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1. Why Is an Other Power Buddhist Path Necessary?
IcHirAKU Makoto

The term “other power” is often misunderstood. This paper aims to address the question of
what Shinran was intending to do in setting forth a Buddhist path based on other power. First, |
point out that “self power” does not mean the same thing as “effort.” Next, I show that self
power refers to relying on one’s own capacities or way of thinking and misconstruing
Buddhism based on one’s own self-centered ideas of what it should be, such that it ultimately
ceases to be Buddhism altogether. Finally, I argue that it is the working of Amida Buddha’s
original vow that overcomes this problem that human beings are faced with, and it is only

through other power that a path to Buddhahood that is truly open to anyone can be established.

2. The Four Noble Truths in the Niepan jing: Da banniepan jing jijie and Zhiyi
J1 Wenjie

Zhiyi (538-579) interprets his own theory of Four Kinds of Four Nobles based on the Four
Noble Truths in the “Shengxing” chapter ®47 i} of the Niepan jing {##%¢. For Zhiyi, the
theory of Four Ways of interpreting the Four Noble Truths PUFE Ui was closely related to this
siitra. Taking up the Da banniepan jing jijie KM% IEARFZH MR, in which studies on the sutra
from before Zhiyi are taken into account, I compare the Da banniepan jing jijie with the
interpretation of Zhiyi and clarify the characteristics of his theory of Four Ways of interpreting

the Four Noble Truths.

3. Nanyue Huisi’s View on Dhyana and the Six Paramitas
OsniMa Takamichi

This paper shows that Tathagatagarbha thought was behind Nanyue Huisi’s (515-577)
emphasis on the six paramitas. Kumarajiva is famous as a leading figure in Chinese Mahayana
Buddhism, but he did not necessarily have a sense of himself as a Bodhisattva. On the other
hand, Huisi did have an idea of himself as a Bodhisattva, based on the theory of
Tathagatagarbha, and he considered the six paramitas and not only self-oriented meditation but

also altruistic other-oriented practice as important for a Bodhisattva. In his organization of
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Dhyana, the perfection of Dhyana is given the greatest attention, and the Course of Ease and

Bliss 23847 is especially important.

4. Zhiyi’s Understanding of the Relationship between Li ¥} (true reality) and Shi ¥

(phenomenal appearances)

Kmura Shujo

In the Tiantai teachings such as yinian sangian —/& =T and shijie huju |+ 5t H.H., the true

reality of “human beings” #&4:7J: is often thought to be attained by contemplation of the mind.
However, according to the chapter “The Subtlety of Threefold Dharmas” =4 of the Fahua
xuanyi 3EZ 3%, human beings can be grasped by the three aspects of reality known as
“tracks” ¥/L: the true nature of reality B4, the illumination of wisdom I, and the
perfection of one’s disposition & B #l. The three tracks of an unenlightened person are “the
three ways of ignorance” 4B =3, Likewise, for a Buddha, there are “three virtuous
qualities” 7R#& = /. However, in Zhiyi's later works, he argued that these three paths of
ignorance are identical to the three virtuous qualities. Based on this fact about the true nature

of human beings, it is no surprise that yinian sangian is asserted as the true reality.

5. The Meaning of the Three Contemplations in the Yingluo jing with the

Interpretation of the Three Contemplations in Zhiyi’s Weimojing xuanshu
NGuYeN Tuong Giang

Zhiyi (538-597) interprets the idea of the three contemplations =} based on the terminology
of the three contemplations found in the Yingluo jing BEFSHE. In this context we need to
consider whether he was influenced by the idea of the sutra, and in this paper, I clarify Zhiyi’s
processes of acceptance and development of the idea of the three contemplations by comparing
the meaning of the three contemplations in the Yingluo jing with the interpretation of the three

contemplations in Zhiyi's Weimojing xuanshu #ff BE5% Y 5.
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6. The Buddha-Nature Theory of “Mahayana Teachers” in the Jin 'gang bei 4> il $%
KasHiwaGura Akihiro

In the past, the Jin 'gang bei 4l of Zhanran 8% (711-782) was considered to criticize
the yeke ¥F%%. This yéke has been identified as Fazang 7. In this paper, I show that using
the term “ordinary people” (shirén {l \) the author deliberately cites only a part of the
Buddha-nature theory of Huiyuan £33, Jizang 75, and Fazang 7%}, changes their original
intention, and for the sake of his own theory insists that there is no Buddha-nature in beings
without a heart. The yéke is the one who learns and follows the shirén’s teachings, and the
person who has the wrong view is the shirén. Therefore, this treatise disproves the assertion

that the yeke should be criticized.

7. An Aspect of the Interpretation of Zhili’s Theory of “Physical Form within the
Land of Eternal Tranquil Light” in Song Period Tiantai: On the Elevation of

Pure over Impure Form
Kusora Masahiro

In his competition with the rival Shanwai 114} lineage, the Song period Tiantai scholar Siming
Zhili PUBAIKL (960-1028) formulated an approach to Tiantai doctrine focused on the notion
that not only the mind but also the physical aspect of each and every being is endowed with all
other beings. Zhili’s theory of “Physical Form within the Land of Eternal Tranquil Light”
(jiguang youxiang Y4 #) is perhaps the most famous of Zhili's many doctrinal
innovations. In his Guan wuliangshoufo jing shu miaozongchao M FF LTI 528D,
Zhili emphasized that physical forms certainly exist even in the Land of Eternal Tranquil Light
(chang Jjiguang tu FROG +), one of the four types of Buddha-land.

The present paper focuses on the Shanjia [1I5 lineage scholar Caotang Chuyuan’s 4
MLIT (d.u.) negative evaluation of Zhili's theory. Chuyuan explained that physical forms do
not necessarily exist in the Land of Eternal Tranquil Light. The paper shows that Chuyuan’s
interpretation was commonly shared by Shanjia lineage scholars, for instance by Beifeng
Zongyin's JbilgEsEED (1148-1213) elevation of pure over impure form, and furthermore was
related to Yuanbian Daochen’s FJFiE¥E (1086-1153) “Mind-only Pure Land” (weixin
Jjingtu MELEE) .
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8. The Buddha-Nature Theory of the Nandao Sect of the Dilun School
ZHANG Wen Liang

The tentatively titled Commentary on the Nirvana Sitra (Niepan jing shu {& 3% 5i)
preserved in the Beijing Library At H{XIE AR is attributed to the Nandao sect FiiE ik of the
Dilun school #5555 chiefly on the basis of its tenet classification system oK and its theory
of co-arising of the Pure Dharma {§+{#%it2. In the Commentary on the Nirvana Siitra, the
Nirvana Sitra is classified as a gradual teaching Wi #L, since the Buddha-nature does not
manifest instantly but emerges gradually under Buddhist practice. That is to say, Dharma-
nature inherently exists A as essencef, and to acquire the Buddha-nature, which is
equivalently essence and function f#H— M, practice is essential. In this way, the Commentary
on the Nirvana Siitra suggests that the Buddha-nature is initially possessed #fi#7. When
illustrating the Buddha-nature, the Commentary on the Nirvana Sitra exceeds the traditional
theories of future constant % i —present constant 31, and inherent possession 74 —initial
possession 4fi £, and tries to comprehend the Buddha-nature in a dynamic way along with the

practice process.

9. Zhiyan’s #ift Understanding of the Huayan jing IEi&#% in His Souxuan ji % ¥ it
SAKURAI Yui

The aim of this study is to elucidate Zhiyan's incentive to compose his Souxuan ji $# % Ft, one
of the earliest commentaries on the Huayan jing and one of the most authoritative writings in
the Huayan school %55

To clarify his motive for composing this work, this paper firstly points out that Zhiyan had
a deep interest in the Huayan jing because it contains the non-dual doctrine of Gradual
Enlightenment {£)% and Intrinsic Enlightenment H1&. Secondly, the paper inquires further
into: 1) Zhiyan's criticism of the doctrines of the Dilun school 5%, particularly their dual
exegesis of practice, namely True Practice ¥./% and Conditional Practice #5{%, and 2) his
reinterpretation of these two separate practices on the basis of the non-dual doctrine, namely
the Manifestation Arising from Nature PRk,

According to the author’s investigations, the conclusion emerges that Zhiyan produced the

Souxuan ji in order to overcome the conventional dual view and advocate the non-dual idea, or
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indeed the Manifestation Arising from Nature.

10. The Satras and Treatises Used as Background for the Concept of the Two Kinds

of Dharma-Body in Tanluan’s Commentary on the Treatise on the Pure Land
Uno Ekyo

In Tanluan's Commentary on the Treatise on the Pure Land ¥t 5k, we find a passage
quoted from Sengzhao's Commentary on the Vimalakirtinirdesa {3:%fB#%. It is applied to the
background of the concept of ‘the two kinds of dharma-body.” This concept consists of the
following five ideas: 1. Buddhas and Bodhisattvas; 2. Buddha’'s Dharma-nature and
Bodhisattvas’ expedient means for saving beings; 3. The two kinds of Dharma-Body
(Buddha's Dharma-Body as dharma-nature and Bodhisattvas’ Dharma-Body as expedient
means) originate in each other; 4. The inexpressible aspect of Buddha's reality and expressible
aspect of Bodhisattvas’ expedients interact with each other; 5. The two kinds of Dharma-Body
are to be identified as ‘Dharma.’

In Sengzhao’s Commentary on the Vimalakirtinirdesa, we find expressions similar to the
usage of the above-stated notions in 1, 2, and 3. The notion stated in 5 can be seen in the same
commentary and in the Great Significance of the Mahayana K3 KF%F. As for 4, no source

can be located for this idea.

11. Introduction to the Intermediate State Theory in Chinese Pure Land
Nacao Koe

This study considers ideas about the Intermediate State in Chinese Pure Land, using the Qunyi
lun #£5EGG written by the Tang period monk Huaigun )& (d.u.). Traditionally, it was
Huaigun who introduced this discussion into Pure Land thought. However, in this study, I
review the points of Huaigun's ideas and reconfirm the theory of the Pure Land Buddhists in
the early Tang dynasty. As a result, I point out two things: First, the person who introduced the
idea of the Intermediate State to Chinese Pure Land religion was Daoyin &[] (d.u.), not

Huaigun. Second, Huaigun'’s idea was developed to criticize Daoyin’s idea.
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12. A Deathbed Rite of a Lay Disciple of Shandao: The Newly Discovered Epitaph of
a “Practitioner of Amitabha Buddha Mindfulness and Amituo jing Recitation”

Kuramoto Shotoku

This paper presents the original text and a modern Japanese translation of an epitaph for the
Tang period lay person Bao Baoshou 5 7F, and then examines connections between
Shandao’s 33 writings and the epitaph’s portrayal of daily life practices for Pure Land rebirth
and deathbed rites. The former consist of being mindful of Amitabha Buddha, reciting the
Amituo jing, and maintaining the abstinential rules. The daily life practices for rebirth and the
signs of the coming of the holy retinue to welcome him to the Pure Land experienced by Bao
at the end of his life can be seen as the “highest of the high stage” (shangpin shangsheng .k
AE) as described in the Pure Land Contemplation Siitra iR 75%%, and also match the
practice for the “highest of the high stage” in the Guannian famen #l/&{:["]. Many lay
practitioners were present at the end of Bao’s life and Shandao also emphasized the existence

of fellow practitioners.

13. Examining the Establishment of the Xifang yaojue shiyi tonggui
KaTto Hirotaka

The Xifang yaojue shiyi tonggui V477 ZPRREE @B (commonly known as Xifang yaojue),
said to have been edited by Ji #& (632-682), is a Pure Land Buddhist work that can be
regarded as an important research focus in the history of Buddhist philosophy in China
because it appears to preserve ideas of other schools, such as the Sanjie jiao =% (Three
Stages sect), Chan, and Maitreya worship (the aspiration for rebirth in the Tusita heaven).
However, the background of the establishment of the Xifang yaojue has not been clarified, and
we cannot currently position the book in the history of thought.

Specifically, there is an issue regarding the editor of the Xifang yaojue. The position of the
book in the history of thought varies depending on the conclusion regarding whether the book
was edited by Ji or is a creation of later generations. At present, the latter theory is
predominant, and many previous studies were conducted on that premise. However, few of
those were in-depth examinations of the background of the establishment of the work, and the

influence of the theory that it is an authentic compilation has not been entirely rejected.
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Therefore, this paper organizes previous studies in order to select the focal points of its

argument, thereupon examining the background of the establishment of the Xifang yaojue.

14. Problems of Li Hua’s “Epitaph for Zuoxi Xuanlang”
NAGAKURA Shinyuu

Li Hua Z=3¢ (715/717-766/774), a disciple of Zhanran ##% (711-782), produced an
inscription recording the achievements of Zuoxi Xuanlang /ZiEZ%EH (674-754), the Gu
Zuoxi dashi bei H /% K Bl i, Atsushi Ibuki of Toyd University, in his “Literati
Understandings of Chan and Tiantai Buddhism as Seen in Li Hua’s Epitaph for Zuoxi
Xuanlang” (ZHEWE [H/AE@ MM 1252 Jak N OALEGEE,, Bukkyo shiso no tenkai
{LE B D) B, 2020), examined the background of this inscription compiled in the later
years after the demise of Heze shenhui fifiR A4 (684-758), and argued that the inscription is
an example of the avoidance of reference to Shenhui, and that the fact that it mentions the
early Chan school rather than the Tiantai lineage is extremely important for understanding the
formation of the concept of the Chan ancestral lineage. In particular, he proposed that the
Buddhist perception of the of Tang period laypersons belonging to the intellectual class was
based on the early Chan school. In this paper, I focus on words from the inscription not given
special attention by Atsushi, namely Fuxi 555 (497-569), Lengjiafa #{illi3: and Dashi KFif,

and debate issues raised from the perspective of Zhanran’s critique of the Chan school.

15. Problems in Studies on Tiantong Rujing KH NI Based on Doctrinal Studies
within the S6t6 School

ATtAGo Kuniyasu

For the past few years, the author has been conducting research in China at Xuedou si 2 £ 3F,
where Tiantong Rujing KE{1#+ (1163-1228) trained as a monk, and Tiantong si K},
where he became the abbot. The aim has been to determine the historical facts surrounding
Tiantong Rujing and to reestablish his historical image by taking a purely Chinese perspective
and by eliminating the persistent biased views strongly centered on Ddgen set forth by
doctrinal studies within the Sotd School i 5. Philological researches in Japan on Tiantong

Rujing have hitherto taken the statements in Dogen’'s Hokyoki &t and the Shobogenzo 1
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F:IRE for granted, and have only used information included in Chinese sources such as the
Rujing yulu W% 5E$% in so far as they did not contradict the Japanese sources. This has
resulted in enormous incongruity today between the Japanese and Chinese perceptions of

Tiantong Rujing. This paper illustrates this through several examples.

16. Two Textual Lineages of Genshin’s Questions and Zhili’s Answers in the

Tonihonkokushi nijishichimon
Murakami Akiya

In the past, concerning the text, based on the differences in some characters between the text
found in the Siming zunzhe jiao xing lu VU245 E#4T74% and those found in the Toketsushii
UL of the Tonihonkokushi nijiishichimon %5 H AR Efli —--L [, it was widely accepted that
the different characters were misprints. However, it has been clarified that the text of the
Tonihonkokushi nijiishichimon seen in China by Ruji 4% and Fazhao {3:H# is close that of the
Siming zunzhe jiao xing lu, while in Japan the text of the Tonihonkokushi nijashichimon seen
by Shoshin ZFE is close to that of the Toketsushii. Therefore, it is acceptable to view the
Tonihonkokushi nijishichimon found in the Siming zunzhe jiao xing lu as the text that
circulated in China, while that of the Toketsushit was the text that circulated in Japan. From this
we can conclude that the view that the character differences in the respective texts are simply

misprints is probably not correct.

17. Tendai Hongaku Philosophy and Time
Tsusnmoro Shinya

This paper discusses the time concept of Tendai hongaku K, philosophy. The Sanjushika no
kotogaki =1 U4 23 one of the main Tendai hongaku texts, states that eternal and present
are coming together and dissolving into oneness. It leads to the “eternal now.” In addition, we
can see present, past and future at the same time in other spaces as well as this space, although
the spaces have their own time. This time concept seems to belong to eternalism, which states
that there are things that exist at other times. As a result it leads to the creation of art and
literature. However, it is also related to the negative sides of Tendai hongaku philosophy such

as discrimination, because the future is already decided.
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18. The Development of Interpretations of the One Vehicle —3¢ in the Japanese
Sanron School = i 5%%: The Definition of Ten Principles | #% in the
Mahayanasamgraha

Takemoto Soichiro

The definition of the One Vehicle —3f¢ is a key issue in the East Asian Buddhism. Many
scholar-monks discussed the ten principles 1 3% explained in a verse of the Mahayana-
samgraha ¥ KIER, the ten point explanation of for whom the Buddha taught and of the
Buddha’s intentions in preaching the One Vehicle.

This paper examines how the interpretations of the ten principles have developed in the
Sanron school = ifss. Among the monks of this school, the ten principles were traditionally
discussed according to the thesis of the Yisheng foxing jiujing lun —FALVESETE 7 written by
Fabao 5 (fl. 7-8c). The Ichijo Bussho enichi sho —3FEALY:EL H ¥ written by Enshil P57
(fl. 9¢c) has almost the same interpretation of the ten principles as Fabao’s theory. In the
medieval period, Chinkai ¥ (1091-1152) also took up the ten principles using the Yisheng
foxing jiujing lun as a starting point for his discussion in the Sanron gensho mongiyo =5 i
W% However, he set Jizang's 78k (549-623) interpretation of the One Vehicle as his

theoretical pillar to elaborate his exegesis.

19. A Study of Chingai’s Biography in the Enko daishi gyojo gazu yokusan
NarUst Takayuki

Hirako Takurei *F--$#4H, a pioneer in the study of Chingai ¥, noted that “Chingai’s
biography was not clear at all from the olded times. There was no mention in the Genko
Shakusho JCFRZE: written by Kokan Shiren JERJHli#H, until Mangen Shiban I JC fifi 2%
finally recorded it” (1914, p. 476). Actually, before the Honcho kosoden REIEM 1z of
Mangen Shiban, no well-organized biography of Chingai was compiled.

In the Enkodaishi gyajo gazu yokusan PG BT IR X3 %% edited by Enchi F{% and
Gizan %111, monks of the Jodo sect, of around the same times as the Honcho kosoden, we also
find Chingai’s biography. Hirako seems to have been the only person to take note of it. Hirako
(1914, p. 500) took the skeptical view that the Enkodaishi gyojo gazu yokusan's description of

the death of Chingai is only “an old tradition” and does not reflect any historical fact.
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Therefore, I would like to examine the theory of Hirako and clarify the historical background

of the problematic tradition by examining the document considered to be “an old tradition.”

