, what is there to take
so seriously? What is there to seek? What can be attained? In this way, the mind comes to

rest in the view that everything is illusory and unreal. At this point, one no longer grasps at,

possesses, chooses among, discriminates between, or craves inner and outer conditions. This
is true “calm abiding” in Buddhist practice. Thus, the “calm abiding” in the practice of “calm
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abiding and insight” does not merely mean quieting scattered thoughts. More importantly, it
means bringing to rest the deluded mind produced by ignorance, concerns about the past,
fears of the future, and so forth. Upon hearing the Buddha’s view of emptiness, disciples
abruptly halt the momentum of samsara. They stop complaining out of perpetual
dissatisfaction with the body, mind, and world; they stop seeking and possessing; and they
bring the discriminating mind to rest ...
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At the beginning of calm-abiding practice, desires and habitual tendencies have not been
exhausted, and perceptions and feelings continue to arise. Even with right view, disciples
may still be drawn away by temptation at any moment and once again enter the cycle. They
must therefore remain vigilant again and again, repeatedly bringing to rest the mind that
seeks and the mind that seeks attainment, and the mind that pursues and possesses. Because
of the momentum of samsara accumulated over lifetime after lifetime, when people first
cease to be swayed by inner and outer conditions and begin to abide in the Buddha’s view,
they may experience a period of physical fatigue, mental dullness, numbness, and lack of
interest in everything. At such a time, it is important to persevere in meditation, preferably in
formal seated practice. This condition arises because the mind has only begun to stop its
habitual cycling and seeking, while the practitioner’s mind and vital energy remain scattered.
If accompanied by dullness and drowsiness, it indicates that the subtle energy channels are
too turbid; one should eat less, adopt a vegetarian diet, purify the mind, and reduce desires.
In short, with the Buddha’s right view together with the cultivation of meditative
concentration, this brief period of gloom will pass, and the practitioner will begin to
experience luminosity or meditative bliss. At this point, the practitioner begins to discover
the joy of the Buddha’s prajna wisdom.
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Those who are just beginning to study and understand prajna wisdom—especially when
their understanding remains merely intellectual—can easily fall into a bleak state of one-sided
emptiness. In daily life, the practitioner may thereby construct yet another illusion: that
“everything is illusory and unreal.” The person loses interest in everything, and life becomes
dull, colotless, and devoid of flavor. Therefore, in teaching the cultivation and realization of
prajna wisdom, the Buddha established the six paramitas for his Mahayana disciples: giving,
ethical discipline, forbearance, diligent effort, meditative concentration, and prajna wisdom.
Prajna wisdom is placed last not because it is unimportant, but because its complete
realization must be grounded in the merit generated through giving, ethical discipline, and
forbearance, together with diligent practice and a period in which the illusory mind is
brought to rest. Only then, upon hearing the Buddha’s teaching on prajna wisdom and
emptiness, can one genuinely give rise to renunciation and let go of everything the mind
clings to, without falling into the illusion that “all phenomena are illusory and unreal” and
entering a dull world of one-sided emptiness. Throughout Buddhist cultivation and
realization, practitioners should ground themselves in the view from the Buddha’s realized
state while practicing the bodhisattva path.
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Second, in the Diamond Sutra, the latter half of the Buddha’s teaching that “contemplate all
phenomena as illusory and unreal” is “If one sees that all appearances are not what they
appear to be or are believed to be, one sees the Tathagata.” This means that by ceasing to
cling to the myriad phenomena of the world, you return to the source of life and truly
become who you are—a Tathagata filled with wisdom and compassion, free from every
affliction and suffering, and no longer confined by the illusions of time and space. Thus, the
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Buddha’s teaching on prajna wisdom is not intended to negate the world or human life;
rather, it shows disciples a path back to the source of life.
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Another friend said that although the Buddha teaches that practice brings great freedom,
studying Buddhism had instead made this person feel less free. Life is already difficult, yet
the Buddha asks us to restrain our many desires, observe numerous precepts, think
continually of benefiting others, and constantly suppress and dismantle our habitual
tendencies and desires. As human beings, we find stimulation and pleasure by satisfying
these tendencies and desires. If we are asked to give them up, is that not contrary to human

nature?
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In his great kindness and compassion, the Buddha sees that sentient beings are already
immersed in the ocean of suffering caused by birth, aging, illness, and death. How could he
bear to deprive you of your small affections, desires, and pleasures? The Buddha simply
knows that your desires and habitual tendencies keep you turning, lifetime after lifetime, in

the ocean of collective karma, like a piece of duckweed drifting without direction or control.
In this wotld, floods, earthquakes, tsunamis, epidemics, wars, and any change in the universe
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can easily destroy you. Your desires and habitual tendencies also cause you to create all kinds
of individual karma, through which you are reborn, lifetime after lifetime, as different
“selves.” These selves suffer unbearably as they continually arise and cease, change, gain, and
lose.