20. The Functional Meaning of the Realm of Buddha in Honen’s Pure Land Ideology
IcHiNosE Kazuo

In constructing his Pure Land thought, Honen was deeply influenced not only by Shandao but
also by Genshin. In terms of the concept of Buddha's body and realm, however, he inherited
the idea of Shandao, regarding Amitabha's body as the Reward body and his realm as the
Reward land. Even though Honen seemed to show little interest in the very adornments of the
Pure Land in many of his writings and preachings, he revealed his distinctive understanding
about the topological and functional meanings of the realm in his Gyakushu Seppo Wif5 k.
First, he stressed that the Pure Land exists far away to the West of our Saha world, implying
the idea of the duality of the world. Secondly, he indicated that all sentient beings, regardless
of their abilities, are able to be equipped with Buddha-nature only in the Pure Land. These two
ideas, that had the potential to eventually undermine the basic doctrines of esoteric and
exoteric Buddhist schools of the day, can be said to be a logical bedrock of his Pure Land
ideology that every person has the sure possibility to be reborn to the Pure Land through

nembutsu practice.

21. Honen’s Idea of Mindfulness of the Buddha: Chanting the Name and

Contemplation
Suzuki Naoya

The characteristic of Honen'’s thought is his belief in the true wish of Amida Buddha and his
exclusive practice of Shomyo nembutsu ¥4 7&4L. In this paper, I limit myself to the Senchaku
hongan nenbutushii EIRAH L4, which most accurately expresses Honen's thought, and
examine the characteristics of Honen's nembutsu through the sanmai hottoku =B34 and
goshii shogyo TR 14T described in the Senchakushii.

I examine the descriptions of sanmai hottoku and goshii shogyo because they are deeply
related to Honen's basic thought, shomyo nembutsu. 1 believe that this discussion will clarify

the relationship between Honen's shomyo nembutsu and kansé nembutsu A2 1A, First, 1
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classify the nembutsu with only naming, and second, I classify that with contemplation, and
examine how the issues of naming and contemplation appear in Honen's nembutsu. Through

this discussion, I hope to clarify the characteristics of Honen's nembutsu.

22. The Senjakushii’s 3% I 4 Expanded Text Ji78: Before and after the
Establishment of the Abbreviated Text lI& 45

INouE Keijun

There are some different texts of Honen's main work Senjakushii 3R They are broadly
classified into two types. One is the “expanded text” JA A, the other the “abbreviated text” &
7K. Which came first has not yet been made clear. In this study, I examine the differences

between the two, and conclude that the “abbreviated text” was first.

23. Keiga of the Kegon Sect and Honen
Hasecawa Hirofumi

The author has previously made it clear that Honen j3:#% (1133-1212) visited Nanto B #R
around the second year of Kao (1170) at the age of 38. In this study, the author discusses the
period when Honen visited Keiga 5t (1103-1185) of the Kegon sect % 5%

The author examines eight historical sources including the Shijithachikan-den 4 BT
and the Daigohon Betsudenki FitEji A< BI{=EC. As a result, it becomes clear that Honen visited
Keiga sometime after the first year of Kao at the age of 37. Ashobo Insai {4 EFIVE (c.
1120-c. 1195) introduced Honen to Keiga, who was a cousin of Insai. This made it possible

for Honen to meet Keiga, who held the high rank Hokkyd 4.
24. Shoko’s Attention to Ordinary Nembutsu Practitioners: In His Nembutsu
myogi-shii
Gunimva Shoji

In his Nembutsu myogi-shii 1L% 7e4E, Shokobo Bencho EG 5 5 (1162-1238),
answering questions from ordinary nembutsu practitioners, takes a normative attitude toward

the three-mindsets —.[» and deathbed nembutsu. This is so strict that one must not doubt them
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even if one would have doubts about them. He also makes, however, a few generous
concessions, such as that anybody can be equipped with the three-mindsets, or that one can
practice ordinary nembutsu even after drinking alcohol or eating garlic. The former normative
teachings are intended for single-recitation doctrine nembutsu practitioners in Higo province.
The latter generous teachings are those that Shoko thought particularly important among

Honen’s teachings.

25. Rydchi’s Adherence to Honen’s Interpretation of the Ojoysshi in His
Ojoyoshii-giki: The Acceptance of Shandao’s Pure Land Buddhism

SumvoBaTA Keisuke

In his commentaries on Genshin's Ji{5 (942-1017) Ojoyoshii £:4: %4, Honen argues, on
the one hand, that Genshin's theory of Buddhism is the same as that of Shandao %3& (613-
681) and, on the other hand, that Genshin's nembutsu is not equal to Shandao’s. Previous
studies have held that, in his Ojoyoshi, Genshin adopted Shandao’s methods of Buddhist ritual
and ceremony, but did not accept his doctrine. Rydchi B (1199-1287), in his Ojoyoshii-
giki H: A BEEEFERL, accepts Honen's assertion that Genshin's theory of Buddhism depends on
that of Shandao, and further reinforces Honen's interpretation. In addition, he mentions that
Genshin’s idea of nembutsu is different from that of Shandao. Therefore, Ryochi’s explanation

of Ojoyoshit in his treatise can be generally said to be based on Honen's interpretation.

26. The Theory of Other-Power and “One Buddhism”: A Perspective on Dokyo

Kenni
NakaMURA Ryota

The various sects of Japanese Buddhism not only asserted the superiority of their own sects,
but also argued that they were one and the same Buddhism, even though they had different
teachings. With this background I examine the Seizan VH[l] branch of the Jodo sect. In
particular, Dokyd Kenni i %k 7 (1238-1304) argued that other-power is taught in all of
Buddhism, and that in this respect, all of Buddhism is united. I show that his assertion is a

criticism of other sects that do not understand the idea of other-power.
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27. The Interpretation of jijuyishin H 52 ] £ in Ryoei Rihon R 52FLA’s Doctrine:
The Discussion of juezhaoxing LWk in the Qunyi lun FE5E

SAEKI Norihiro

This paper concerns Rydei Rihon’s B 4¢BEA (1346-1428) understanding of juezhaoxing 34,
HEPE in the seventh century Shi Jingtu qunyi lun FR#& T HESERR of Huaigan %%, Heretofore,
it has been understood that the wisdom of the self-enjoyment body H % | & recognizes the
truth ¥ of the Dharma body. However, adding to this previous interpretation, Ryoei
established the interpretation that juezhao = M8 is the work of wisdom connected with the
Dharma body. The main point of these two interpretations concerns the difference between the
Dharma body and the self-enjoyment body. That is, if the former interpretation is adopted, the
Dharma body and the self-enjoyment body are distinguished. In contrast, if the latter is
adopted, the two bodies are the same.

Therefore, the fact that Rydei uses these two exegeses together suggests that he is using the

difference between the Dharma body and the self-enjoyment body in different ways.

28. Tsunoto Suicide Rebirth (shashin 5jé) in the Tamemori hosshin innenshii
Oxuso Keiko

The Tamemori hosshin innenshii 2 7% %8.( K #%%E, which records the dialogues between
Tsunoto {#:7 and Honen 34X, is a tale collection which circulated in the late medieval
period, but its contents have not been sufficiently studied.

Here, considering the suicide-rebirth (shashin 0jo 385 4:/E) of Tsunoto described in the
Tamemori hosshin innenshii, Honen preaches that Amida Buddha is a Buddha who always
watches over nembutsu practitioners 2L and that they can surely be reborn in the Pure
Land A28 % 1 in the future, but in the story, Tsunoto is described as a person who committed
seppuku Y5 (a type of suicide) under the influence of the Honen shonin gyojo ezu 358k A
FrIR#EX in order to realize his wish to be reborn in the Pure Land as soon as possible, and
that he consequently achieved unprecedented rebirth. The tale preaches that people should
believe Honen's teachings and devote themselves to chanting the nembutsu, without

recommending others to emulate Tsunoto in committing suicide.
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29. The Location of the Five Right Practices for Birth in Amida’s Pure Land in Shin
Buddhist Teaching: On Sekisen Soei’s Gutokusho giki

ITou Masaharu

This paper addresses how to locate the notion of the “Five Right Practices for Birth in Amida’s
Pure Land” in the entire structure of Shin Buddhist teaching based on Sekisen Soei's 47 i fi
AL (1762-1826) commentary Gurokusho giki #7580 350, He regarded the ‘five right
practices’ as a concrete aspect of the notion of nembutsu as an expression of gratitude for
Amida’s compassionate working. What is to be noted is that the notion of the “five right
practices” does not indicate that there are five kinds of expression of gratitude for Amida
Buddha’s compassion. Concerning this issue, Soei claims that the notion of the “five right
practices” is to be classified into two, main and subsidiary, and “right” is to be used for the

main practice.

30. Proof of Liberation by Kiyozawa Manshi: The Yiigen mugen roku 45 FJ3 4t PR $5%
Fuin Ryoko

The basic stance in Kiyozawa Manshi’s {5 iR 2 (1863-1903) Yiigen mugen roku 4 FRAE R
$% is that true morality is established by the idea from the Infinite that one should refrain from
evil and do good. This can be said to have been derived from Kiyozawa’s awareness of having
been liberated. In Rosenki i L, he questions his identity and concludes that he is “one who
settles down just as he is” into the working of the Infinite, and that the Infinite endows him
with the idea of refraining from evil and doing good as the source of morality.

In Kiyozawa’s argument in Yiigen mugen roku, the Infinite takes the form of “sanctions”
against the “transgressions” of finite beings, thereby causing them to cease such actions. These
transgressions, in which one cannot do good or stop evil, are the opposite of the idea from the
Infinite. Kiyozawa refers to this structure wherein the Infinite is involved with inhibition of
“transgressions” as “the true disciple of the buddha.” This shows that the central issue in this
work is Kiyozawa’s attempt to objectively prove that his own experience of liberation was

liberation through the original vow of Amida Buddha.
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31. Sasaki Gesshd’s Views on Jizo Sitras and Jizd Worship
ITo Makoto

This paper examines the views on Jizo (Ksitigarbha) siitras and Jizo worship expounded in the
writings of Sasaki Gesshd /£ % &K HAHE (1875-1926) and brings into relief his focus on the
realities of the present life in this world 381, b1, Sasaki, a Shin Buddhist priest of the
Otani sect and a disciple of Kiyozawa Manshi & iRiiii 2 (1863-1906), noted that the
teachings found in Jizd siitras comprise a “vehicle for humans and gods” A K3, a skillful
means J5ffl to ultimately lead followers to the Pure Land teachings i 1-#{ of Amitabha or
Maitreya. However, he emphasized the significance of the doctrine of karmic retribution found
in Jizd sitras as strictly and unwaveringly focused on wholesome and unwholesome deeds and
salvation from their retribution in this life on earth. Considering that Sasaki’s examination of
what he called “popular siitras” AR including Jiz0d sttras was a part of his effort to
remake Buddhism into a modern religion, his focus on the reality of the world around us and

our present life provides insight into how we may make Buddhism more relevant for us today.

32. Kaneko Daiei’s View of “Salvation and Other Power”
Azuma Shingyo

Kaneko Daiei 41 K45 (1881-1976) was a scholar of Buddhist studies belonging to the
Shinshii Otani-ha. Kaneko studied and was influenced by not only Shin Buddhism but also by
various doctrines of other Buddhist sects. Therefore, his understanding of Buddhism is unique.

He thought that the Pure Land is a homeland for all sentient beings, and, for sentient
beings, returning to the Pure Land is salvation. When they wish to return to the Pure Land, the
bodhisattva appears in their faith. This bodhisattva is Dharmakara bodhisattva from the
Sukhavativyitha sitra. The power demonstrated by Dharmakara is what we call “other power.”

Kaneko interpreted this bodhisattva’s appearance as the perfection of two aspects of merit-
transference expressed by Shinran. Moreover, he explained that the Other Power of the
bodhisattva makes sentient beings practice the samantabhadra-carya. The word samantabhadra-
caryd has a meaning to indoctrinate all sentient beings with perfect freedom. On this point,
Kaneko’s understanding is very enthusiastic and distinctive in the field of Shin Buddhist

studies.
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33. The Commands of Honen and the Authority of Tathagatas: Focusing on the
Kyogyoshinsho

TsurupoME Masatomo

This paper considers why Shinran reveres Honen as his master. Shinran’s Kyogyashinsho AT
{Z3F refers to Honen in the second and final chapters, but does not explain why Honen’s
statements are heard as commands for Shinran, only indicating his profound respect for
Honen. On the other hand, chapter 1 of the Kyogyashinsho cites some texts that describe the
reason a World-honored One has the authority (i J&%) of a tathagata. These passages reveal
that the reason why tathagatas appear in the world and have authority is because they have the
will to save all sentient beings. For Shinran, when he looks up to Honen as a master with the
authority to make commands, he sees that his master has this same will. However, in the siitras
cited by Shinran, a disciple does not recognize this will by himself, but ask about the reason
for the authoritative face, and then the will is taught as its background. When a disciple sees
someone as a master, at first it is based on intuition. Yet through dialogue about that intuition,

one can know that the will of tathagatas is necessary for one to be a master.

34. The True Realization of the Pure Land Way in Shinran’s Thought: The Two
“Necessary Attainment” (hisshi %) Vows

CHiBa Issei

This paper clarifies the fundamental structure of “The True Realization of the Pure Land Way”
in Shinran’s thought. In doing so, it focuses on the fact that Shinran positions the two hisshi ¥
% (necessary attainment) vows as the subject of true realization.

The two hisshi vows are the 11th and 22nd vows. Shinran views the word hisshi as a
common element of these two. This can be seen from the fact that he lists “Necessary
attainment of nirvana” and “Necessary attainment of the rank of succession to Buddhahood” as
the first name that he gives for these vows. From this choice, it is possible to surmise that he
intended to show that these two vows are closely related in that they both contain the word
hisshi.

The word hisshi appears only in three places in the Larger Sukhavativyitha sitra LG

FH% (T. 360). Two are found in the vows introduced above, while the other is in Dharmakara
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Bodhisattva's vow to “necessarily attain unsurpassed enlightenment” %% # - ji5. This paper
suggests that this commonality is critical to understand the fundamental structure of “The True

Realization of the Pure Land Way.”

35. The Position of Amida’s Nineteenth Vow in the Passage on Conversion Through

the Three Vows (sangan-tennyi =iz A)
Itasaki Tadahito

This paper focuses on the word “everlastingly” (hisashiku /A L <) which is used to refer to
the significance of Amida’s nineteenth vow in the passage on sangan-tennyii — iz A
(religious conversion through Amida’s three vows) in the “Keshindo no maki” ft & 1%
(Chapter on Transformed Buddha-bodies and Lands) in the Kyogyashinsho #t47/5 7k of
Shinran #& (1173-1262). In this passage, when Shinran speaks about the nineteenth vow,
he says, “I have departed everlastingly from the temporary gate of the myriad practices and
various good acts.” On the other hand, the time of conversion regarding which Shinran writes
of entering the ocean of the selected vow is expressed as occurring in the present with the
phrase “I have now entered . . .”

Why does Shinran use both “everlastingly” along with “now” in this passage? The
nineteenth vow has a distinctive position in that there is no reference to entering into it and it is
only said that one departs from it “everlastingly.” Thus, focusing on this point, this paper

considers the content of the experience described in the passage on sangan-tennyii.

36. The Que wenhuang shenzhou jing HIia Wi fL#% and Matari-jin BETH )4} Faith
AKATSUKA Yudo

The siitra named Que wenhuang shenzhou jing HEFEAHWLHRE contains a method for curing
epidemics accompanied by high fever. This method was to recite the names of seven kijin 5ff
demons to eliminate the invisible epidemic. In later times it was believed that enshrining the
seven kijin demons or Matari-jin BE{HFJfi and reading this text would prevent epidemics. The
names of Matari-jinja FEMHR)#ItL or Shichiki-jinja £ % A%L: shrines remain to the present
day.

This paper discusses how the demons in the siitra are connected to faith in Matari-jin as it
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developed from the Que wenhuang shenzhou jing. As mentioned above, seven demons are
taught in the Que wenhuang shenzhou jing. The Shichi-Kijin £ 524l painting in the Kyoto City
University of Arts is one example of faith in Matari-jin, and can be traced back to the
Shichimonyo-ten mandala £ B R 5k taught in the thirteenth chapter of the Ligu jing ¥
#F%. That is to say, the Shichi-Kijin painting and the Shichimonyo-ten mandala both have
Makakyara-ten FEGSIEE K as their central deity, with the seven kijin demons painted around
him. This Makakyara-ten is Mahakala, who manifests as Matari-jin, the god of epidemics.
The Que wenhuang shenzhou jing and esoteric Buddhist practice are deeply involved in
the background to this faith in Matari-jin, and this satra was read and Matari-jin was

worshipped to dispel epidemics.

37. Dogen’s JiJC Theory of Cittamatra in the Shobogenzo
Aratr Ikko

Concerning the word yuishin M(», which appears in Dogen’s Shobogenzo, in the fascicles
“Sokushin zebutsu” El.{2&1L and “Beppon shin fukatoku” JlJ AN H] 15, Dogen does not
consider mind only to be the basis of the ultimate truth of phenomena. However, later, in the
“Gyobutsu iigi” L 5 fascicle, Dogen considers that mind only indicates that the ultimate
truth is the phenomenon of walls and rubble. In the “Shinjin gakudd” £.[r3E fascicle,
Dogen rejects the idea that ‘Dharma-Sphere is nothing but mind’ 2 FtME.L» along with ‘the
triple world is nothing but mind’ = JM[s. In the “Sangai yuishin” = ¥iHE.[s fascicle, the
word yuishin is not used by itself, but all affirmations of the triple world are emphasized. In the
“Hotsumujoshin” FEAE |0 fascicle, Dogen teaches that ‘grasses, trees, and rubble,” ‘the four
elements and the five skandhas,” and ‘the whole realm throughout the ten directions’ are the
ultimate truth, and he considers ‘yuishin,” ‘the true aspect,” ‘Suchness [or] Buddha-nature,” and
‘certainty of dharma’ as their basis. Here, we can consider that Dogen’s fundamental claim is

that dharmas are ‘the true aspect.’
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38. The Mind in the “Buddha-Nature” Fascicule of the Shobogenzo: Dogen’s Religious

Awakening
KoMENo Daio

This paper examines the validity of the theory that the mind in Dogen’s jE7G (1200-1253)
argument is the true mind without exception, and it does so by focusing on the Buddha-nature
1L fascicule of the Shobogenzo 1E:R)EE. The mind in Dogen’s argument includes the
cognitive mind of an ordinary person (bonpu N,K). It is difficult to find a description of the
cognitive mind of the ordinary person, as the 75-fascicule Shobogenzo is said to have been
written from the point of view of Ddgen’s enlightenment. However, in the third fascicule,
“Buddha-nature”, the relationship between sentient beings and Buddha-nature is mentioned,
and a description of the mind can be seen. Therefore, we will consider the description of the
mind in the “Buddha-nature” fascicule as the pivot. Then, assuming that the true mind is the
true religious awakening, we can view Dogen’s description of religious awakening, and infer
the reason why he does not mention the cognitive mind of the ordinary person and confirm his
definition of true religious awakening. This shows that Dogen distinguished between religious

awakening and true religious awakening.

39. Features of Syntactic Expressions in the Shobogenzo: A Comparison with and

Examination of Other Japanese Buddhist Texts
Funkawa Naoko

Based on the new perspective of syntactic analysis of the Shobogenzo 1E3:Rji, the chief
work of Dogen & JC (1200-1253), it has been confirmed that the sentence structures in the
Shobogenzo may be classified into seven types—affirmative, negative, imperative/prohibitive,
interrogative/rhetorical complex sentences, expanding complex sentences, paraphrasing, and
others, and many complex sentences have been used. In this paper, we aim to further clarify
the syntactic features of the Shobogenzo through a comparison with and examination of
contemporary Japanese texts, in this case the Zenkesetsu M (discovered in Shinpukuji in
2006) and Nichiren’s H 3 (1222-1282) Kaimokusho B H¥ (1272). As a result, it was
possible to avoid immobilization through the substitution of words by complex sentences,

especially complex expressions based on paraphrasing, and to further advance
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conceptualization. Further, this conceptualization prevents learned priests pursuing their
studies from staying in a passive situation by requiring them to constantly confront
themselves, thus compelling them to independently encounter harsh conditions to perform

their ascetic practices.

40. The Establishment of the Bendowa: The Relationship between the “Soanbon” and
the “Rufubon”

Kanno Yuko

The Bendowa Fiti5h of Dogen jEIC (1200-1253) shows the significance of zazen in the
Buddhist method of the correct transmission from teacher to disciple (shoden 1F{z) with 18
questions and answers. The dominant theory is that the original draft version of the Bendowa is
that owned by Shoboji Temple in Iwate Prefecture & FIEF %, and that one question-and-
answer combination was deleted in the compilation of Manzan Dohaku HiER (1636-
1715). In recent years, Noriaki Hakamaya suggested that the conventional view should be
reversed, because the subordinates of Keizan Jokin £ [LI#i¥ (1268-1325) expanded on the
deleted questions and answers. It is not possible, based on the examination carried out in this
paper, to conclude that the relationship between the establishment of one version and that of

the other is reversed, and the author concludes that the dominant theory is, after all, valid.

41. The Structure of “Merit-Transfer Invocations” in Keizan’s Monastic Regulations

Manuscripts
Axkirsu Hideaki

This paper examines the “merit-transfer invocations” (ekomon 0[] 3L) compiled in Keizan’s
Monastic Regulations (Keizan Shingi % |L1{&#l). The Monastic Regulations composed by
Keizan Jokin 2% |11#1# (1264-1325) exist in multiple copies, which differ in terms of the
number and type of merit-transfer invocations compiled. This paper examines three primary
sources: the Zenrin-ji copy #f#KFF4AL, the manuscripts edited by Bonsei #5iE A, and the
Shobo-shingi 1F.13:{% Bi. The most common portion of the three, the merit-transfer invocations
in these sources, is referred to as the “first half,” and the part present in the manuscripts edited

by Bonsei and in the Shobo-shingi, but completely absent from the Zenrin-ji copy, is referred
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to as the “second half.”

In recent years, based on the Zenrin-ji copy, questions have been raised whether the
“second half” even existed at the time that Keizan was compiling the manuscripts. In response,
based on the results of an examination of four of the merit-transfer invocations, this paper
reaches the following conclusions:

Both the copies edited by Bonsei and the Shobo-shingi separately refer to a common
original manuscript that included the “second half.” Therefore, there is no relation of direct
reference between the two. Furthermore, this common original manuscript may correspond to
the shohon (authentic copy 1EZ) recorded in comparative revisions of the Zenrin-ji copy.

In terms of the “second half” rituals and merit-transfer invocations, the origin of which is
attributed to Keizan, this paper shows that the upper limits of compilation in Keizan’s
Monastic Regulations may also be found in Keizan. Therefore, the original form of Keizan’s
Monastic Regulations should not be sought in the Zenrin-ji copy alone but must be

reconsidered through a reexamination, comparison, and evaluation of all the manuscripts.

42. Keizan Jokin’s Enlightenment and Its Sources in His Biography Established in
the Edo Period: The Influence of Medieval Taigen Lineage Texts

Yokoyama Ryiiken

In the biography of Keizan Jokin (1264-1325) which was established in the Edo period, it is
written that the verse S8 #1% 327E represents Keizan’s enlightenment. The source of the
verse had been considered to be the Song period Wudeng huiyuan FLT 4350, However, the
verse is not found in that text. Monks from the Taigen lineage of the Sotd school started to use
the verse, which appeared for the first time in the work of Kokai Chusan I§J#f#l (1390-
1469). After that, the verse became accepted widely in Zen schools through the sixteenth
century.

Therefore, the author of Keizan’s biography in the Edo period attempted to proclaim the
famous phrase as originated in Keizan and portray his authority by utilizing the famous phrase

established by the medieval Taigen lineage as a phrase that expresses Keizan’s enlightenment.
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43. Kokan Shiren’s JE[¥[fi$4 View of Practice and Enlightenment: A Comparison
with Dahui Zonggao’s KEi52 2 Theory of “Effort” 1.5

SakuMA Yii

This paper examines Kokan Shiren’s g2 B ffidf (1278-1346) view of practice 15 and
enlightenment G by investigating the Shashi-ron 1-4% 7 and his “discourse records” FH$%.
Shiren’s understanding of enlightenment is largely based on the Awakening of Faith in the
Mahayana KIEH#CA5 5, and he emphasizes the necessity of the continuous practice of
“calming distracting thoughts through quiet sitting” B4 as an “effort” (jpn. kufiz; chn.
gongfi T.9%) to attain enlightenment. Furthermore, Shiren adopts the method of kanhua FH
iili, developed by Dahui Zonggao KEi5Z28 (1089-1163), but at the same time he actively
recommends the constant practice of quiet sitting, which helps in releasing karma. While
Dahui advocates seeking the “unity of movement and stillness” EjEf—A through “effort” and
criticizes the bias toward “stillness” (i.e., quiet sitting), Shiren rejects these arguments and
uses the phrase positively, which Dahui criticized as expressing the state of silent illumination
Chan ZRHEH, as the enlightened state 3. Therefore, Shiren did not completely accept

Dahui’s ideas in his theory of practice and enlightenment.

44. The Original Manuscript of the Shobozan Rokusoden: The Early History of
My®oshinji

KimMura Shungen

There exists a facsimile of the Shobozan Rokusoden 1E3E111751HAz, written in 1589 at the
Reiun-in S22 [E subtemple of Myoshinji. Here I introduce a revised edition of it and that
published in 1640. The note added to the copy consists of short life histories of the first abbot
of Myoshinji, Kanzan FgIlI, to the sixth, Sekkd Z57I.. The appendix relates the origin of
Myoshinji (#0.(~ 437 50). The author of the first to the fifth chapters, along with the
appendix, was Sekko. The chapter on Sekkd was written by his disciple Toyo HIFj. In contrast
of the concrete histories of the second to the sixth abbots, Kanzan’s life history is fictitious,
without his death data. Sekko confessed the lack of material about Kanzan in his comment. We
offered the testament of Kanzan earlier in this Journal (/BK 62(2),2014; 68(1), 2020).

Here we offer a revised text of the appendix, that is, the beginning history of My®6shinji,
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including the latter half of the biography of the first abbot, Kanzan. Sekkd was forced to
depend on rumors only for the first half of his treatment of Kanzan, as he confessed. But the
latter half of the first chapter is an important source.

The story of the regional name ‘Hanazono’ (Flower Garden) is interesting. In the early
years of the capital at Heiankyd, the rice field for the emperor was set in the north-west corner
of the capital city. Later his house and garden became the palace of prince Arihito A4~ (1103-
1147). He adorned this garden with flowers. So people called this palace ‘Hanazono’ & [
meaning the flower garden. The emperor Hanazono (1297-1348) obtained this palace and
changed it into a Zen temple. His teacher Daitd Kokushi K% [ fili named the temple
‘Shobdzan Mydshinji.” The emperor installed his master’s first disciple, Kanzan, as the first
abbot.

This manuscript of the Shobozan Rokusoden is preserved in the library of Rytkoku

University. We owe thanks to the library for their permission to use it for this study.

45. The Literary Value and Intellectual Standpoint of Duli Yixing’s Commentary on
the Genko shakusho

Jia Guangzuo

Duli Xingyi #3775 (Dokurya Shoeki) went to Japan in exile at the time of the transition
from the Ming to the Qing Dynasty, and became a monk in Japan. Therefore, his ideas have
always been considered Buddhist or a unity of the Three Teachings. However, Duli’s
Commentary on the Genko shakusho TG Z R FER, revealed here for the first time, suggests
otherwise. It is a critique of the Buddhist history book Genkéo shakusho G5 FRZE and
intensively reflects a Confucian standpoint and his views on Buddhism. First, I introduce the
context in which Duli’s Commentary was written. Secondly, I illustrate that the Commentary is
mainly a critique of the “Shichihyd” % {3 chapter of the Genko shakusho, criticized for its
imitation of the writing style of the Spring and Autumn Annals FFX, and attempts to
demonstrate that Buddhism is helpful to governing. Thirdly, I analyze several typical excerpts
that indicate that Duli not only believes that politics is the business of Confucianism, in which
Buddhists should not participate, but also maintains that the corruption of government is
precisely due to Buddhism. Therefore, although Duli was forced to become a monk, his

thinking was still Confucian.
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46. Nichiren’s Outlook in the Rissho Ankoku-ron
Y aBuki Koei

The Rissho Ankoku-ron, authored by Nichiren in 1260, severely criticizes Honen and
his Senchaku hongan nembutsu shit by labeling the latter as slander of the true teachings of
Buddhism from the standpoint of unquestioned faith in the Lotus Sitra. Born as a disciple of
Sakyamuni, he expresses a religious stance of believing in the Lotus Sitra, the king of all
stitras. Further, there are four places where “ichidai goji” — AR T is written, positioning the
Lotus Sitra in the fifth period as “myoden” Wit (an excellent sitra), and “kanjin” B0
(the whole point) . This is where Nichiren’s outlook manifests itself. Based on these ideas and

creeds, he criticized others.

47. The Formation Process of the Nichiren Sacred Ground in Sado
MocHizuki Shincho

Nichiren was exiled to Sado island, where he spent two years and five months. It has become a
principal center for Nichiren’s ideas and beliefs. It has already been reported that priests of the
Nichiren sect crossed to Sado and reconstructed the sacred place shortly after Nichiren’s death.
The pilgrimage to Sado became popular among ordinary people since Early Modern times, and
therefore, it is considered that they are deeply related to the formation of the holy place of
Nichiren.

This paper examines the reasons why priests of the Nichiren sect, mainly in the Early
Modern period, went to Sado, and the process by which a sacred land dedicated to Nichiren
was created on Sado as described in guidebooks of the sacred place.

In medieval Sado, famous for its connection with Nichiren, many hermitages and
Hokke-do halls were built. Among them, Anryu-ji, Konpon-ji, Myodsen-ji and Honko-ji were
maintained and converted into sacred places. Some other sacred places were established
by merger and relocation.

Since the biography and folklore of Nichiren was spread among the ordinary people,
temples and sacred sites associated with Nichiren in Sado were recognized as such sacred
spots. Thus, Nichiren Buddhists began to make pilgrimages to Sado after the time of the

imperial restoration at the end of the Edo period.
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In addition, because this sacred spot was introduced in the Nichiren Biography published
in the Early Modern period, it was maintained as a sacred place.

In the Late Tokugawa Period, a Nichiren Hall was built in a place called Maura, the last
port from which Nichiren left Sado as he was returning to Kamakura. Local residents still

maintain it.

48. The View of the Lotus Sitra in the Hokke kanyo ryakuchii shukushii Attributed to

Saicho: The Doctrines Derived from Nichiren
Oxapa Fumihiro

This paper discusses the doctrines derived from Nichiren in the Hokke kanyo ryakuchit
shukushit ¥ 2% JF 3073 7547 4, a pseudepigraphic work attributed to Saichd.

The Hokke kanyo ryakuchii shukushi justifies Nichiren’s idea, found in his Kaimokusho
B H ¥, that the “Anrakugyo-hon” %84T i, chapter 14 of the Lotus Siitra, is not considered
appropriate for the Latter Day of the Dharma, and it did so using wording similar to that in the
Kaimokusho, emphasizing the significance of the Bodhisattvas who rose out of the earth.

Furthermore, the Hokke kanyo ryakuchii shukushii associates Nichirens’ idea in his Kanjin
honzonshéo BlUARELY that the title of the Lotus Siitra is considered as “good medicine” with
the statue of Bhaisajyaguru made by Saichd, thereby making Nichiren the legitimate successor
to Saichd.

Finally, the Hokke kanyo ryakuchii shukushii cites not only doctrinal literature but also
folk-tales, such as the Fahua zhuanji #E3E{RE0 compiled by Sengxiang {47, in order to

recommend chanting the title of the Lotus Siitra.

49. Sakyo ajari Nikkyo’s A2 5% [ [# L H % Doctrine: The Quotations in the
Ruijakanshishi $A58 4514

Horie Eisho

In the history of Nichiren sect doctrinal studies, Sakyd ajari Nikkyo 7= 5T %L H #k appears

as a scholar who tried to prove the originality of the ideas of the school of Nikkd H i by

quoting from traditionally transmitted records and Nichiren’s last writings. In order to fully

understand the teachings, it is indispensable to examine how these seemingly important pieces
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of evidence have been accepted. While many of his writings have been handed down in
manuscript form, this study focuses on the only surviving authentic copy, the Ruijitkanshiishi
HR AL, to verify its citations.

I found that Nikkyo used in particular the Hyakurokkasho 19751449 of the Rydgan
Kechimyaku T % IfiL IR among the records. For example, in Article 5, while quoting the
Kaimokusho B H Y and Hoonjo B P from the last writings, Nikkyo characteristically uses
records, such as the Hyakurokkasho in its conclusion. He also argues for the theory of Nichiren
honbutsuron H 3# A 4L Fi with Nichiren as a principal deity, and claims that the
Buddhadharma was passed to Nikko after Nichiren, and has been inherited by successive

generations of priests since then.

50. The Historical Development of the Nishiyama Honmonji Temple
HommA Shumbun

Based on the results of a survey of the historical materials held at the Nishiyama Honmonji 7§
1A Y=Y, this paper focuses on the development of temple buildings in the early modern
period, which has not been examined in the past.

It was found that the Nishiyama Honmonji was a three-hall temple consisting of
Honzon-do AN 244, Miei-do ffli54, and Kaisan-do #1114 halls, and that these three halls
existed all together by the Kanbun BT period (1661-1673) at the latest. In addition, the
study revealed that the Kyaku-den %% was built in 1648 and reconstructed in 1700, the
relationship between the construction of the Ten-do K4 and Suijaku-do #E3F 4 halls and
Tsuneko-naishinno ¥ -PY#E, and that the Kuromon 5" gate was rebuilt at least three

times.
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51. New Missionary Activities in Taisho Era Buddhist Groups: A Look at the Fukyokai
Magazine of the Bukkydgakkai of Shin Buddhism’s Otani Sect

Tanigama Chihiro

This paper explores the magazine Fukyokai /i Z{J¢ published by the Bukkydgakkai of the
Otani sect of Shin Buddhism. It aims to shed further light on the missionary activities of the
Otani sect during the Taishd period. It also examines the history behind the publishing of the
magazine, as well as its purpose and structure. In addition, it looks at the development of
Fukyokai. The following three points are made clear in this paper.

First, the Bukkyodgakkai’s purpose for starting to publish Fukyokai was to promote
missionary activities through practical learning. This was due to the need to improve
Buddhism in line with the advancement of society.

Second, Fukyokai, published monthly, consisted of “regular issues” and “special issues,”
twelve in total. The “regular issues” contained essays and teachings regarding missionary
activities, and the “special issues” raised issues particular to the time of publication.

Last, when the ending of the publication of Fukydkai was announced in the Otani sect’s
bulletin, it was also announced that preparations for the publication of the Fukyososho ViE &
3 book series had begun. The text used for missionary activities would therefore change from
magazine to book format.

In this way, the Fukyokai was an attempt by the Otani sect, which was searching for a new
way of spreading the teachings, to use magazines in their missionary programs. Later, it

developed into a book series, the Fukyososho, and further expanded their missionary activities.

52. Which is the First Revised Edition of the Shinran denne P& {r#% Produced by
Kakunyo 52 lill, the Rinna-bon HfPW 48 or the Takada-bon =5 HI 7S ?

Y aMAGUcHI Tsutomu

The first Shinran dennne BUE(&4% was produced by Kakunyo H4[, but the first book was
lost. He revised the book many times and there are 5 revised editions extant. Among these 5
revised editions, the Rinna-bon #KP A< and the Takada-bon & H 4K are early revised editions,
but it is not yet confirmed which is the first. For the title of honor given to Shinran, the Rinna-

bon uses Shonin | A to refer to Shinran as a student of Honen, and Shonin 22 A to refer to
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him as Honen’s successor. On the other hand, the Takada-bon uses both Shonin F A and
Shonin 2 A like the Rinna-bon, but from the scene Inadakobo FiHHBLE: (& 45 )
onward uses only Shonin #2 A. In the Koei-bon Hi7k /K, held to be the complete edition
among the 5 revised editions, only Shonin 82 A\ is used in all scenes. Does the use of only
Shonin 22 A\ from the scene Inadakobo onward in the Takada-bon indicate a transitional form
to the Koei-bon, or is it an accidental result?

It may be incidentally noted that the Mdosu IEE garment is one of the characteristics of
Shinran. In the Koei-bon, Shinran wears a Mosu from the scene Inadakobo onward, so
Kakunyo recognized the importance of the scene Inadakobd. Accordingly, the use of only
Shonin 22 A from the scene Inadakobo onward in the Takada-bon points not to an accidental
result but an intentional usage of Kakunyo, and indicates a transitional form to the Koei-bon.
Consequently, the first revised edition of the Shinran denne produced by Kakunyo is the

Rinna-bon that does not involve the transitional form to the Koei-bon.