When the Buddha says that the world in which we live is an ocean of suffering, it is not
because he is incapable of seeing both sides of life. Rather, while you remain in this ocean,
its momentary pleasures and excitement are not worth clinging to. Even if your pleasure and
excitement last an entire lifetime, once your good karma is exhausted, you may still find
yourself in hell. The sufferings endured in the three lower realms—hell beings, animals, and
hungry ghosts—are beyond description. If you cannot see hell beings or hungry ghosts,
simply look at the animal realm. Across the long river of your countless lives, how could a
little pleasure in the human or heavenly realms make you forget all your suffering, blood, and
tears? Their impressions remain in your consciousness and can flower and bear fruit
whenever the appropriate causes and conditions mature. Sometimes, even without being
reborn in the three lower realms, you may already experience the suffering of those realms.
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The Buddha seeks to lead you out of the ocean of suffering and awaken you from the
illusion of birth, death, and samsara. According to the Lotus Sutra, a Buddha appears in the

wortld for four reasons:

PEREFEABRIEES;

To enable sentient beings to awaken their inherent Buddha-wisdom;
AREAREFFRIANKENNL ;

To reveal the Tathagata’s view to sentient beings;
PEREREMIBINREAN,;

To enable sentient beings to comprehend the Tathagata’s view;
PERELEFRIFINIE LIRES OABE.

To enable sentient beings to abide on the path of the Buddha’s view and attain great
freedom of body and mind.
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Therefore, the Buddha did not come into this world to oppose human desires and habitual
tendencies. He did not establish the precepts to confine his disciples within restrictions. Nor
did he come merely to teach conventional ethics and morality, declare sexual desire the
foremost of all evils, or demand that everyone abandon affection and desire. He came to
show sentient beings how to become liberated from the illusions of time and space,
ultimately enabling them to attain great freedom of body and mind whether they live in a
world manifested by merit or one manifested by collective karma. To accomplish this,
sentient beings must return to the source of life and see the true nature of all phenomena
and of the self. Human beings, however, are too self-indulgent and selfish, and their desires
to possess, conquet, and control are too strong. The self’s insatiable desires cause people to
crave fame, profit, affection, and everything else they love within the illusion of time and
space. Driven around by these things, they experience affliction and suffering, develop all
kinds of wrong views, and become unable to return to their originally pure, undefiled,
unborn, and undying state. The Buddha therefore established the precepts to restrain
habitual tendencies.
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The Buddha teaches that all phenomena are empty of inherent nature because the illusions
within time and space ate as innumerable as the illusory and wandering thoughts of the

human mind. If sentient beings tried to abandon them one by one, they could not succeed
even in immeasurable eons. The Buddha taught, “The illusory mind of sentient beings is
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extinguished through illusion itself.” This is why there is Buddhadharma and why there are
sutras, the Vinaya, and treatises: all are intended to counteract and guide the illusory minds
of sentient beings. When the Buddha teaches prajna wisdom, practitioners can temporarily
abide in the Buddha’s view, relinquishing the mind that seeks and the mind that seeks
attainment in the mundane world and letting go of greed. The disciples’ minds must first be
established in the view from the Buddha’s realized state, and they must diligently practice all
wholesome deeds. Only then can they quickly eradicate attachment to self and attain

Buddhahood.
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In the human realm, the Buddha teaches the prajna wisdom of “dependent origination and
emptiness” to minds that cling to the illusory world. People are intensely curious about
themselves and the world outside the body and mind. They continually ask: Where did all

this come from? How did it begin? Where did the first human being come from?

Throughout human history, countless answers have been proposed, including the Big Bang

theory, evolution, and creation by God—followed by the further question, “Where did God
come from?”