53. A Quotation from the Wuliangshou yigui in the Yankou yigui and Its Characteristics
Xu Dongjun (Laihai)

As esoteric Buddhism gradually receded in importance in China during and following the Tang
period, it seems that the practice methods taught in the Wuliangshou yigui 1 & 7555 HL were
gradually forgotten. However, the tradition of esoteric Buddhism was not completely lost, and
esoteric rituals such as the Yankou "] ceremony have continued to the present. The Yankou
vigui g 1%L text that this ceremony is based on is interesting in that it quotes the
meditation called “Entering the Samadhi of Avalokitesvara” A H 1 =EEH# given in the
Wuliangshou yigui, and also refers to an Amitayus mandala B 7R FE S 25 5.

In Shingon Buddhism the Wuliangshou yigui is the source for both the Juhachido shidai
T \GE RS and the Amida deity yoga practice, “Entering the Samadhi of Avalokite$vara”
appears in the position held in later Shingon shidai by nyiiga-ga nyitkan AFKF AEL, and is a
practice for attaining yogic identity with Amitayus in the aspect of the mystery of body £ %Il
¥¥. In the Yankou yigui this meditation is also used for yogic identification, but particularly
emphasizes the providing of food to the pretas through the great compassion of
Avalokitesvara. Other practices within the Yankou yigui have apparently been adjusted in

several ways to conform with “Entering the Samadhi of Avalokite§vara.”
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54. Preliminary Research on the Guanshiyin shuo duoli xinzhou jing (Amoghavajra’s

Version)
Hong Tao

The Guanshiyin shuo duoli xinzhou jing B 362 Fl.LIWL#E is not included in any version
of the Chinese Tripitaka, and was probably lost at an early point in time. According to the
author’s research, during Tang dynasty Huilin 2%k (737-820) called this siitra the Guanzizai
pusa sui xinzhou jing Bl EAAEETERE LWL in his Yigiejing yinyi —4)#%% 3%, According to
Huilin’s account, this siitra was translated by Amoghavajra /<22 (705-774). Additionally,
quotations from this siitra, and from the Yigiejing yinyi, also appear in the Koyaku sho 75345
of Kozen #14% (1121-1203) and the Sansho ruijii sho #EAEFZEY (author unknown) from
the early 14th century. The Guanshiyin shuo duoli xinzhou jing provides the essentials of faith
in AvalokiteSvara and Tara, and the content is related to that of the Ali Duoluo tuoluoni aluli

Jing BT 22 5 B %6 FE. Bl 18 7%, also translated by Amoghavajra.

55. From the Dunhuang Version of the Platform Sutra 1 #& (Tanjing) to the
Biography of the Great Master of Caoxi W% KHif8l (Caoxi dashi zhuan): The
Ideological Transition of the Heze School fiif {572 in Chang’an J£%¢ in the Late
Eighth Century

IBUKI Atsushi

In the author’s opinion, both the Dunhuang version of the Tanjing (c. 770) and the Biography
of the Great Master of Caoxi (781) should be regarded as having been compiled by the school
of Huijian Z{E (719-792), who was a disciple of the Heze Shenhui fif 37l & (670-762)
and was active in Chang’an. Therefore, the differences in Huineng’s ({%E (638-713)
biography in the two documents can be understood as reflecting the ideological changes of the
Heze school in Chang’an. From the differences, we can see that the Heze school strengthened
their tendency to mediate the conflicts between the Southern school and the Northern school of
Chan and defend state Buddhism. We can recognize that the transition was caused by their

having taken a position in state Buddhism.
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56. Li Tongxuan’s View of the Dharmadhatu
YANG Xiaoping

Li Tongxuan 251 (635-730 or 646-740), a contemporary of Fazang 12, devoted himself
to reinterpreting the Gandavyiha-sitra with the logic of indigenous Chinese thought such as
the Zhouyi J& %), was excluded from the orthodox genealogy of the Huayan School which was
formed in the Song dynasty, and was rejected by the orthodox lineage of Dushun 1 JIfi, Zhiyan
%%, Fazang, Chengguan 7%}, and Zongmi 5%%. However, Li Tongxuan’s explanation of
the dharmadhdtu had an important influence on the construction of the dharmadhatu theory of
Huayan Buddhism which unifies the Four realms of reality (si fajie PU:4t) with the One true
realm of reality (yizhen fajie —ELi5).

This paper systematically analyzes Li Tongxuan’s interpretation of the concept of
dharmadhatu, focusing on the forty volumes of the Xin huayanjing lun i3 REFER, and
draws two conclusions. First, although Li Tongxuan’s view on the concept of dharmadhatu is
based on the acceptance and inheritance of the theory of principle and phenomena of orthodox
Huayan, his introduction of the concept of true wisdom provides a new direction for
interpretation of the Gandavyiiha-sitra, offers a new perspective for the explanation of the
dharmadhatu, and greatly enriches the content of the doctrine of dharmadhatu. Second, Li
explains the concept of dharmadhdatu in the context of the relationship between essence-
function and principle-awareness, and asserts that the dharmadhatu is the “One true” (yizhen
—H.) itself. He constructed the theoretical basis for the sansheng yuanrong = 52 [l
(perfect interfusion of the three holy ones, Vairocana, Maiijusri, and Samantabhadra) from the

essence-function of the dharmadhatu.

57. The Essence of the Precepts in Mingkuang’s Bl Tiantai pusajie shu F{5 55T,
it

Onrsu Ken’ichi

It is said that Mingkuang’s view on the essence of the precepts in the Tiantai pusajie shu, a
commentary of the Fanwang jing ¥EM8%%, influenced the Japanese Tendai school. The
characteristics of his view are as follows: 1) Explaining the essence of the Bodhisattva

precepts by two modalities, the expressed and the unexpressed precepts (the spontaneous
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precepts); 2) Defining the essence of the expressed as form and mind; 3) Recognizing the
unexpressed precepts as the mind on the true features. His mentor Zhanran’s 4K view on the
essence of the precepts examined the two modalities from the view point of Mahayana
precepts. Since Zhanran’s idea was likely influenced by the Vinaya school, especially
Daoxuan #EH, Mingkuang also seems to have been so influenced. The third characteristic of
the unexpressed precepts originated from Zhiyi’s %'8H Fahua xuanyi 3:3E % 3%, which also
focused on the mind of the true features from the perspective of the perfect teaching’s
precepts. There are also traces of Daoxuan’s partial impact on Mingkuang’s text. Therefore,
we may see Mingkuang’s view as based on the Tiantai school and partly affected by the

Vinaya school.

58. Schemes of Doctrinal Classification Using the “Five Tastes” in Facong’s
Annotation of the Commentary on the Pure Land Contemplation Sitra FR{BIE R FF (A
FERL

Matsumor! Hideyuki

In this paper, I consider the schemes of doctrinal classification by Facong #H& (d.u.), a
disciple of Zhanran {##% (711-782), who formally and graphically analyzed the several
preceding schemes of doctrinal classification based on the metaphor of the five tastes of milk
in the Nirvana Siatra. Similar theories can be found in the works of other disciples of Zhanran,
such as Xingman 17i# and Mingkuang BJW. This paper concludes that the tendency among
Zhanran’s disciples identified in this paper, the tendency to formulate and illustrate the
schemes of doctrinal classification, is related to Zhanran’s revival movement in Tiantai

Buddhism.
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59. Some Terms Showing Tiantai’s View of the Mahayana Mahaparinirvana Sitra: The

2 <

“preaching [the four teachings] afterwards,” “extinguishing [differentiation of
four teachings] afterwards,” “the teaching that gleans the field after the
harvest,” and “the teaching which supports the precepts and speaks of the

eternal”
KanNo Hiroshi

The Lotus Siitra and the Mahdayana Mahaparinirvana Siitra were both said to have the flavor of
ghee (in other words, the most refined taste in the metaphor of different flavors of milk
products) in the Tiantai school. However, because they are two independent siitras, Tiantai
naturally had different understandings of their respective teachings. These differences were
explained in several ways. One of Zhiyi’s views of the Mahaparinirvana Siitra was captured in
a pair of terms. The first of these explained that the Mahaparinirvana Sitra was preached after
the Lotus Siitra to explain the four teachings again (zhuishuo jBi) for those who had not
understood the Lotus Sitra. The other function of the Mahaparinirvana Siitra was to eliminate
all of the lesser teachings so that only the perfect teaching remains. Thus, the former term
means that the Mahaparinirvana Satra preaches four teachings—tripitaka, pervasive, separate,
and perfect teachings —again, while the latter term means that it extinguishes differentiation
of the four teachings.

In addition, the Mahaparinirvana Sitra is defined as “the teaching that gleans the field
after the harvest (4£45#%(),” which means that the Mahaparinirvana Siitra was preached for
those people who failed to hear the Lotus Siitra so that they might be saved.

Further, the Mahaparinirvana Sitra is defined as “the teaching that supports the precepts
and speaks of the eternal (Ff:i%4;),” which means that it details the precepts of the tripitaka
teaching and discusses the eternity of the Buddha.

This paper considers the precise meanings of these concepts and their development.

60. The Theory of the Buddha’s Three Bodies and Lands in Daochuo’s Anleji: The
Basis of the Buddha’s Three Bodies and Three Lands

WANG Zhenxian

Daochuo &5 (562-645) explained a complex theory of the Buddha’s body and land in his
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Anleji 2384 To make its foundation coherent, there should be a basic understanding to
determine the characteristics of the Buddha’s body and land.

This paper examines five questions and answers about the Buddha’s body and land in the
Anleji, paying special attention to the question and answer about the establishment and damage
of the pure land. Moreover, it tries to locate the basic understanding to determine the
characteristics of Buddha’s body and land, in order to offer a comprehensive understanding of
the theory of this topic.

According to Daochuo’s view of the Buddha’s body and land, a Buddha will show a
compassionate body and land to different people according to their capacities. We can clearly
recognize Daochuo’s theory of Buddha’s three bodies and lands of the dharmakaya,
sambhogakaya, and nirmanakaya in the Anleji.

Among them, it is emphasized that Amitabha Buddha is the true and compassionate

sambhogakaya.

6l. Mind-Nature in Sui-Tang Buddhism: The Innately Pure Mind of the
Srimaladevisimhanadasitra

YanG Yufei

The Innately Pure Mind HYEiE#n0 (prakrti-parisuddha-citta) is a very important concept in
Mahayana Buddhism. Especially in the Srimaladevisimhandadasiitra, there is a chapter named
“Innate Purity,” in which the concept of the Innately Pure Mind is explained. The relationship
between the mind and defilement is mentioned. But there are still some difficult problems,
because there is no further detailed explanation in the siitra. This was explained in detail in
several commentaries on the Srimaladevisimhanddasiitra in the Sui and Tang dynasties.
According to the explanations of these commentaries, we can get an idea how Chinese
Buddhists understood the relationship of mind and defilement, and how they explained the
problem of defilement-stained mind. This offers not only an understanding of the
Srimaladevisimhanadasitra, but also an answer to the problem of mind and defilement which

is common to the concept of Tathagatagarbha.

— 1291 —



(254) Abstracts

62. The Appearance of Jivaka in the Parinirvana Statue and Its Significance
FaN Jun

This paper identifies the attendant kneeling on the Buddha’s right hand seen in the Parinirvana
scene in the fifth cave of Nanxiangtang Mountain F§Z2E4 (1], China, constructed in the
Northern Qi era (550-577), and points out that the depiction of Jivaka in the Japanese
Parinirvana statuary group in Horyiji Temple 3:F&=F was influenced by Chinese antecedents.
Furthermore, the two aspects of (1) the characteristics seen in Chinese Northern Dynasties
(386-581) examples, and (2) the relation between the Vimalakirtinirdesa &L 4% and
Beixiangtang Mountain JtZ£4 (1] and Horydji Temple, demonstrate an emphasis on the
humanity of the Buddha and Bodhisattva through his manifesting aspects of birth, aging,
sickness, and death. The author goes on to consider the significance of the presence of Jivaka

in the Parinirvana scene.

63. The Translation Theory of the dGe lugs pa School Seen in the Dag yig mkhas pa’i
’byung gnas, the Authorized Tibetan-Mongolian Dictionary of Buddhist
Terminology by 1Cang skya rol pa’i rdo rje

Arildii BURMAA

The Dag yig mKhas pa’i byung gnas (abbr. DKh) compiled by 1Can skya rol pa’i rdo rje
(1717-1786) is characterized by the doctrinal tenets of the dGe lugs pa school, which give
priority to the views of the prasangika Madhyamaka. This dGe lugs pa scholastic tradition is
not necessarily accepted by other schools, nor would its interpretation be applicable to the
original Tibetan texts, and so it would not necessarily be valid as a general translation theory.
This paper explores the degree to which that rule was adopted. There is an invocation of
reverence to 1Cang skya, the author of DKh, in each of the colophons of the Mongolian
translations of the Madhyamakavatarabhasya (Candrakirti) and Madhyamakavataratika
(J ayananda) . Therefore, it can be assumed that the translator knew the author of DKh.

In this paper, I have tried to shed further light on this issue, taking the Madhyamakavatara-
bhasya and Madhyamakavataratika as examples, based mainly on three versions of the
Mongolian translations of the Byang chub lam rim chen mo: first, the text contained in the

Peking edition of the collected works of Tsong kha pa blo bzang grags pa; second, the
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translation by Luvsantsembel in 1812; and third, the translation by Bulgan in 2004-2007. I
have drawn the following conclusions: It is confirmed that DKh has a certain degree of
influence on the establishment of the later generations of different books as well as on the

consistent translation of terms, but that the modern translation does not.

64. Monastic Chronicles (gdan rabs): Genre in Tibetan Literature
TucHr Maho

There are various genres of Tibetan literature, including rnam thar (biography), lo rgyus
(history), chos ’byung (history of Buddhism), rgyal rabs (royal chronicles), and grub mtha’
(tenet classification systems), but few studies have examined the details of each individual
genre. In particular, there is no detailed study of gdan rabs (monastic chronicles), the genre of
literature that describes the history of monasteries and the genealogy of successive abbots,
except for a short commentary by Vostrikov (1970). In my previous study (2016), I dealt
with the Rwa sgreng gi bshad ba nyi ma’i "od zer, published in 2010, which was discovered in
the secret private library of the Fifth Dalai Lama (1617-1682) and seems to be one of the
earliest works of this style of monastic chronicles literature. This study, therefore, aims to
clarify the full picture of monastic chronicles by comparing the composition of the Rwa sgreng

gi bshad ba nyi ma’i "od zer with other representative monastic chronicles.

65. The Bodhisattva Avalokite§vara Empowerment in the Mani bka’ 'bum: The

Teaching on One’s Own Mind
MakipoNno Tomoko

This paper investigates the Bodhisattva Avalokite§vara empowerment taught in the Mani bka’
’bum, and is a continuation of my paper published in IBK 69 (2) in 2021, pp. 810-806 and my
book entitled Chibetto kenkoku sestuwa to Kanjizai shinko: Mani Kambum “idainaru
rekishisho” wo chiishin ni (FXv MEEFEGHEBAEBN— [~= - H T V]
[ K7 % EWE | % iy Z—— [Urayasu: Kishinshobo, 2021]), in which I examined the
Tibetan term rang sems sangs rgyas (one’s own mind as Buddhahood), equivalent to zixinfo
.M. in Chinese and associated with a path that leads to the fruition of Buddhahood in a

single lifetime. Jishinbutsu H:ML is a key concept in Japanese esoteric Buddhism, such as
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that of the Tendai K757 and Shingon schools E.55%. The concept is derived from the
Mahavairocanasiitra K H#%, a tantric scripture transmitted from India to Tibet during the
period of the early diffusion of Buddhism into Tibet (snga dar). This paper offers a textual
source of the AvalokiteSvara empowerment in the Mani bka’ ’bum, identified through
comparison with research conducted in a monastery belonging to the ’Bri gung Bka’ brgyud
school in Ladakh, India, by Taido Kitamura together with other scholars of Shuchiin
University, who documented that the empowerment performed in the monastery is based on a
text attributed to King Srong btsan sgam po. Kitamura observes that he and his group received
an empowerment as taught in the Mahavairocanasitra (Kitamura 1982 and 2021). The
numerous identical passages in the Mani bka’ "bum and the description of the empowerment
provided by Kitamura indicate that the esoteric teaching taught in the Mani bka’ "bum must be
intimately linked with the Mahavairocanasiitra. The Mani bka’ "bum teaches one’s own mind
as being the dharmakaya, the emptiness to be realized through Mahamudra. By providing
textual sources on the relationship between one’s own mind, Buddhahood and emptiness, this
paper contributes to the reconstruction of a history of Tibetan Buddhist thought on Buddha-
nature, while also providing a picture of what Buddhism was like during the earlier period of
Buddhism in Tibet and identifying who the actual recipients of it were and who later spread it

throughout Tibet after the arrival of Atia.

66. On the Origin of the Sa-bcad Format of the Two-Truths (*Satyadvaya) Theory in
Tibetan Madhyamaka Tradition: With Reference to Madhyamaka Texts of the
Early Tibetan Scholars

NisHizawA Fumihito

Although various subjects were discussed in Madhyamaka texts both of India and Tibet, the
two-truths (Skt. satyadvayal Tib. bden gnyis) theory is one of the most important subjects. In
discussing the two-truths theory, dGe lugs pa and Sa skya pa scholars of later periods shared
the same Sa-bcad format which consists of the following six topics: (1) base of division (dbye
gzhi); (2) meaning of division (dbye ba’i don); (3) literal meaning (ming gi don); (4)
number-determination (grangs nges pa); (5) definition (mtshan nyid); and (6) valid
cognition (*pramdna) which ascertains a definition (mtshan nyid nges byed kyi tshad ma).

What is to be investigated is by whom and when this Sa-bcad format of six topics was created.
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I have tried to search for its origin in Madhyamaka texts of the early Tibetan scholars of gSang
phu ne’u thog and Pa tshab lo tsa ba Nyi ma grags (ca. 1070-1140) and his followers, and
drawn the following three conclusions:

1. It is the early Tibetan scholars of gSang phu ne’u thog around 11-12th centuries who
created this Sa-bcad format of six topics, which was commonly accepted by dGe lugs
pa and Sa skya pa scholars of later periods.

2. On the other hand, Pa tshab lo tsa ba and his followers did not adopt this format, and more
likely, even did not regard the two-truths theory itself as an essential topic of their
Madhyamaka thought. They instead regarded Dependent-arising (Skt. pratityasamutpadal
Tib. rten 'brel) as a core theory of their Madhyamaka thought.

3. Therefore, two different interpretations of Madhyamaka thought were established by
early Tibetan scholars around 11-12th centuries: (1) the interpretation that placed the
two-truth theory at the core of Madhyamaka thought, largely accepted by the early
gShang phu scholars; and (2) the interpretation that placed the dependent-arising
theory at its core, separately propagated by Pa tshab lo tsa ba and his followers.

67. The Tibetan Translation of the Abhiniskramanasiitra: The Episode of the
Temptation by Mara’s Daughters

Honc Xiaohui

The Tibetan translation of the Abhiniskramanasiitra (AS) is considered to be related to the
Sarvastivada. However, the episode of the temptation by Mara’s daughters is described in
greater detail in AS compared with its rendition in other hagiographical texts of the
Sarvastivada. This paper focuses on this specific episode and examines parallel texts to find its
origins. It can be assumed that some verses of AS, specifically the conversations between
Mara and his daughters, are quoted from the Za ahan jing HER &8¢ because of the strong
correspondence. However, this episode is constituted by verses about Buddha’s expostulations
in the Za ahan jing and other parallel texts, emphasizing the impassiveness and tranquility
encouraged in Buddhist monks, which do not appear in AS. Concerning the plot,
the Lalitavistara (Lal) shares several elements with AS. Nevertheless, AS differs from Lal in
terms of perspectives. A striking difference noted is that Buddha does not transform Mara’s

daughters into hags in AS, a suggestive curse found in Lal. In conclusion, AS followed the
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traditions of Lal in a more critical way.

68. Sexual Yoga Described in the Mahamaya-tantra: The Interpretations of

Alamkarasri
Owm Jisho

In the present paper, the author mainly examines Alamkara$ii’s interpretations of sexual yoga
from the point of view of the “theory on protection of sexual yoga” on the basis of the
descriptions of the Mahamaya-tantra (abbr. MMT) and the *Mahamaya nama paiijika (abbr.
Pafi), a commentary of Alamkarasri.

In the Pafi, AlamkarasiT affirms sexual yoga, quoting four related padas of MMT and
emphasizes that it is necessary for one to attain enlightenment composed of paramananda of
the caturananda described in the Hevajra-tantra and so forth.

According to a previous study, VagiSvarakirti wholly affirms sexual yoga from the
standpoint of the Cittamatra theory in his Samksiptabhisekavidhi and Abhayakaragupta also
partially affirms it from the standpoint of the Madhyamaka theory in his Vajravali. Although
Vagis§varakirti and Abhayakaragupta indirectly insist on the “theory on protection of sexual
yoga” on the basis of yukti, as the Cittamatra theory and the Madhyamaka theory respectively,
AlamkarasrT directly defends sexual yoga on the basis of @gama such as the MMT.

Thus, it can be pointed out that defenders of sexual yoga can be divided into two types: 1)
the agamanusarins such as Alamkarasri, and 2) the yuktyanusarins such as Vagisvarakirti and

Abhayakaragupta.

69. Nayatrayapradipa, Nayatrayabheda, Nayatrayahrdaya: Three Works that

Summarize Tantric and Non-tantric Systems
Kano Kazuo

This paper deals with three works on nayatraya “three methods,” namely, sravakanaya,
paramitanaya, and mantranaya (i.e., the methods of Hinayana, non-tantric Mahayana, and
tantric Mahayana) . The texts establish the essences of the three methods and the superiority of
the mantranaya to the other two. The three texts are the Nayatrayapradipa by Trivikrama

(9-10th centry), the Nayatrayabheda by Kusalaéri, and the Nayatrayahrdaya by an unknown
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author. They are included in a collection of miscellaneous minor tantric works, a manuscript of
which is currently preserved at Norbulingka in Lhasa, and have recently surfaced thanks to a
joint research project with Prof. Li Xuezhu. This paper aims to give an overview of these works
(i.e., synoptic analysis of each work) and their historical background with special reference to
their comprehensive viewpoint that encompasses the whole system of Buddhist doctrines and
practices including tantric and non-tantric Buddhisms. As a conclusion, the following points
have been clarified: the Nayatrayapradipa consisting of 20 verses (excluding opening and
closing verses) and their prose commentaries focuses on the establishment of the superiority of
the mantranaya to the other two nayas; the Nayatrayabheda consisting of 88 verses consisely
explains crucial doctrinal topics of the three nayas including pratityasamutpada, caturaryasatya,
dharmanairatmya, and mantra; and the Nayatrayahrdaya concentrates on refuting the
exsistence of arman from the viewpoint of the three nayas. The paper also provides the Sanskrit

text and its translation of Nayatrayahrdaya verses 1-7.

70. Some Remarks on Abhiseka in the Early Stage of Tantric Buddhism
Otsuka Shigetoshi

The main purpose of this paper is to examine the characteristics of the abhiseka ritual
prescribed in the scriptures of the early form of tantric Buddhism, most likely composed
around the 6th century.

First, I discuss the abhiseka ritual in the *Subahupariprccha (ff B 35 [ #%:
SuPa), comparing its system with that of the “Pusya-bath” (Pusyasnana) in the Brhatsamhita,
composed by the 6th century polymath Varahamihira. I conclude as follows: (1) the abhiseka
ritual of SuPa takes on the characteristics of non-Buddhist practice because the latter is
performed on the mandala in which there is no place for Buddhas and Bodhisattvas; (2) the
water in which wrathful deities are entered by reciting mantras materially acts on demons
(vin@yakas) that possess the target of this ritual, and performs a purifying function; (3) in the
context of abhiseka rituals aimed at purifying or warding off evil, words derived from abhi-
Vsic are used in a sense similar to Visnd, and it is conceivable that both belong to the same
category.

Second, I discuss the abhiseka ritual in the *Mahamanivipulavimana (FHEEIFE: MaVi),

comparing its system with the related passages in the Astasahasrika Prajiaparamita and the
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Sukhavativyiiha. These Mahayanasiitras teach that practitioners who put their mind to
performing virtuous deeds promoted in each scripture are paid attention to, accepted, and
empowered by the Buddhas. These statements which show that Buddhas assist practitioners to
attain Buddhahood bear a strong resemblance to those in the MaVi. Thus, MaVi replaces the
various practices stated in the Mahayanasiitras with the practice of abhiseka and assures
practitioners of their achievement of enlightment through performing it. Therefore, it might be
said that the main purpose of the abhiseka ritual prescribed in the MaVi is to give a sort of a
prophecy to the target of this ritual and to encourage him to strive for the goal of attaining
enlightment.

In addition to the above considerations, because there is no statement concerning the
observance of rules for the group of the practitioners or the devotion to one’s religious
preceptor in the manuals in both the SuPa and MaVi, it is possible that the abhiseka as a
initiation ceremony had not been established firmly at the time both of the scriptures were

compiled.

71. Prajiiakaragupta’s View of Truth with Special Reference to Nondual Wisdom and
the Four Nobles’ Truths

Moriyama Shinya

As is well known, in the Pramanasiddhi chapter of his Pramanavarttika (PV 1I), Dharmakirti
defines the means of valid cognition (pramana) in two ways, namely, as non-belying
cognition, and as that which illuminates an object not yet known to other teachers. With regard
to the second, he also asserts that the protection (taya) of the Buddha is nothing other than the
illumination of the four nobles’ truths. In his commentary on this chapter, Prajiakaragupta
integrates his own view of the truth that only wisdom of nonduality (advayajiiana) remains,
after rejecting any kind of dualistic notions such as cause and effect. This paper examines
Prajiiakaragupta’s use in various contexts of nondual wisdom to illustrate that it indicates the
truth of selflessness of all entities (dharmanairatmya). One of his most significant uses of
nondual wisdom in this way is found in his interpretation of yukt#i in PV II 139, which he
explains as the realization of non-duality (advaitadysti), since the term yukti in this passage
means the mutual connection of all entities without distinction. Probably presupposing this

interpretation, in his commentary on PV II 146ab, he also explains that despite lacking yukti,
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namely, dharmanairatmya, the path shown in the Buddha’s teaching of the four nobles’ truths
is efficacious. What Prajiakaragupta does in his commentary is to show that the path of
Mahayana Buddhism is based on dharmanairatmya, going beyond the position of Dharmakirti,

who did not refer to nondual wisdom but discussed rather pudgalanairatmya.

72. The Non-cognition Explained as kartrsthakriya and karmasthakriya
MicHivoro Daisei

In the Hetubindutika, after the refutation of T$varasena and Kumarila from the viewpoint of
kartrsthakriya and karmasthakriyda, the counterargument is developed by an anonymous
opponent to avoid that problem. This rebuttal is based on ordinary conception: 1. Perception of
a place alone; 2. Cognition of knowledge of a place alone; 3. Understanding of the non-
existence of a pot; 4. Understanding of activity regarding the non-existence (abhavavyavahara)
of the pot. Furthermore, by interpreting 1. the perception of a place alone as karmasthakriya
and 2. the perception of knowledge of a place alone as kartrsthakriya, the opponent claims that
there is no difference from the theory of non-cognition maintained by Dharmakirti. Also, the
negative statements by four opponents, that is ISvarasena, Kumarila, Nyaya, and the other, are
introduced at the beginning of the annotation of the non-cognition argument in HBT. The
content of that other’s theory, which is not identified, is also consistent with the ordinary
conception mentioned above. This opponent would be the counterargument intentionally
assumed by Arcata; on the other hand, he makes it efficient by pointing that this

counterargument meets the requirements of kartrsthakriya and karmasthakriya.

73. The Problem of the Compilation of the Siatralamkaravrttibhasya: The Expression
rgya gar skad du

HAvasHiMA Satoshi

One of the commentaries of the Mahdayanasitralamkara is Sthiramati’s Satralamkaravrttibhasya
(SAVBh), which exists only in Tibetan translation. There have been suggestions that the
SAVBh was written by a Tibetan. Although it appears to have been written by an Indian, these
suggestions arise because the SAVBh contains the phrase rgya gar skad du, which means “in

Indian language.” There are 13 instances of this phrase in the SAVBh. These occurrences can
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be divided into the following groups.
1. rgya gar skad du is used when indicating the corresponding Indian word in interpreting the
etymological interpretation of a word.
2. rgya gar skad du is used to indicate a transcription.
3. rgya gar skad du is used when the commentary might have been written in Tibetan.

In Groups 1 and 2, the translator may have supplemented rgya gar skad du with the
corresponding Sanskrit word. In Group 3, there is an explanation of Tibetan characters such as
pa la ra btags pa. The commentary might have been added in Tibetan rather than having been
translated from Sanskrit. This analysis allows for the aforementioned possibility but assumes

that the SAVBh was written by an Indian.

74. On “Thorough Knowledge” (pari-vjiia) in Candrakirti’s Yuktisastikavrtti
Liu Chang

The term “thorough knowledge” (pari-vjiia, to know thoroughly), which is well known from
understanding of “thorough knowledge” (parijiia/ parijiiana/ parijiiata/ yongs su shes pa) for
Candrakirti in his Yuktisastikavrtti, including its meaning, characteristics, its functions in
practice, and so forth.

According to Candrakirti, thorough knowledge means to fully realize the aspect of non-
arising of the theory of dependent-arising (pratityasamutpada). It is characterized as being
without conceptualizing of the specific characteristics of existence, without objective support
(*alamba), and a state that all the signs (*nimitta) are calm. Furthermore, knowing
thoroughly is a necessary condition for achieving liberation, which takes the theory of
dependent-arising, viz., things dependently arisen are non-arisen, as a thought foundation; it
also can cut off the root cause of various views and defilements. In addition, Candrakirti
applies the theory of dependent-arising to the traditional teaching of the Four Noble Truths.
Then, he explains the traditional thorough knowledge of the truth of suffering as thorough
knowledge that realizes that the dependently arisen three truths, viz., suffering, cause, and

path, are all non-arising by nature in a moment.
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75. The Characteristics of Meter in Verse Portions of the Saddharmapundarika: With

Comparisons to Similar Verses in Early Buddhist Texts
NisHI Yasutomo

The text of the Saddharmapundarika (SP) is written in a mixture of Middle Indo-Aryan
(MIA), Buddhist Hybrid Sanskrit, and Classical Sanskrit (Skt.). For this reason, the early
version of SP has been thought to have been compiled in MIA and then Sanskritized as it was
handed down through time. However, there are many objections, and a unified view has not
been arrived at yet.

One suggestion is that some verses in SP are unmetrical. In general, in Skt. prosody, short
vowels before prefixes pre, jii°, st°, etc. are considered as long, but if this wouold be followed
strictly, some verses in SP would be considered unmetrical. Many scholars claim that if those
prefixes are regarded as a single consonant, they would then accord with meterical
requirements. For this linguistic phenomenon, scholars also claim that the early SP was
rewritten from MIA prefixes p°, 71°, etc. to Skt. prefixes pr°, jii°, etc., due to Sanskritization.
However, there are also some verses that require the Skt. prefixes to be understood to cause
lengthening to be metrically correct. Therefore, the suggestion is debatable.

In this paper, I present parallel and similar verses from several early Buddhist texts
(Suttanipdta, Dhammapada, Theragatha, Therigatha, Jataka) , Mahavastu, Lalitavistara and
SP, focusing on the verses containing the prefix pr°. I will also discuss the possibility of

Sanskritization in SP verses.

76. Dharant in the Karunapundarika
MiBu Yasunori

The Karundapundarika is a Mahayana scripture formed around the 4th century. In its second
chapter, “Dharantmukha-parivarta”, the doctrine of Sarvajiatakaradharanimukhapravesa
(Sarvajfiata®) is preached. In this paper, I discuss the dharani found in Sarvajfiata®. The results
are as follows:

In the doctrine of Sarvajiata®, there is the mantrapada called “Dravidian mantra phrase,”
Dramida-mantrapada. 1t is a means to attain the dharani of Sarvajfiata®. By attaining the

dharant, one can attain omniscience (sarvajiiajiana) and grasp all the teachings of the
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Buddha. Therefore, Sarvajfiata® is considered to be the teaching that enters into the dharant as
a mode grasping the essence of omniscience. It can be said that the dharani is the memory of
the teachings to grasp the essence of omniscience.

Thus, it can be said that dharant in this siitra, as in early Mahayana scriptures, means
memory of the teachings. The dharant was not equated with the mantrapadas, but rather the
dharant was the goal and the mantrapadas were the means. The mantrapadas are a symbolic
expression of Buddhist doctrine, and it is difficult to recognize any magical element therein. In
this respect, it differs from the use of “dharanil-mantra-lpada” in the Lotus Sitra, in which the

devas protect the dharmabhanaka.

77. An Overview of the Treatment of Sravakas in the Vimalakirtinirdesa
UMEDA Aiko

According to the Chinese classification of Buddhist scriptures, the Vimalakirtinirdesa (Vkn)
was categorized as a teaching that discourages the Lesser Vehicle and encourages the Great
Vehicle. Due to this traditional evaluation, it has been generally and widely accepted that the
siitra discriminates against Sravakas. However, according to recent research on Chinese
commentaries, this is not necessarily true. For example, Jizang (549-623) who had denied
such a classification, insisted that rather than being a matter of superiority between Mahayana
and Hinayana, the integration of the two was more important.

Therefore, in this paper I examine this point from the perspective of the Sanskrit version
of Vkn—since the sitra itself warns its readers not to be caught by words, but to try to fathom
the meaning or purpose behind them. By analyzing and understanding the intentions hidden
behind Vkn’s ways of expression—especially yamaka (two-fold) rhetoric—it becomes clear
that Vkn does not discriminate against Sravakas, but rather skillfully leads them to accept the

Mahayana teachings and achieve the realm of non-dualism and emptiness.
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78. The Sectarian Affiliation of the Foshuo Rutaizang hui {Li5i A4 in the
Dabaoji jing KEFEFE

HiraokA Satoshi

This paper clarifies the sectarian affiliation of the fourteenth sttra contained in the Dabaoji
jing RERFE (Maharatnakita-sitra) . The siitra, Foshuo Rutaizang hui L3 AR S, tells
the story of the conversion of Nanda, who is not able to concentrate on his practice because of
his attachment to his wife, Sundari. Using skillful means, the Buddha instructs Nanda and
leads him to enlightenment. The siitra contains several stories of the past in explanation of the
circumstances of Nanda’s present life (for instance, to explain why he was born handsome).
Although sectarian identification of Mahayana siitras is a controversial topic, close reading of
the Rutaizang hui reveals some set expressions unique to the Sarvastivadins, namely (1) the
stanza on karma introducing a story of the past, (2) the description of a prosperous kingdom,
(3) the description of a Pratyekabuddha, and (4) the Buddha’s instruction concerning karma
which may be purely black, purely white, or mixed. These four set expressions clearly show
that this version of the siitra is affiliated with the Sarvastivadins, a conclusion bolstered by the

existence of a parallel found in the Mulasarvastivada vinaya’s Ksudraka-vastu.

79. The Difference in the Theories of Vasubandhu and Srilata: With Special

Reference to citta-caitta
Nakaima Shojun

For all that Vasubandhu and Srilata both belong to the Sautrantika, regarding their
interpretations of citta-caitta, the following ideological differences were revealed by Kato
Junsho JNAEALEE (1989). Srilata’s theory of “the process of perception” is objected to by
Vasubandhu, who has the same notion of citta-caittasamprayukta as did the Sarvastivadins. If
these two both belong to the Sautrantika, then why did Vasubandhu maintain the citta-
caittasamprayukta instead of “the process of perception”?

This article sees the solution in the Abhidharmakosabhasya and Nyayanusarint. It argues
that there is a possibility Vasubandhu maintained citta-caittasamprayukta on the basis of his
own samtana-parinama-visesa. Basically, Vasubandhu does not recognize perception from the

past, but only from the present. Therefore, so as not to be in conflicit with his own theory, he
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adopted citta-caittasamprayukta, which is able to coincide with present mind, while “the
process of perception” is accepted as perception from the past. Thus, this article offers the
hypothesis that the difference of the theories between Vasubandhu and Srilata stems from

Vasubandhu’s own theory.

80. Lost Stanzas on Sila in Asvaghosa’s Siatralamkara Quoted in the

*Mahaprajfiaparamitopadesa Translated by Kumarajiva
Martsupa Kazunobu

The Sanskrit manuscript of the Tridandamala preserved at sPos khang monastery in Tibet
contains forty Tridandas. The Tridanda is a siitra used for the purpose of liturgical chanting. In
the Tridandamala, every forty agama-sitras are sandwiched between A§vaghosa’s verses. In
my presentations at the 2019 and 2020 conferences at Bukkyo University and Soka University,
I suggested the strong possibility that many of A§vaghosa’s lost stanzas in the Satralamkara
are included in the Tridandamala. Furthermore, it was also pointed out that many of the
stanzas quoted in the well-known *Mahaprajiiaparamitopadesa, translated by Kumarajiva in
the 5th century, also contain the same Sitralamkara stanzas that are found in the
Tridandamala. In this presentation, continuing my presentations of 2019 and 2020, I point out
that many stanzas on sia included in the 17" Tridanda, that is Samyuktagama no.1073, are
quoted just as they are in the s7la section of the *Mahaprajiiaparamitopadesa. 1 also point out
that the first two stanzas there, published by Albrecht Hanisch in 2007, are quoted in the
Jatakamala-tika by Dharmakirti as stanzas of the Satralamkara by Asvaghosa, and that the

Satropadesalamkara is considered as the original source of these very stanzas.
81. The Value of the Vinayasitravrttyabhidhanasvavyakhyana

SHONO Masanori

The present writer has recently identified three folios (= Xc 14/61 (b)) in the Géttingen
Sankrtyayana Collection as part of the Vinayasitravrttyabhidhanasvavyakhyana. Furthermore,
it is known that the Vinayasatravrttyabhidhanasvavyakhyana contains many quotations from
canonical texts. This paper presents the Sanskrit quotations in the newly identified Xc 14/61

(b), and thereafter illustrates that these quotations are from the 'Dul bar byed pa (Vinitaka)
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of the Mulasarvastivadin Uttaragrantha.