The Buddha, however, teaches his disciples “dependent origination and emptiness.” He does
not say that the Tathagata created human beings. He teaches that the Tathagata and sentient
beings are equal and that all sentient beings possess the Tathagata’s true nature. Yet he does
not discuss a first cause or where the first condition originated. Such a first cause and
condition cannot be expressed: it is neither truly existent nor mere empty space or
nothingness, and it cannot be defined by any worldly language, words, or concepts. The
moment it is expressed, it is already mistaken. The Buddha says only that everything arises
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and ceases through causes and conditions and has no inherent nature; therefore, all
phenomena are fundamentally illusory and unreal.

The Buddha’s teaching of dependent origination comes closest to modern scientific theories
of the universe’s origins. Yet through his teaching of dependent origination and emptiness,
the Buddha enables disciples to cease clinging to time and space and to everything within
them. They can thereby relinquish the seeking mind and the mind of attainment and develop
a mind of equality. Then, while still within time and space, they can completely liberate their
bodies and minds from the control of desire and the cycle of birth and death, attaining great
freedom.
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This brings to mind a video I once saw of a quantum-mechanics experiment in which the
outcome appeared to depend on the observer’s attention. The result differed depending on
whether someone was watching. Perhaps beings with different forms of consciousness
would also perceive different results. In Buddhism, the formation of each of the Three
Realms and Six Paths is related to the consciousness of the beings within it and to each
individual’s sense of self. Thus, Buddhism teaches, “The Three Realms are mind-only; the
myriad phenomena are consciousness-only.” By changing the “self,” therefore, you can
change your entire world. If everyone changes the “self,” the world that all of us inhabit and
perceive together can be changed. By relinquishing the “self,” one can realize the selfless
state of the Tathagata, shine together with heaven and earth, share one source with all
phenomena, be neither born nor extinguished, and enter the eternity and completeness of
life.
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Another friend asked: When the Buddha was about to enter nitrvana, he said, “Take the
precepts as your teacher.” Does this mean that strict observance of the precepts alone is
sufficient for attaining Buddhahood and that it is unnecessary to study prajna wisdom?
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First, this statement is disputed. Some people have searched for it but have been unable to
locate these exact words in any Buddhist sutra. Even if the Buddha did say this, I do not
believe he meant that sentient beings could attain Buddhahood simply by relying on the
precepts. When a teacher is about to enter nirvana, his disciples in the human world will no
longer have him constantly reminding, advising, and guiding them or examining their mental
conduct. On the journey home, the precepts prevent sentient beings from following their
perceptions and feelings and becoming hopelessly attached to the illusions of the seven
emotions and six desires, losing their resolve to practice, or continually encountering
afflictions and obstacles. With the support of the precepts, practitioners can withdraw from
external entanglements and avoid the ripening and disturbance of much wholesome and
unwholesome karma. They are less likely to deviate or become scattered in their practice.
The precepts safeguard the Buddha’s disciples and serve as a means of breaking attachment
to self.

Nevertheless, after understanding the Buddha’s prajna wisdom, disciples must use the
precepts to restrain themselves—as though the teacher were beside them, ensuring that they
do not become heedless—and practice diligently. Only then can they attain realization
without a teacher beside them to supervise and remind them. Thus, the Buddha established
the six paramitas as the method of practice for Mahayana bodhisattvas: giving, ethical
discipline, forbearance, diligent effort, meditative concentration, and prajna wisdom—not
ethical discipline alone.
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The six paramitas practiced by Mahayana bodhisattvas are arranged in a particular order. In
the Dharma-ending age, however, after the Buddha’s passing, sentient beings have difficulty
finding exemplary practitioners and accomplished teachers. Meanwhile, the human sense of
self has grown stronger, making it difficult for genuine renunciation and altruism to arise
quickly. Because people must learn the Dharma primarily from the Buddha’s sutras, the
sequence followed by most Mahayana disciples has essentially become prajna wisdom,
meditative concentration, diligent effort, forbearance, ethical discipline, and giving. Yet
beginning the study of prajna wisdom without first cultivating and practicing the other five
paramitas can reduce the Buddha’s teaching of prajna wisdom and emptiness to intellectual
speculation and understanding—or even to worldly philosophy and dialectics. This loses
sight of the Buddha’s original intent: all names and expressions are provisionally established
solely to liberate sentient beings from the ocean of suffering in birth, death, and samsara.
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At the same time, according to recorded history, Buddhism has been transmitted in the
human world for more than 2,600 years. From the perspective of samsara, many of those
practicing Buddhism in the Dharma-ending age may have lived during the periods of the
True Dharma or the Semblance Dharma. For Buddhist disciples who have returned without
having completed their realization, present practice is essentially a review of previous lessons.
Consequently, their practice often advances in leaps, and Mahayana disciples sometimes
study and practice methods from the three vehicles—Sravakayana, Mahayana, and