The majority of the folios belonging to the Vinayasitravrttyabhidhanasvavyakhyana have
not yet been edited. By editing the folios, it is expected that parts of the Sanskrit texts
belonging to the Mulasarvastivada vinaya will be recovered. Consequently, the editing of the
Vinayasatravrttyabhidhanasvavyakhyana is important also for the study of the Milasarvastivada

vinaya.

82. The Definition of Samghabheda in the Mohe sengqi lu (*Mahasanghikavinaya)
Fuivoro Akira

Samghabheda (causing dissention among the Order) exists when the following two conditions
are both present:

Condition A: the expression of divergent ideas and plotting to cause others to divide the
community, and,

Condition B: carrying out the Order’s ritual activities separately from the community.

Neither condition alone is sufficient to cause samghabheda. For example:

To hold only condition A remains an attempt to create samghabheda.

To hold only condition B is the same situation as that of the bhikkhus who are in
nandasamvasaka (living in a different place), and thus carry out the Order’s ritual activities on
their own.

Sasaki 2000 suggested that the definition of samghabheda was modified so that only
condition B is necessary and sufficient to create samghabheda in the Mohe sengqi lu FEZT{EI
#t (*Mahasanghikavinaya) . He cited four sentences from that text to demonstrate his idea.

This paper examines Sasaki’s idea by rereading those four sentences and his
interpretations of them, and concludes that the definition of samghabheda has not been

modified and that Sasaki misread those sentences.
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83. A Study on Asubhasaiifia and Anapanasati
SemBO Ryosuke

In Buddhist scriptures, asubhasaiiia AN and anapanasati A .7 can appear in
combination. Among the materials from the northern traditions of the Sarvastivada school, the
two only appear together in the *Vajra 4xfill] section in the Samyukta-Agama & #¢ and the
Smyrtyupasthana-sitra /W% in the Madhyama-Agama. The understanding of anapanasati in
the materials of northern traditions is based on these two documents. The understanding of the
Smrtyupasthana-sitra, specifically, had been handed down, and these two documents
subsequently offered a basis for preliminary meditation on the four bases of mindfulness Y&
ML, Conversely, in the Theravada school, because anapanasati developed as one with the four
bases of mindfulness, it did not serve as a preliminary meditation. This study clarifies that
anapanasati has various types in Buddhist scriptures, such that the schools did not have a

shared understanding and inherited different interpretations.

84. Recitation in Pali Vinaya Texts
HirABAYASHI Jird

This paper examines the terms uddisati, samgayati, sajjhaya- and bhanati (sarabhaiifia-) used
in Pali Vinaya texts to elucidate the contexts of recitation in early Buddhism. In Pali Vinaya
texts, the term uddisati is generally used when Buddhist monks recite the Patimokkha. On the
other hand, the term samgayati is used in scenes where the suttantas are chanted by Buddhist
monks one by one. Although the term uddisati generally means to ‘point out’ or ‘to show,’ it
connotes repeating the Patimokkha aloud to learn (sajjhdya-) in Pali Vinaya texts. In the
Samghabhedakkhandhaka, the term sajjhaya- appears where Buddhist monks recite some
mantras or siitras. This action implies a protection of the Lord (bhagavat) by showing that
there are many Buddhist monks around Him. The Sattasatikakkhandhaka refers to the
sarabhanaka bhikkhu, who specializes in reciting Pali Vinaya texts, etc., in the Buddhist

monastic order (samgha).
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85. The Ajivika Doctrine of the Six Classes of Men Mentioned in Buddhist

Scriptures
NAKASONE Mitsunobu

Previous studies have held that the Ajivikas flourished in ancient India and existed in South
India until around the 14th century. However, they vanished afterwards.

In contrast to the Buddhists, the Ajivikas were said to have denied effects of actions, works
or deeds (karma) and maintained the doctrines of causelessness (ahetu-vada) or fruitlessness
(akriya-vada), and they classified persons according to their spiritual colors.

According to the Ariguttara-Nikaya (AN) and some Pali commentaries, the six classes are
compared to six colors: black (kanha), blue (nila), red (lohita), yellow (halidda), white
(sukka) and supremely white (parama-sukka). All persons will have a long reincarnation
process from the lowermost to the uppermost class.

The doctrine of the six classes of persons is stated in the AN and the Pali commentaries
(Atthakathas) which are ascribed to the Theravadins. It is also so stated in the Chinese
translations of the Arya-Vasmitra Bodhisattvasangiti, the Abhidharma Mahavibhasa Sastra,
and the Tibetan translation of the Vinayavastutika (’Dul ba gzhi rgya cher "grel pa) which are
ascribed to the Miilasarvastivadins.

In this paper, I compare the above mentioned materials on the doctrine of the six classes of
persons and point out similarities and differences between some scriptures of the Theravadins

and the Mulasarvastivadins.

86. Regarding the Eighth taranga of Kalhana’s Rajatarangint
Suzuki Tomoko

The Rajatarangini, a Kashmiri royal chronicle written by Kalhana in the 12th century, consists
of eight tarangas (“waves,” i.e., chapters). In the beginning of the 20th century, it was
revealed by an incomplete manuscript that the eighth taranga had a partly different text from
that contained in the edition published by A. Stein in the 19th century. Scholars thought that
the text of the incomplete manuscript was a preliminary version, assuming that Kalhana later
deleted some of its verses out of political consideration for the contemporary dynasty. This has

become a de facto conclusion without sufficient examination. New light will be shed on the
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matter, however, if we carefully examine the incomplete manuscript in question. The text of
this manuscript also shows a trace of alteration, meaning that it too had a preceding version.
Moreover, Kalhana’s said political consideration is baseless, because the secret alliance
between the prince Jayasimha and a rebel, which Kalhana is alleged to have wiped out from
his work, was most probably a strategy to disunite the rebels rather than treason against the
king. Giving up the past theory, therefore, the possibility should be explored that, sometime in
the latter half of the 12th century, a chronicle of the contemporary dynasty was shared among
poets, and a number of versions were generated from it. Whether or not the original version of
this chronicle was written by Kalhana as the eighth tararnga of the Rajatarangint is an open

question.

87. Saddalarikara and Atthalarikara in the Subodhalarikara
Suiota Hoju

The Indian science of rhetoric (alarikara) systematizes figures of speech. While a large
number of classical works on Sanskrit rhetoric have been handed down to us, Pali rhetoric has
only one extant treatise: the Subodhalarkara, written by Sangharakkhita. This paper discusses
how verbal figures of speech (saddalarikara) and semantic figures of speech (atthalarkara)
are defined and related to each other in the Subodhalarikara, with a special focus on the
relationship between superimposition (samddhi) and metaphor (ripaka).

This paper concludes with the following two points. First, in the Subodhalankara, we can
infer that saddalarikara refers to merit (guna) and atthalarikara refers to figures of speech.
Second, the two alarikaras affect each other as in the case of samadhi and ripaka. Furthermore,
saddalankara and atthalankara have a point of contact, so it is possible to assume a
relationship in which saddalankara is established by atthalankara or its effect is increased by
atthalankara, rather than a relationship in which atthalankara is established by saddalarkara,

as pointed out in previous studies.

88. Maga-Brahmanas and Devalakas: Their Similarities and Differences
Nacal Yuto

Maga-brahmanas are sun-worshiper who appear in the Samba-purana and the Bhavisya-
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purana. Previous studies have considered these Magas to be ancient Iranian priests who
migrated to India. On the other hand, the word Devalaka means a worshiper of idols in
temples, and they are often criticized and despised in Sanskrit works.

In spite of the Magas and Devalakas sharing the practice of idol-worship in temples, the
two Puranas distinguish the Magas from Devalakas and celebrate their excellence as

Brahmins. This paper points out the reasons for this distinction.

89. Jinadatta and Jain Hagiographic Literature
Y amanata Tomoyuki

This paper examines the relationship between the writings of Jinadatta, a twelfth-century Jain
monk and leader of the Jain order Kharatara gaccha, and the changes in Jain literature since the
twelfth century. The gaccha was an order of the Jain Sventambara sect. Many gacchas were
organized, especially from the tenth to the thirteenth century. In the same period, Jainism had a
certain degree of influence in the society of the time and had good relations with the political
powers. However, the ordained members of the Kharatara gaccha began to accuse the ordained
members of the urban temples of not living a scriptural life. Jinadatta wrote all his works,
including Upadesarasayanarasa, and Kalasvarapakulaka, in the Apabhramsa language. These
works were written to show the proper way to be a leader or member of a gaccha. However, in
terms of the Jain Apabhramsa literature, most of which are biographies of saints, Jinadatta’s
works are heterogeneous. Therefore, this paper points out that Jinadatta’s writings have more

to do with the literary trends after the 12th century than with the Jain literary tradition.

90. Non-harming of the Jain Layperson: A Definitional Explanation of Non-

harming
Horra Kazuyoshi

Jainism is known among India’s religions for its strict adherence to non-harming, which is the
first of the five major vows of the Jain mendicant, and the first of the minor vows of the Jain
layperson. In this paper, I focus on the non-harming of the Jain layperson.

First, I examine the definition of harming found in Chapter 7 of the Tattvarthadhigamasiitra

(TAAS) and review the explanations found in its various commentaries.
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Second, by examining the definitional explanations of non-harming in the Sravakacara
texts, I confirm the influence of the TAAS’s definition of harming.

Third, I consider other factors that sufficiently define the non-harming of the Jain
layperson. Specifically, these include a detailed explanation of words such as pramatta, found
in the TAAS commentaries, references to the avoidance of action in nine ways, and references

to the difference between mobile and immobile beings.

91. The Multilayered Nature of Sabarabhasya ad 1.1.1
Kartaoka Kei

In interpreting the opening sitra, athato dharmajijiasa, Sabara develops several different
solutions, some of which are explicitly refuted, and some that move towards higher
conclusions while giving the appearance of his own solutions. There are two intermediate and
final conclusions in his explanation of the first word atha. The opponent whom Sabara
criticizes at the beginning of his commentary by saying that “the wording of the siitra should
not be interpreted in a way that deviates from worldly wording,” is, according to Kumarila,
Bhavadasa. Bhavadasa seems to have interpreted athatah as a kind of technical term for
immediate succession. That is to say, Bhavadasa took “immediate succession” as the starting
point for his interpretation of the siitra. If we deduce from this fact the overall picture of
Bhavadasa’s own interpretation of the siitra, it is natural to assume that the intermediate
conclusion of Sabara reflects or adopts Bhavadasa’s own reasoning and conclusion. Sabara
himself, in an attempt to go beyond Bhavadasa, has extended Bhavadasa’s reasoning and at the
same time formulated a new conclusion of his own, bearing in mind the supposedly earlier
interpretations. In the concluding part, however, Sabara seems to have refrained from putting
forward his own novel interpretation and repeated the safe conclusion of Bhavadasa, whose

authority had already been established.
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92. Interpretation of the Ripaskandha in Sthiramati’s Commentary on the
Abhidharmakosabhasya

MimNoura Akio

In the Sarvastivadin Abhidharma, it is explained that the ripa dharma (one of the five
skandhas) consists of the five sense faculties, five objects of perception and avijiiapti-riipa.
Verse 9 of the first chapter (Dhatunirdesa) of Vasubandhu’s Abhidharmakosabhasya
explains, “Those bases of consciousnesses are (the five sense faculties such as) the eyes; itisa
transparent pure ripa.” Citing Sanghabhadra’s words, Sthiramati, in his commentary on the
Abhidharmakosa, the Tattvartha Abhidharmakosabhasyatika, comments on, and provides his
understanding of, ripa dharma as a sense faculty.

Concerning the explanation that the sense faculties are transparent pure rigpa, in this paper
I would like to present the results of my reading of the intention behind Sthiramati’s commentary on
verse 9, paying attention to Sanghabhadra’s *Nyayanusara. Although many studies on the
Abhidharmakosabhasya already exist, there is still a need to examine the reason why
Vasubandhu composed the Abhidharmakosabhasya. There is also a need to undertake further
research in order to clarify the positions of Sanghabhadra and Sthiramati in the development of
Buddhist doctrine vis-a-vis the Abhidharmakosabhasya. Therefore, by analyzing and sorting
out the context of Sthiramati’s commentary on the Abhidharmakosabhdsya, it is possible to
provide further resources for understanding the place of Sanghabhadra and Sthiramati in the

development of doctrinal thought originating in the Abhidharmakosabhasya.

93. The Practice of the Ancient Hosso Sect: Focusing on Dosho, Gyoki and Tokuitsu
Minowa Kenryd

It is said that Dosho &, who introduced the Hosso idea to Japan, only stood up once every
three or seven days when he entered meditation. This suggests that he may have practiced
nirodha-samapatti. His disciple, Gyoki 173&, is said to have had many spiritual experiences
and mysterious intimations, which may have been related to the practice of samatha. Tokuitsu
fli— wrote the Shikan-ron 1F#i5% (“Treatise on Cessation and Observation”), and critical
comments on it by Saichd mention several texts that the Hossd sect may have used for

meditation. In addition to the Chinese translations of the Yogdacarabhumi ¥Rl Hi 5, the
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Sandhinirmocana-siitra fEZEFRE, and the Abhidharmasamuccaya Hi4 55, these texts include

G2, and Liumen jiaoshou lun 75

the translations by Yijing of the Zhiguanmen lunsong 1-#i["
235, There is also a reference to the “18 Methods of Cessation and Observation” -+ /\["Y
1%, which may have been a separate version of the one chapter of the Sandhinirmocana.
Hossd’s view of cessation (§amatha) is that it is concentration on a single object, and his view
of observation (vipasyand) is that it is detailed observation of the mind-action occurring in the
same mind at that time. This is different from the Tendai understanding for cessation and
observation. I posit that Tokuitsu’s treatise was written with this distinction in mind, in order

to show the basic understanding of cessation and observation in the Hosso sect.

94. A Newly Discovered Missing Section in the Ketsu gonjitsu-ron Mg 5 of
Saichd % 7&: Through Research on a Manuscript in the Minobu Bunko

YosHIDA Jijun

The Ketsu gonjitsu-ron JAEZE R of Saichd #{F is one of the most important texts regarding
his debate with Tokuitsu fii—. The Dengyo daishi zenshii {=Z{UKHAl4>4E and the Nihon
Daizokyo H AR KjE#% include the text. But it is well known that the printed editions are not
complete since they lack the sixth of the text’s twenty sections.

The Minobu bunko £ 4E & kindly gave me an oppotunity to read its manuscript. I was
able to discover there the missing section in this text and to recognize that this manuscript is
the only source so far known which preserves all sections of the work. This paper presents a

reprint edition and analysis of the heretofore missing section.

95. The Interpretation of Sravakas in Genshin’s Sanshugi shiki
Y ANAGISAWA Masashi

One of the works written by Genshin 5/ (942-1017) that discusses the doctrines of Tendai
is the Sanshugi shiki = JRFFAC (Private record concerning the doctrines of the three rounds).
In this text we find some discussions on how in the Lotus Sitra the two vehicles lead one to
attain Buddhahood.

In Tendai debates, the issue was the interpretation of the expression yuan zhu xiao Jt{¥/s

a term used by Zhanran WX to discuss Sravakas in the audience which heard the Lotus Siitra
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preached. Genshin’s text records the oldest layer of that discussion. I discuss how Tendai
interpreted sravakas and how this issue was debated, as well as its impact on debate in later

generations.

96. Ryobu gogyo [lj#A 47T in Tendai Esoteric Buddhism: The Ritual Manuals of the

Samaya Precepts
TerAaMOTO Ry0shin

In Japanese Tendai, the lineages of the Garbhadhatu and Vajradhatu each have two parts Jiij
& B). The first appearance of a samaya ritual manual in Tendai is the Nyiamandara
Jubosatsukai gyogi NS Z5EESZERENATHE of Genjo X (fl. around 904) . The samaya ritual
manuals imported from China were not categorized into garbha and vajra (Mj#f), so the
content is very different from Genjo’s ritual manual.

However, at the same time that the differentiated two part ritual of Garbha and Vajra
appeared, the conjoined Garbha and Vajra ritual M EB4& 4T was created. Investigation of the
date of establishment of the two-part conjoined ritual reveals the involvement of Kogei 5B
(9777-1049) in its creation.

In addition, the samaya ritual manuals made in China and Japan have different
personalities. Japanese ritual manuals were prepared so that they could be used as handy

guides in the ritual of initiation.

97. The Tendency of Tendai Doctrinal Debates in the Saisho-ko #x Jij i, Lecture on
the Sitra of Golden Light

MatsumoTto Tomomi

From the description of the Saisho-ko mondoki ek a0, we learn that there are two types
of debates in the Saishd-kd, the Lecture on the Siitra of Golden Light, namely the Ronzo rongi
Fidcmse and Shaku rongi R Ei3%. In these debates, a monk of the Tendai sect served as
lecturer, The former consists mainly of arguments about the Abhidharma, while the latter is
largely based on the writings of Zhiyi %5, Guanding #JH, Zhanran {#£5% and other Chinese
Tiantai masters. As a result, there were many academic discussions that promoted a more

accurate understanding of the sect’s doctrines, which was the basis of the debates in the
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Saisho-ko.

98. The Hokke Senbd Described in the Hokke genki
Yaima Norimichi

This paper focuses on the description of the Hokke senbd i3z (Lotus Repentance
Liturgy) in the Hokke genki {:3EERFT (Honcho Hokke Genki AEITETERRET, 1040-1043)
edited by Chin’gen $87F, and examines its characteristics with other sources to understand
how the Hokke senbd was practiced and what kind of ritual it was recognized as in the middle
Heian period *F-%2H ). It is highly likely that the Hokke senbd in the Hokke genki was not
only a ritual based on the Lotus Siitra but was also recognized as a ritual in which practitioners
could wish to be reborn in the Western Pure Land 7§ J5 #5355 1-. Moreover, the Hokke senbo
in Hokke genki was practiced with the Mida nenbutsu #ifE71L, and it was recognized not only
as practitioners’ own practice, but also as a last rites ritual Ji§#%1 7% or memorial ritual 18354

%L for the deceased.

99. The Significance of Transmission of the Five Schools of Shingon Esoteric

Buddhism in the Shomy®oji
Dotsu Ayano

According to the Juyo Kanjo-ki 25-#£THFL held in the Shomydji FR%45F, in the time of the
second abbot (late 13th c.), to become abbot it was necessary that one receive the transmission
of the five schools of Shingon Buddhism. But from the time of the third abbot, what became
necessary was receving consecration ({Z{:HETE) from the Ninnaji {-#15F school. Moreover,
as was well known all over eastern Japan, the Shomy®dji was in the line of transmission of the
Sanboin =% P& school. Based on these factors, I have understood that behind the academic
characteristics of the abbot there was a mix of required scholastic background, the tradition of
the temple itself, and personal interests. Therefore I suggest the necessity to revise the ways we

describe the history of a temple.
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100. Genshin’s View of Buddha’s Light: Incarnated Buddhas and Bodhisattvas
Appearing in the Light

ABE Hironori

In this paper, I demonstrate that the doctrinal idea of genshin seppo By 3 discussed by
Genshin in the Amidabutsu byakugokan FIRFEALFIZEE] is found also in his Ojoyoshii 14 %
#. The idea of genshin seppo is that the Buddha manifests transformed bodies (genshin 315 )
for sentient beings, and teaches the Dharma (sepp6 Bi7%:) in various ways according to the
spiritual levels of sentient beings. Previous studies here found that the Ojoyashii teaches the
idea of the “light of embracing (sesshu no hikari ¥EHL ™), but they have ignored the
existence of the idea of genshin seppo in the text. This paper shows that in the Ojoyoshi the
idea of genshin seppo is expressed in the form of the preaching of the incarnated figures of
Buddhas and Bodhisattvas appearing in the light.

To make this argument, I take up the teaching discussed in the Guanfo sanmei hai jing ¥
AL = BEERE, because this siitra greatly influenced Genshin’s view of the Buddha’s light as
seen in both in the Amidabutsu byakugokan and in the Ojoyoshii. In the first section of this
paper, I show the similarities between the Amidabutsu byakugokan and the Guanfo sanmei hai
Jjing. The second part of the paper discusses the relationship between the Qjoyoshii and the

Guanfo sanmei hai jing. The third part focuses on Genshin’s unique method of textual citation.

101. A Theory of Nonretrogression in the Present Life and Chin’gai’s Purpose in

HaTtTtor! Junkei

passages from the Larger and Smaller Sukhavativyiha-siitras, that sentient beings are able to
dwell in the stage of nonretrogression after having been reborn in the Pure Land in the West,
and they will then certainly reach the state of enlightenment. It should, however, be noted that
Chin’gai especially seems to have the conviction that those who once longed to be reborn to
the Pure Land can never backslide from the stage of nonretrogression. This notion can be
regarded as a theory of nonretrogression in the present life, explicitly described in the Smaller

Sukhavativyiha-sitra.
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Considering Chin’gai’s argument in chapter 3 of his treatise, it can be said that, by
referring to some passages from the Smaller Sukhavativyitha-siatra in Kumarajiva’s and
Xuanzang’s translations, he tries to assure those who presume that they can enter the stage of
nonretrogression only after having been reborn, and cannot attain religious faith in the present
world, that they can dwell in the stage of nonretrogression even in the present life. By
underlining this assertion, he aims to eventually lead more people to the teachings of

Amitabha.

102. Physical Movement and Golden Metaphors in to the Amida-d6: A Comparison
of the Merit of the Fortune by Gaining Discipline (kaifuku), Incense, and

Zendou’s kangyo-no-sho
Kami Monsho

At Amida-do, I found ornamental objects which seem to have been gilded on ironware. Of
course, it is impossible to alloy iron and gold. Until now, it had been thought that the iron
objects, which must be load bearing, received only applications such as lacquer for rust-
proofed. The discovery of this gilt object from the ancient Amida-dd poses a major scientific
and technological problem, and at the same time it is necessary to discuss its meaning in the
context of the Amida-do. What is more, in a symbolic place in the same Amida-do I found a
Buddha statue with a slightly open mouth.

As an approach to considering these issues, with an eye on the individual and the
component parts, that is, the composite, I will outline my understanding of the relationship
between worship as a religious institution and and reception, including meaning, usage,
worship, and devotional visits, that is, the relationship between understanding according to
visual effects, including creation and movement, and physical activty.

I found that the early form of Amida-do acceptance was largely related to the ideas of
Zendou transmitted to the southern capital, and that the awareness of Amida’s deathbed visit

(raigo) was reflected in ths construction of the building.
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(The Ten Conditions for Attaining Birth in the Pure Land)
Itd Shigeki

In this paper, I describe the characteristics of Pure Land Buddhism during the Insei era, and
consider the related the 0jo jiiin 7¥/:¥4 K. During the Insei era, Buddhism flourished and Pure
Land became popular.

In the Pure Land teachings of the Insei era, devotees vowed to be born into the Pure Land
and prayed that if they could not, they would be reborn three times until they achieved birth in
the Pure Land. The essence of this did not lie in the single devoted practice of chanting
nenbutsu but rather the idea of birth in the Pure Land by doing good deeds through various
practices.
recognizes the practice of chanting nenbutsu one million times as a penance. Miyoshi
Tameyasi = 3% 2 5% (1049-1139) and Fujiwara Yorinaga 5 (1033-1111), who lived
in the same era as Eikan 7k (1033-1111), belonged to the upper ranks of society as
aristocrats.

However, the 0jé jitin shows the way of life of Kyosin /g (?-886) who belonged to the
lower ranks. The aspect of altruism of nenbutsu is emphasized there. The same era also
produced Eikan’s Ojo lecture Ojo-ko H:/Ef# and the one-hundred-day nenbutsu practice at
Gango-ji temple JTCHSFH H /&1,

The tale of Chiko 5% (770-?) and Raiko $8)% (?-?) of Gangd-ji was quoted in the Ojo
Jjiin, and the one-hundred-day nenbutsu practice at Ganko-ji was theorized.

Based on the Pure Land Buddhism of the Ojo yoshii 1:4£ %24, a Pure Land Buddhism that

responds to the times can be seen.
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104. The Mystery of the Kofukuji Sojo Wi~y Z$IR: Disparities between Titles and

Contents
Joruku Masanobu

There are obvious disparities between the titles and their corresponding contents in the
Kofukuji Sojo drafted by Jokei BB (1155-1213), especially in Articles 8 and 9.

The title of Article 8 reads ‘negligence that damages the Buddhist sect due to breaking or
rejecting the Buddhist precepts.” The actual content, however, describes the problem of
‘intentionally breaking’ them.

The title of Article 9 reads ‘criticising senshu nenbutsu BA%/1A (devoting oneself to
chanting Buddhist prayers),” which does not carry the idea of the state’s spiritual protection.
The actual content states, however, that there is a risk of the attitude of senshu nenbutsu
leading to established Buddhist sects being prosecuted and expelled in the future.

In submitting the Kofukuji Sojo, Jokei used the content written in the petition to suppress
acts that could lead to the destruction of Buddhism, the fate implied in a part of senshu
nenbutsu. Concurrently, he tried to placate the anger of the disciples and the sango goshi =i
Tilili (three monks in charge of the management of a temple and five monks in charge of
office works in a temple) of the Kofukuji Temple with misleading titles and to resolve the

issue legally in the form of submitting a petition.

105. The Background and Development of Interpretations among Honen’s Disciples
of the Concept of Birth “Enclosed in a Lotus Bud” (kego 3£{y) Discussed in the
Section of Nine Grades of Birth in the Sitra of Contemplation on the Buddha of

Immeasurable Life
Nasu Kazuo

Honen (1133-1212) interprets Amida’s Pure Land presented in the Section of Nine Grades of
Birth in the Sitra of Contemplation on the Buddha of Immeasurable Life as a reward land
(hodo #+). Based on this understanding of the Pure Land, he recommends nembutsu
practitioners aspire to be born in the upper grade, upper birth (jobon josho t.ih F4E), as birth
“enclosed in a lotus bud” is not discussed in this section of the stitra, and practitioners can

instantaneously fulfill their wish to save all living beings upon their birth. For Honen the
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“border land” (henji A #1) and “womb birth” (raisho J& =) discussed in the Larger
Sukhavativyitha Siitra are outside of the Pure Land (reward land) as presented in the
Contemplation Sitra. He also seems to intentionally ignore Shandao’s interpretation of birth
“enclosed in a lotus bud” found in the latter’s commentary on grades of birth in the
Contemplation Sitra, in which Shandao understands that the border land and womb birth are
part of Amida’s Pure Land.

Among Honen’s disciples, those who emphasize the significance of Other Power, namely
Shinran (1173-1262), Rytkan F&% (1148-1227), Shokd §EZ2 (1177-1247), and Kdsai F£ 75
(1163-1247), thought that birth enclosed in a lotus bud is in the same realm of the Pure Land
as the border land and womb birth. They believed that birth enclosed in a lotus bud, the border
land, and womb birth are all within the reward land (the Pure Land with nine grades of birth)
established by the accomplishment of Amida’s Original Vows, which is the “land of skillful
means to guide practitioners to the true reward land.” With this stance, the Pure Land thinkers
demonstrate a path of salvation for those born in the border land through Other Power, one not
clearly presented in Honen’s writings.

On the other hand, Bencho #7 (1162-1238), who emphasizes the significance of self-
power practices, understood that birth enclosed in a lotus bud, border land, and womb birth
exist outside of the Pure Land’s nine grades of birth (reward land). In a fashion similar to
Honen, he did not mention birth enclosed in a lotus bud when he discussed the nine grades of
birth. He also did not present a path of salvation for those born in the border land. Chosai Ecqi]
(1184-1266), who also recongnized the significance of self-power practices, seems to have
given weight to birth in a lotus bud by suggesting that it is a necessary part of the process for
practitioners to attain birth in the Pure Land. Benchd and Chdsai shared the doctrinal
standpoint that practitioners should aim to attain the superior state within the nine grades of
birth (in an open lotus flower) by performing superior practices. They also agreed that the
moment of birth in the reward land (the moment of the opening of the lotus bud) is a
necessary point that must be passed through in order to further attain the higher stages of the

bodhisattva.
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106. Women’s Pure Land Buddhism in the Kamakura Period
Kupo Miwako

In this paper I study the Ensai ganmon 2 A & \WH I, a composition of the Kamakura period
(1185-1333), and discuss the Pure Land beliefs of that time. The Ensai ganmon were
encorporated inside the image of Maitreya Bodhisattva of Shomyoji Temple F % 3F,
established by Hojo Sanetoki Jb4c32HF (1224-1276). The Ensai ganmon was written by the
wife of Sanetoki, one of the daughters of Hojo Masamura Jt 4Bt (1205-1273).

The ganmon or votive text states that one should perform good Buddhist deeds based on
the vows of Amida Buddha Fi#RFE{L. In addition to preaching the Jodo sect of Buddhism,
Shomydoji also taught the Shingonritsu = B St of Eizon £l (1201-1290). Therefore, the
Ensai ganmon contained teachings that were a fusion of Shingonritsu and Pure Land

Buddhism.

107. Citations of the Jingtu wuhui nianfo liie fashiyizan in the Kyogyoshinsho
NUKINA Yuzuru

Shinran in his Kydgyashinsho (“Chapter on Practice,” section on Great Practice), after citing
certain of Shandao’s texts and presenting his own interpretation of the six-character Name of
Amida Buddha, subsequently cites passages from Fazhao’s Jingtu wuhui nianfo liie fashiyizan
A AL S5, . Since Fazhao was called the “Latter Shandao” (hou Shandao %35
) it is possible that Shinran took Fazhao’s words to be in fact Shandao’s.

The fact that the Jingtu wuhui nianfo liie fashiyizan was important for understanding
Shandao’s nianfo thought can already be seen in the writings of Honen and his disciple
Seikaku B8 (1167-1235). However, the point of difference between Shinran on the one
hand and Honen and Seikaku on the other lies in their different appraisals of the text of the
Jingtu wuhui nianfo liie fashiyizan as signifying the teaching of Amida’s Seventeenth Vow.

Shandao’s view of nianfo practice is characterized by his strong emphasis on vocal
recitation of the Buddha’s Name, but it was Fazhao who popularized this practice of vocal
nianfo to a broader audience. Fazhao invented the ritual of five styles of recitation of the
Buddha’s Name (wuhui nianfo 1537 1) and widely promoted Shandao’s vocal nianfo

practice to the general public. Therefore, I believe that Shinran cites the Jingtu wuhui nianfo

— 1320 —



Abstracts (283)

liie fashiyizan in the Kyogyoshinsho together with other passages of Shandao in the same flow
of citations because he understood that Fazhao’s writings further elucidated Shandao’s view of

nianfo practice.

108. The Relationship between the Section on Other-Power and the Section on the
One Vehicle in the Kyogyoshinsho: The Quotation of Yuanzhao in the Section on
Other-Power

Asar Rytichi

This paper clarifies one aspect of the relationship between the section on Other-Power i1 /)]
and the section on the One Vehicle in the chapter on practice (‘Gy6 no maki’ 47%) in the
Kyogyashinsho #4745 7E. Focusing on the quotation of a passage by Yuanzhao JCH, this
paper argues that Shinran offers a passage from the Buddhavatamsaka-sitra, which is quoted
in both the section on Other-Power and the section on the One Vehicle, as the “realization of
awakening” in the Pure Land. It also argues that Shinran offers the single path (ichido — &)
as the path based on the power of Amida Nyorai’s Original Vow by quoting a passage from the
Buddhavatamsaka-sitra first in the section on Other-Power and then in the section on the One

Vehicle.

109. A Reconsideration of the doso in the Biographies of Shinran: Yama no nembutsu

or fudan nembutsu Service
Hasumvoro Junsho

Shinran is known as a doso 4% (“hall monk”) of the Jogyodo %474 at Hieizan Enryakuji
Temple. However, in fact, Shinran’s practice and study at Hieizan have not been researched in
detail. One reason is that there are no historical sources on 13th century Hieizan.

I believe that it is possible to examine this issue by using historical records and sources of
other Tendai temples of that time. In this paper, first, I show fundamental characteristics of the
doso from my earlier articles. From these, it became clear that Shinran practiced as a doso
based on the Pure Land teaching of Amida before he met Honen.

Second, 1 consider one of the annual events held on Hieizan in the fall, the yama no

nembutsu 11D &1L or fudan nembutsu service ANWi7&{L4s from a historical source, the
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Rinndji records W5 303, What became clear from this consideration was the importance of

Ennin F4 in the Tendai Jodo sect and the esoteric elements in the Jogyodo.

110. Gonke no nin (Mercy of the Incarnated Ones)
Aovaai Eishi

Shinran uses the expression “gonke no nin” He{t @ 1= in the general preface to the
Kyogyoshinsho 24718 7F. Previous studies have understood gonke to refer to the characters in
the Kangyo #8i#% (Pure Land Contemplation Siitra) , such as Ajatasatru [ B {tt, Devadatta 2
Y3%4 and Vaideht 4247, But Shandao 3 considered Vaideht not to be a saint (arya,
) but an ordinary person (prthagjana, M.J%). Why did Shinran, in contrast, understand
Vaideht to be a saint? In the first place, many of Honen’s disciples considered Vaideht to be a
bodhisattva. There are also sttras that teach that Vaidehi is a saint. Furthermore, Buddhists of
the Kamakura period believed that meeting the Buddha would be difficult even for
bodhisattvas. On the basis of these points, I think that the Pure Land Buddhists of the
Kamakura period recognized that those who could not meet the Buddha were ordinary
persons. That is why Shinran called Vaideh a saint, as she was the cause that led to Pure Land

Buddhism being preached.

111. The Citation of Silla Pure Land Buddhist Literature in Zonkaku’s Rokuyosho
HayasHi Ryuju

One of the characteristics of Zonkaku’s 55, (1290-1373) Rokuyosho 753585, which has had
a major influence on the formation of the doctrinal studies of the Hongwanji AJEY tradition,
is that the text contains various citations of Silla scholars’ Pure Land literature. In past studies,
it has been pointed out that the Rokuydsha’s quotations of the Wuliangshoujing yishu 7555
F5i authored by the Chinese monk Jingyingsi Huiyuan {3557 E55K are taken from the
Muryojukyosho HEFF 380 by the Japanese monk Ryde | 2{ (1243-1330). However, by
comparing the Silla Pure Land literature cited in the interpretations of passages of the Larger
Sukhavativyiha sitra, we see substantial differences between Ryde’s Muryojukyosho and
Zonkaku’s Rokuyosho. This study shows that while Ryde focuses on Huiyuan in making his

interpretations, Zonkaku actively incorporates and emphasizes the interpretations of the Silla
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monks Uijok F&5% and Kyonghiing i 5.

112. The Origins of the Onatsu Sosei Monogatari and Its View of the Afterlife:

Onatsu’s Experience in the Pure Land
Ono Mami

Onatsu Sosei Monogatari 3 7 D RFIEW)FE, the “Story of Onatsu’s resurrection,” was written
in the middle of the Edo period to convert people to Jodo Shinsht. Onatsu, who had become a
faithful follower of this doctrine, died and was revived the following day. After her revival,
she talked about her visit to the Pure Land during her death experience. Today, for unknown
reasons, several prints and various manuscripts of this story exist. In this study, I clarify that
this story’s description of the Pure Land is based on the Kanagaki Eiri Ojo yoshi X445 & 4
AR “Tlustrated J apanese language Essentials of Rebirth in the Pure Land.” Moreover,
the following questions are considered: Where did this story’s conception originate? How was

this story disseminated? What did people at that time think about life after death?