Vajrayana—at the same time. In this situation, guidance by the right view of prajna wisdom
seems even more important than in other periods.
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All Mahayana disciples must understand, however, that even if you possess renunciation and
a firm resolve to attain Buddhahood, relying solely on capacities developed in past lives and
meditative concentration to understand the Tathagata’s wisdom is insufficient. You may
temporarily enter an enlightened state by “forgetting the self,” or, while studying Buddhism,
suddenly experience an illuminating insight, become filled with Dharma joy, and enter some
inconceivable states. But if you neglect the accumulation of merit and the observance of
precepts, you will still encounter many hardships and take many detours. You will remain
unable to eliminate attachment and discrimination completely or to glimpse the dawn of
complete liberation.
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If sentient beings have not developed renunciation and still greedily crave everything within
the illusion of time and space, they may try to comprehend the Buddha’s prajna teaching on
emptiness with a mind attached to signs. Upon hearing the Buddha say that everything is
illusory, they may become even less restrained and freely indulge their desires. They will then
remain forever unable to comprehend the Tathagata’s state of complete freedom, in which
compassion and wisdom are united. Even if they can understand that phenomena are

simultaneously present and empty, they still cannot completely break attachment to self and
attain Buddhahood.
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Another practitioner asked: Having studied the Diamond Sutra, we understand that the
Buddhadharma is good medicine prescribed by the Buddha to cure sentient beings of the
illness of attachment. He teaches according to circumstances and has no fixed Dharma to
teach. Once the illness has been cured, even the Buddhadharma should be relinquished. Why,
then, did he establish the six paramitas as central practices of the bodhisattva path?
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Although the Buddha teaches his disciples according to circumstances, prescribing Dharma
as a physician prescribes medicine for an illness, and although there is no fixed Dharma,
disciples practicing in the human realm generally share similar habitual tendencies, desires,
and attachments. Many encounter common obstacles and problems and can therefore “take
the same kind of medicine.” The six paramitas established by the Buddha for Mahayana
disciples address issues that practitioners commonly face. The Buddha therefore summarized
them and reminded his disciples that, in resolving these problems and breaking through
these obstacles, they must rely on his right view to overcome attachment to self. Moreover,
in establishing a method of practice, the Buddha compassionately considered whether it
could be practiced widely by disciples in the human realm. If it were so difficult that almost
no one could practice it, it could not serve as a common and universally applicable method.
The six paramitas established for Mahayana disciples in the human realm are therefore
practices that everyone should be able to undertake and through which everyone can attain
realization. Mahayana disciples should cherish them.

NE

The Six Perfections

TERNEBEH—T/NE, EFRARMNuL (FEIEE) 5o+, BIEIEERNF
MR, BXBIEIERIFIFRNE  (www.ziguijia.com)

Let us briefly discuss the six paramitas. A detailed explanation of their cultivation and
realization is available in the “Studying the Dharma” section of the Ziguijia website
(www.ziguijia.com) for interested practitioners.
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The “Six Perfections” are also known as the “Six Paramitas.” “Paramita” is a transliteration
of a Sanskrit term meaning “reaching the other shore”—crossing from the shore of birth
and death to the shore of nirvana. It is translated into Chinese as “crossing over,” meaning
to cross and arrive at the other shore. The six paramitas are therefore six methods that guide
Mahayana bodhisattvas toward liberation.

F—MEL: folt.
The First Paramita: Giving
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To attain Buddhahood, a bodhisattva must first relinquish attachment to the “self” and to
“everything in the Three Realms and Six Paths,” thereby giving rise to renunciation. This
relinquishment and renunciation constitute the bodhisattva’s great act of giving. In the daily
lives of modern people, giving by Mahayana practitioners need not take such extreme forms
as sacrificing their bodies or lives or renouncing everything in the mundane world. Ordinary
practitioners need only selflessly offer what they have to sentient beings in need. Even if
they possess no money or material goods to give, they can offer their labor or abilities, or

even a smile or a word of appreciative praise. These are things every practitioner can easily

do.
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Giving is practiced to counteract a practitioner’s greed and concern with gain and loss. When
bodhisattvas first resolve to leave the Three Realms and Six Paths and transcend samsara,
there are always things in the human world that they cannot bear to relinquish. Giving away
anything they cherish may make them anxious about gain and loss, causing repeated inner
conflict and deliberation. Even when contributing physical labor or performing a simple
favor, they may still ask, “Why should I?” At this point, although they possess the Buddha’s
right view that everything is illusory, have resolved to transcend samsara, and wish to

practice giving with an understanding of the emptiness of the three spheres, everything they
relinquish or give still strongly affects their sense of self.

Only through persistent practice do giving and relinquishment affect them less and less.
Eventually, to attain Buddhahood and return to the state of the Tathagata, they can
relinquish and give everything associated with the self without fear or anxiety, without
struggling over gain and loss, and without seeking repayment, understanding, or gratitude
from others. At that point, the practitioner’s merit is complete. Through the Paramita of
Giving, the practitioner can realize the emptiness taught by the Buddha. For that practitioner,
all appearances in the Three Realms and Six Paths are ultimately empty; the level of
realization is inconceivable.

FMEEL: B
The Second Paramita: Ethical Discipline
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Although practitioners understand the Buddha’s teaching that everything within and outside
the body and mind is illusory and that they should not cling to signs, their desires and
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habitual tendencies have not yet been exhausted, and the world continues to tempt them.
When a temptation exceeds their self-control and endurance, they may cast the Buddha’s
view aside, become attached to everything in the Three Realms and Six Paths, lose their
resolve to practice, and become unable to give rise to renunciation. If practitioners have
received the precepts, however, the prospect of breaking them may cause remorse, shame,
repentance, and a determination to correct their conduct. At the very moment of temptation,
they may recall the precepts established by the Buddha and resist because they do not wish
to violate them.

During the Buddha’s lifetime, the Buddha and great arhats who had attained realization
participated in ceremonies in which disciples received the precepts, and afterward supervised
the practitioners’ observance. The practitioners thereby made a commitment before the
Buddha and fellow practitioners who had attained realization and strictly observed the
precepts, committing themselves to everything prescribed by the precepts. The power and
blessing of such a commitment were sufficient to help practitioners resist the many
temptations of the mundane world. Some would rather die than violate a precept.

B=MEE BE,
The Third Paramita: Forbearance
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When practitioners resolve to transcend samsara and attain Buddhahood, their initial

practice often appears to conflict with their deeply rooted habitual tendencies and desires.
Although they possess the Buddha’s right view, their bodies and minds continue to
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experience perceptions and feelings. For example, while practicing giving or observing the
precepts, they still struggle with greed, attachment, and the desire to indulge the body and
mind. At this stage, practitioners use the Buddha’s view to restrain their own feelings. This is

“forbearance.”

Practitioners seeking liberation from samsara still live within a web of worldly relationships.
When you wish to relinquish worldly attachments, those connected with you may object
because every action you take may affect their interests or desires. Parents, spouses, children,
and others may expect you to value family affection above all else and comply with their
understanding, views, and preferences. If your practice temporarily prevents you from doing
so, family members may become angry, heartbroken, or hurt, accusing you of being unfilial,
uncaring, emotionally indifferent, or selfish. Friends may invite you to gamble, visit brothels,
or indulge in eating, drinking, and entertainment. If you choose instead to meditate, eat a
vegetarian diet, and live simply, they may feel that you are disloyal and unwilling to share
their pleasures. They may even accuse you of pretending to be morally superior, putting on
an act, or being hypocritical. Because they do not understand, they may slander or malign
you in every possible way. At such a time, practitioners should cultivate forbearance,
continue their practice in accordance with the Buddha’s view, and simply maintain

compassion.
BUMEE: B,
The Fourth Paramita: Diligent Effort
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Mahayana practitioners should never lose their resolve to attain Buddhahood. They should
place its attainment above everything else, maintain awareness of every thought in

accordance with the Buddha’s view, and eliminate as quickly as possible the ignorance
produced by desires, habitual tendencies, and attachment to self. They should abide on the

path of the Buddha’s view and practice continuously. This is true diligent effort. Human life
is limited, and good or ill fortune may arrive at any moment. No Buddhist disciple can know
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how long they will be able to study and practice in the human realm, or how long it will take
to eliminate attachment and discrimination completely and enter the selfless state of nirvana.

Within the desire realm of the Saha wotld, the human realm offers the best circumstances
for Buddhist practice. Here, renunciation can arise most readily, and many conditions
support practice. Beings reborn in the heavenly realms are too happy to seek liberation;
those in the hell and hungry-ghost realms suffer too intensely to practice; and animals are
too ignorant to understand the Dharma and lack the conditions for cultivation. Therefore, to
be born human and hear the Buddhadharma is a great blessing; one must practice diligently.
Once this human body is lost, one may have no opportunity to practice again for a very long
tme.

FRMEL: HiE.
The Fifth Paramita: Meditative Concentration
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After practitioners have learned the Buddha’s view, their understanding of right view
remains merely intellectual throughout their cultivation of the bodhisattva path. They have
not yet realized that all phenomena are illusory and unreal or become liberated from the
Three Realms and Six Paths. Everything in this world therefore continues to tempt them,
and the worlds within and outside the body and mind remain filled with traps. Practitioners
frequently become confined by their own perceptions, feelings, or views and cannot free
themselves. They must therefore combine their practice with the power of meditative
concentration. Through meditative concentration, they become far better able to withstand
temptation and handle their perceptions and feelings, and they may also acquire supernormal
abilities. Moreover, concentration can awaken their inherent wisdom, enabling them to see
the true nature of all phenomena more clearly and to understand prajna wisdom more
thoroughly and completely.

BIMTA BRAE.

The Sixth Paramita: Prajna
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Prajna is the view from the Buddha’s realized state. It also includes the various teachings and
skillful means established by the Buddha to help sentient beings reach the state of
Buddhahood. Both the Diamond Sutra and the Heart Sutra elucidate prajna wisdom. All
Buddhist disciples must rely on the view from the Buddha’s realized state to guide their daily
cultivation and realization. Only then can they quickly return to the qualities and realized
state of the Tathagata and prevent their “practice” from becoming merely wholesome karma
within samsara rather than a path toward liberation.
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Another practitioner asked: In Buddhist cultivation and realization, do people with higher
education understand and grasp prajna wisdom more quickly? Yes. Highly educated people,
scientists, philosophers, and others generally understand the Buddha’s prajna wisdom more
quickly. Particulatly in the internet age, the immense volume and rapid transmission of
information have given modern people a greater capacity for visualization than that of
people in any previous period of Buddhist transmission, and they can hear and contemplate
Buddhist principles from more perspectives. None of this, however, means that you will
attain Buddhahood more quickly, because your understanding remains at the intellectual
level, whereas prajna wisdom requires you, after understanding it, to relinquish attachment to
self. At this point, those with higher education may not necessarily have an advantage,
because they may have more things they cannot relinquish, such as concern for reputation,
personal dignity, arrogance, prejudice, superiority, or jealousy. By contrast, people who are
upright, kind, and generous in daily life, who hold few self-righteous views, and who
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willingly help others selflessly may relinquish attachment to self and attain realization more
quickly once they understand what the Buddha is saying—whether they hold doctoral
degrees or have only an elementary-school education.
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Among the Buddha’s disciples were beggars, prostitutes, and people from the lowest levels
of society who had received no education, as well as great scholars such as Sariputra and
Maudgalyayana and well-educated members of royal families. When it came to attaining
realization, they were almost equal. Practitioners should not, however, use this fact to deny
the value of worldly intelligence or the study and mastery of various arts and skills, believing
that attaining Buddhahood makes other fields of knowledge or formal education
unnecessary. Mahayana bodhisattvas in particular vow to study innumerable dharma
methods. Mastery of worldly knowledge can be like adding wings to a tiger, greatly
strengthening their ability to propagate the Dharma and benefit sentient beings, providing
them with more skillful means for guiding others.
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Nevertheless, whoever you may be, it is extremely difficult to rely directly on worldly
intelligence to understand and enter the Buddha’s wisdom completely if you have never
cultivated and practiced the first five paramitas—giving, ethical discipline, forbearance,
diligent effort, and meditative concentration. In the Dharma-ending age, even great
bodhisattvas who have returned to this world must cultivate the first five paramitas to
penetrate the layers of obscuration created by the self and realize the Tathagata of their own
nature. Otherwise, however eloquently they may teach the Dharma—as though heavenly
flowers were falling and golden lotuses blossoming from their mouths—they are still
speaking about the state realized by the Buddha, not a state they themselves have realized.
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Naturally, they will not possess the level of realization and qualities of the Tathagata’s state
of fruition.
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The Buddha teaches that our true nature—the “source of life”—is inherently inexpressible.
No matter how it is defined, beings in different paths of existence will form different states
and appearances according to their own understanding. Yet the source of all sentient beings
is the same, and all will ultimately return to it, because this is life’s deepest yearning and the
most fulfilling state of existence that life tirelessly seeks. In the state of the Tathagata,
however, the myriad phenomena have never departed from their original place: they come
from nowhere and go nowhere. Hence the name “Tathagata.”
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I recall a period when, in my confusion, I reflected on the ultimate meaning of life. Why do
human beings live? After reflection, I concluded that life has no inherent meaning; all its
meaning must be given by you. The way you live your life determines the substance and
meaning it acquires.
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Later, while studying Buddhism, I heard the Buddha teach that in human life there is no
fixed, unchanging self that enjoys life, nor is there a fixed, unchanging world of phenomena
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for that self to enjoy. Your body and mind, together with everything in the world outside
them, manifest through causes and effects as conditions gather and disperse. There is no true
controller behind any of it. When you understand this, you can awaken from the many
illusions that arise and cease through conditions. When a person awakens from the endless
illusion of time and space within samsara and the body and mind are no longer affected by
these illusions, that person is called a Buddha—one who has truly reached life’s destination
and returned to its source. At this point, the life of a sentient being truly comes to rest. In
Buddhism, this is called entering the state of nirvana that is neither arising nor ceasing and
reaching the other shore, beyond birth and death.
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After understanding the Buddhadharma, I realized why I had been unable to find life’s
meaning in the human world. I had taken the limited faculties of eye, ear, nose, tongue, body,
and mind—which change, arise, and cease from moment to moment—to be the self. I had
also taken the myriad phenomena of the world as real and clung to them: the six sense
objects that Buddhism calls forms, sounds, smells, tastes, tangible objects, and mental
objects. Through the encounter between faculties and objects, I constructed the world of the
self. Yet this world is fundamentally built upon illusion and is itself an illusory realm. I had
nevertheless lived within it, hoping to find within its continually arising, ceasing, and
changing appearances a perfect, eternal, and ultimate meaning upon which life could rely.

That is forever impossible.

BRX—RE, BRIS. SREXRR, BRHE, AXECEEFEETHFE,

FEEHEE=NE ST % GRAIVIMALE, TREEKHRCEER, ME—1R
BEMOREEBSENRRIEER, HEENERERETHE, S—(UREEHHY
BN RRIPFHLEEERIRL, MRERRIETF0%K. RE2, U
REFNECHIERRR. wENESL ETEBNDS, Z7HEIECRIERE
F T RERERIENX

After understanding this, although my habitual tendencies and desires have not been
exhausted and perceptions and feelings continue to arise, they are now like clouds floating
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through empty space, unable to disturb its openness and tranquility. They are like tiny
particles of dust that cannot obstruct the sun’s radiant light. Moreover, all false appearances
and illusory realms will ultimately disappear as cultivation and realization reach completion.
The wisdom of the Buddhadharma has finally enabled me to understand that the ultimate
meaning of every sentient being’s life is to return to and abide in the source of life—to be
what every sentient being originally is: the Tathagata. Only then can each sentient being
bring the continual arising, ceasing, changing, and cycling of life to a complete conclusion
and give life its highest and ultimate meaning.

BE, BEBILRH, BESESHET, BEROFNLTSEEME BE
QESNE. BEACKHE. HENFEEERGSER—EE, BAETR.
B =E RE EERRZ, MEAL

Finally, I offer my gratitude to Shakyamuni Buddha, Dharma Master Kumarajiva, the teacher
within my heart, the dragons and devas who protect the Dharma, my parents, and all
sentient beings. May all the merit of my cultivation, realization, and Dharma teaching be
dedicated to every sentient being throughout the Dharma realm. May all beings be safe,
healthy, happy, and joyful! May the nation prosper, its people live in peace, and the
Buddhadharma long remain in the world!
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