113. Two Forms of Directing Merit: Through the Understanding of Two Forms of
Directing Merit in the Thought of Senshoin Senmyo

TokUHIRA Mizuki

This paper examines the meaning of the understanding of two forms of directing merit in the
works of Senshdin Senmyo B 5 BefiEd) (1835-1914). Compared to the understanding of the
traditional two forms of directing merit, Senmyd’s understanding has a difference. First, 1
compare the understanding of the traditional two forms of directing merit and the
understanding of two forms of directing merit in Senmyd. From this I confirm that Senmyo
tends to place emphasis on Amida Buddha’s directing of virtue when Senmyd expounds the
two aspects of going forth and returning. Then, by considering the difference of the two
gateways of entrance and emergence and the two aspects for our going forth and our return, I
find the meaning of Senmyd’s understanding of the two forms of directing merit. In
conclusion, this paper suggests that Senmyd’s understanding of the two forms of directing
merit is important in showing that the two aspects of going forth and returning belong to the

virtues of emergence.
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114. Differences between the S6td and the Rinzai Sects in Regard to the Gokan no ge
Tacwr Ryiishi

This study is about the differences between the Sotd sect’s gokan no ge F#E and that of the
Rinzai, with considerations based on their historical transitions and how they were inherited
down to the present day. The gokan no ge are the five verses recited before the meals in Zen
institutions. The present study focuses on the third of the five in order to look at the
differences in interpretation of the S6td and Rinzai sects. I focus on the basic version of the
Chinese Nanshan F 11l Vinaya master ££5% Daoxuan’s J8'E gokan no ge. I clarify that the
present day Sotd understanding corresponds to that of Daoxuan, while the Rinzai does not.
Next I have examine two works composed by medieval Rinzai monks, the Chokushu
hyakujo shingi Unto-sho )% B IG5 ZRESY and the Nichiyo shingi Shoun-sho H FITE R
235, both of which convey an understanding in line with the Soto interpretation. The present
day Rinzai sect’s interpretation first appeared in the Shoeko shingishiki & 7] o) {5 H# 3K,
published in the early Edo period, and this was accepted by the sect thereafter. However,
Muchaku Dochii #6358 8. of the Myoshin-ji mentioned in his Shosorin ryakushingi /NS
W5 # interpretations quite similar to those of the present day Soto. Moreover, from the
situations of Edo period Soto, both the interpretations of Dogen and the Nichiyo shingi Shoun-
sho seem to have become mixed, with no definite interpretations for the Third Passage. At
least by the end of the Edo period, there was no definitive or sectarian interpretation of this
text. It was only during the Meiji period that the different sectarian interpretations came to be
accepted by the So6tdo and the Rinzai, and their respective different interpretations were

developed gradually.

115. Ko6zoin Nisshin’s Rongisho of the Lotus Siatra: From the Viewpoint of the
Ryakunirongi Owned by the Yobo-ji Temple

Kanpa Daiki

Kozoin Nisshin 5 ERE H)E (1508-1576), who was active in Kyoto during the Sengoku
Period, was a well-known scholar monk of the Nichizon monryidi school HZi["ii of the
Nichiren sect, and he left many books for the education of the school. This article focuses on

an unpublished volume called Ryakunirongi W 3% by Nisshin that is kept at the Yobo-ji %
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#:3F in Kyoto, the head temple of the Nichizon monryii school. The Ryakunirongi, a work of
discussions on the Lotus Sitra, is a simplified version of the six volumes of the
Kaishakukenpon Hokke nirongi tokuisho B35 BHA {3 — 5 #1554 (also known as
Nirongisho —.i#3%4P), Nisshin’s representative work, which was completed in July 1560.
While the Nirongisho explains the contents of the doctrine in detail, the Ryakunirongi was
compiled on the assumption that it would be used in debates (rongi Sm3%) held in public. In
such debates, which are ceremonies as well as training for younger monks, it is necessary to
ask and answer questions on each chapter of the siitra for a number of days, and attend
lectures. In this article, I consider the formal features of the Ryakunirongi, which was compiled

with consideration for the constraints accompanying the actual situation of the debates.

116. The History of Nichiren Studies in the Early Modern Period: The Sankd mushi-e
=G IE R 2=

ARIMURA Norihiro

After the death of Nichiren (1222-1282), the history of Nichiren Buddhism doctrinal study in
the early modern period was characterized by a shift from the adoption of Japanese medieval
Tendai doctrinal thought to Chinese early Tiantai doctrinal study since the Azuchi-Momoyama
period. The presence of Ichinyoin Nichiji —#1fg H B (1549-1623) was significant in this
era.

The origins of Nichiji’s doctrinal thought have traditionally been thought to lie in the
Sankd mushi-e =JGHERTI4 lectures held by Busshinin Nichiko {ACh5e HBE (1532-1598) and
others. However, the substance of the Sanko mushi-e is unknown.

I have extracted the descriptions of the Sankd mushi-e lectures found in Nichiji’s
Kenmonguanki 5B 45, according to the historical fact that Nichiji participated in the
Sankd mushi-e. As a result, it is confirmed that lectures on Tendai studies, scripture reading,
and the interpretation of the Lotus Sitra were held at the Sankd mushi-e. In particular, it can be
pointed out that the lectures on Tendai studies were an examination of Chinese early Tiantai
doctrinal study, focusing on the three major commentaries of the Tiantai school, Mohe zhiguan

B 1, Fahua xianyi 1:3 % 3% and Fahua wenju 338 Ch).
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117. The Shodai Absolutism of Nagamatsu Nissen
Takepa Goichi

Nagamatsu Nissen &A% H 5 (Seifu % i, 1817-1890), who organized the Honmon
Butsurytsha 4" 37.55%, developed a form of religious propagation focusing on the daimoku
FEH, Namu Myoho Renge Kyo Fiibiliafike. Shigyo Kaishu BUATIEF (1907-1968)
pointed out that the “Shodai FEH absolutism” (concentration only on the daimoku) of Nissen
is remarkably seen in activities in the late period of Nissen’s life.

Focusing on Shigyd’s idea, we here examine Shodai absolutism using the term kugo shoi
[T2E1E % as a clue. We find that Shodai absolutism is seen in the religious propagation
activities not only in Nissen’s late period but also earlier, spanning the entire period of

Nissen’s religious propagation activities.

118. The Circumstances behind the Publication of the Nichirenshugi Journal of the

Nichirenshi and Their Significance
ANNAKA Naofumi

One essential resource for the study of the propagation of the Nichirenshil in the modern age is
newspapers and magazines published by the sect or by those involved in the sect. When Japan
embarked on new Meiji period, the world of Buddhism was forced to undergo a big change
due to the government’s policy of establishing Shintd as the State Religion. But at the same
time, Buddhism was influenced by many different factors brought from abroad as well. These
included intangible things such as ideas and culture, which inspired each sect of Buddhism to
adapt new forms of propagation. One of these forms was propagation with written materials.
Although propagation of Buddhism using written materials had been common up until the Edo
period, the style of propagation dramatically changed along with modernization promoted by
each sect in the Meiji era. While there was a transformation of system or institutions in the
background, one of the causes of the change was the introduction of new publishing
technology, which made mass publication of journals possible. In such a situation, publication
of different propagation journals by the Nichiren sect and those involved with it started in the
Meiji period even before the new journal Nichirenshugi was published in the Showa era. This

paper discusses the way Buddhism was propagated using written materials in the early Showa
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period through an examination of Nichirenshugi.

119. Kegon Doctrine during the Nanbokuchd P JLEH Period in the Muchigi %1k
of Joyo %=k

Noro Sei

This paper reveals the actual conditions of Kegon studies in the Kaidan’in 7% 5% sub-temple
of the Todaiji Bk temple during the Nanbokuchd #AtEH period, which have been hardly
discussed, through examining newly discovered manuscripts.

Myochibo Joyo W% B2 %% (1273-1362), who belonged to the Kaidan’in sub-temple,
was one of the most influential monks of the Tddaiji during the Nanbokuchd period. The
Muchitgi 371 written by him is a record of doctrinal debate (dangi #3%) held in the
Kaidanin. The library of the Tddaiji currently possesses twenty-three manuscripts of this
Muchiigi. While Joyo follows the interpretations of the Kegon doctrine by Kegon monks of the
Kamakura $fi /2 period such as Sosho 5514 (1202-1278) and Gydnen %t#% (1240-1321), he
also offers his unique view.

In this paper, I investigate a doctrinal question in the Muchiigi: “is the realm of
enlightenment put into words?” (kabun setsuhi F-73 3845, Through my investigation, I
attempt to reveal that Kegon monks during the Nanbokuchd period developed new
interpretations while remaining deeply influenced by the doctrines of Chengguan 75 (738-
839) and Shingon Buddhism, which explain that the realm of enlightenment can be put into

words.

120. The Formation of Kegon Doctrine at Kumeda Temple: Focusing on “That
Aspect is the Path”

TakaTA Shizuka

The Kumeda Temple A KH ¥ in Izumi Province belongs to the Todaiji Kaidan-in lineage.
From the time Gyonen’s &£k (1240-1321) disciple Zenni #if§ (1252-1325) was the head
priest, Kegon doctrine was freely studied there. This was documented in such doctrinal
discourse materials as Joyo’s B2 (1273-1362) Kegon tekagami 3k T-3%, and Tannei’s
= (1271-1364) Kodai kagusho Y ENIBRTY and Muchiigi k.
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The debates conducted by Joyo and Tannei at Kumeda Temple were organized into a fixed
formula of two questions and two answers, with follow-up questions supplementing criticism.
With these discourses they conducted an elaborate interpretation of the Perfect Teaching FJ#(
of Kegon.

Many priests from a variety of schools gathered at Kumeda Temple, and exchange with
Shingon doctrine thrived there. It is for that reason that the doctrinal discourse that developed
at Kumeda Temple shares similar points of interest and subjects of debate with other schools.

This paper focuses on the debate surrounding the subject of “That Aspect is the Path” 24
FHENJE, which deals with the relation of mental afflictions and the bodhi mind. Through an

analysis of that debate we clarify the influence of Shingon thought, as well as trace how

doctrinal debate of the Kaidan-in lineage was formed.

121. The Shinpuku-ji Manuscript of the Kegon hokkai gikyo: An Introduction to and

Features of the Gyonen shinpitsu-bon
Funmaru Kaname

This study presents an introduction to, and clarifies the features of, the Shinpuku-ji manuscript
Kegon hokkai gikyo 3 Jik 3 % #58%, written by the Todai-ji monk Gyonen £¢5% (1240-1321)
in the Kamakura period.

The Hokkai gikyo was written in Einin 3 (1295) at the Kaidan-in of Todai-ji, when
Gyonen was 56 years old. There are only two extant manuscripts, both of which are owned by
the Todai-ji- library: the Tenshd 18 (1590) two-volume manuscript, and the Tensho 2 (1574)
first volume. The Tensho 18 work later became the source of the Genroku 8 (1695) printed
edition, and this edition became the source for the Dai Nihon Bukkyo Zensho and the Nihon
Daizokyo that are currently in circulation.

At present, apart from these manuscripts, it has been newly revealed that the Shinpuku-ji
manuscript owned by the Osu Kannon Hosho-in Osu-bunko k2B 8 & 52 4k e K 28 S
collection in Nagoya City is the Gyonen shimpitsu-bon E.EEA, that is, it is an autograph of
Gyonen. Further, it has also become clear that this is the draft-manuscript of the Hokkai gikyo.
After writing it, Gyonen made copies twice in order to present it to Shocha ¥2M. (1268-
1391), the Todai-ji Tonan-in B Fg 5% head monk, and to his nephew Jitsuen 5Z[J. Among

these, the copy presented to Jitsuen is the source of the Hokkai gikyo included in the current
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series of publications. In the Shinpuku-ji manuscript, the yomiten (punctuation marks) and the
okurigana (kana reading of the Kanji characters) were added by Gyonen himself, and there
are many readings that are different from those in the abovementioned two manuscripts. One is
presented with a perspective that is different from the conventional one, if one follows these
kundoku or Japanese readings of the Kanji characters.

In this study, I present a part of the kundoku and interpretations of a Shinpuku-ji
manuscript in conjunction with the various manuscripts of Hokkai gikyo, identifying issues in

the sources.

122. The Development of Shuzen during the Late Heian Period
TaNAKA Yuko

In Fujiwara no Michinaga’s & J5 8 & Mido kanpaku-ki % B H ¢ and Fuijwara no
Sanesuke’s Shoyi- ki /N L, diaries written in the second half of the tenth to the first half of
the eleventh century, shuzen 1535 refers to esoteric Buddhist rituals (shuho 1513:) for worldly
benefits.

In Minamoto no Toshifusa’s J§if2 5 Suisa-ki 7K /=5t and Fujiwara no Moromichi’s J§J5t
Filil Gonijo Moromichi-ki 1% . 4chliiiic, both of which are from the second half of the
eleventh century, there are fewer instances of this word. These texts use shuho or rituals’
individual names to refer to Buddhist rituals carried out with the same aim as shuzen. This was
because shuzen ceased to vaguely refer to esoteric Buddhist rituals during the latter half of the
eleventh century, as a result of two factors. First, esoteric Buddhist rituals became common
among Heian period aristocrats. Second, due to the spread of views regarding Pure Land
rebirth, people became conscious of zengyo FEE— “good acts”—for rebirth in the Pure Land,

affecting the semantic content of zen, the character shared by shuzen and zengyo.
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123. Shojin (Incarnation) Benzai-ten Faith in the Enoshima engi
TaNaKA Ami

In the Enoshima engi YL J&#%%, famous monks witness the hierophany of Shojin Benzai-ten
A B oF K. This study considers two issues related to this topic.

First, in the Enoshima engi, the words shojin 4 % and shinjin E & are used
interchangeably. Medieval narratives in Japan contain several examples in which the two
words are used in this manner. The Enoshima-engi may have been influenced by this tendency.

Second, the Enoshima engi quotes the Annen Kasho-ki ZZ9%F1 %70, Similar sentences are
found in many places in the Keiran Shityoshii i % /@35 5546, in quotations of passages attributed
to Annen %¢%%. As a result, the author of the Enoshima engi, who respected Annen, adopted
this idea. Thus, the Enoshima engi not only quotes the Annen Kasho-ki but also emphasizes
Shojin Benzai-ten in the parts that were written about other monks, such as En no Gyoja 54T

# and Kakai Z27ii.

124. Hirokawa Kozen, a Zen Priest Who Served as Minister of Agriculture, Forestry

and Fisheries
KurimMoto Makoto

Hirokawa Kozen )i J115Af# (1902-1967), who served as Minister of Agriculture and Fisheries
under Prime Minister Shigeru Yoshida 7 % (1878-1967) during the chaotic period after
the war, was born as a successor to Rylisawa Temple #{R 3F, a Soto establishment in
Fukushima Prefecture, and studied at the current Setagaya Gakuen High School and
Komazawa University. I approach him not only as a parliamentary politician, but also as a Zen
priest.

I pay attention to such things as his attendance, in 1956, along with Kusaba Ryiien H2E[E
F (1895-1966) and Ando Kaku Z¢JE 5L (1899-1967), at the “Buddha’s 2500th Anniversary
Celebration” held in Thailand, his installation on the roof of the Aoba Gakuen of a relic of the
Buddha during his time as director of the school, and his activities as a Zen priest.

In 1952, in the magazine Bungei Shunjii L Z=%Fk, he was interviewed by Otis Cary in an
article entitled “Monster named Hirokawa Kozen” (JA&JI|GARHE & 9 &) in which he is

quoted as saying, “Japanese culture is nothing except Buddhist culture. 97% of the national
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treasures are related to Buddhism. -+ Japan’s democracy has been clear since the period of the
Buddhist articulation that discrimination is equality and equality discrimination e R4
SEEERIER).” Concerning the Sekai Bukkyoto kaigi T FAZAE S, he said, “To tell the
truth, you must do it in Sanskrit or Pali; It’s stupid to do it in English.”

I would like to pursue Kdzen’s appearance as a Zen priest from the testimonies of people

who interacted with him during his lifetime.

125. The Relationship of the Tagahoin-rytd with the Tradition of Buddhist Medicine
Suinpo Hiroshi

This study examines the religious origin of the Tagahdin-ryi %8 F:FIE, a medical school
which flourished in the early 17th century. It was founded by Shiiyo Hdin SEHBE (2-
1654), a priest of the Taga Taisha shrine %% Kfl.. Various Buddhist ideas can be found in the
medical publications of the school. In this study, focus is placed on three points, and it is
demonstrated that Tagahdin-ry@l medicine is actually based on preceding Buddhist medicine
traditions. First, attention is paid to ideas about the cause of illness regarded as the outcome of
one’s state of mind. Second, belief in Yakushi Nyorai SEifi#lI3k is noticed. Offering proper
treatment is what doctors are trained for, and the treatment itself is protected by Yakushi. The
third point stresses the Buddhist interpretation of fetal growth in the mother’s womb. The
foetus is said to grow under the protection of thirteen buddhas. These three points are very
similar to what is found in Kajiwara Shozen’s #2514 4> (1265-1337) Ton’isho $HEF) and
Dairyl’s KiiE Sanken I'chisho =%—%E (1649). Considering the above, it is thus clear that

the idea of the Tagahdin-ryi is based on the tradition of Buddhist medicine.

126. A Newly Discovered Manuscript in the Collection of Denko-ji Temple: The
Shejiezhonglei-tu ¥E TR JF X by Yuanzhao

Orani Yuka

Composed by Yuanzhao JG (1048-1116), known as the Vinaya master who revived the
Nanshan school during the Northern Song dynasty, the Shejiezhonglei-tu FERFESIX had been
thought to have been lost. During a recent investigation of Tokuda Myohon’s fifi i B A

collection at the Denko-ji {=7¥5F in Nara, I discovered another manuscript of the text. This
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paper contains the full text based on this manuscript and a comparison with an alternative

The Shejiezhonglei-tu was finished by Yuanzhao in 1092, and the Denko-ji manuscript
was copied in the Edo period by Gaen-bd Chigaku FFHEE (?-1690), a priest of the
Makio-san Byddo shinno-in the Saimyo-ji A8 1113450 - Be vE <.

Yuanzhao’s argument in this work is that the 250 precepts listed in the Dharmaguptaka
Vinaya are structured in such a way that the four parajikas (sexual behavior, stealing, murder,
and lying about one’s spiritual attainments) contain all of the remaining 246 precepts. As a
result, Yuanzhao’s assertion that it is enough to observe the four parajikas can be considered to
have had a great influence on Japanese Buddhism. Due to the limitations of the space available

here, further details will be presented in a separate paper.

127. The Zhu Niepan jing {1 E 8% %% in Hida Shiizan’s Collection
Aoki Chialin

Hida Shiizan JRHJE 111 (1877-1945) was a modern Japanese painter and a student of Okakura
Tenshin [ A& KL (1862-1913). Like Okakura, Hida also had an aesthetic eye and had a
valuable collection of old Japanese manuscripts. The oldest in the collection are from the Nara
period.

In an art magazine called Zokei Geijutu 35225417 published in 1940, Hida introduced his
collection with photographs and commentary. The collection includes the Zhu Niepan jing i
TEHEEE but unfortunately there is no information about its author.

In this article, I examine the characteristics from the photograph of the Zhu Niepan jing in
Hida’s collection, and reach the conclusion that there is a good possibility that this belongs to
the series of the Tang prefectural govenor Wei Shen F: i (early 8th c.) copied in the Nara

Tempy®d period.

128. Two Kinds of avinivartaniya
SAWAZAKI Zuiyo
Non-retrogression (avinivartaniya) is indicated as the stage that should be the goal in the

practical path of a bodhisattva. However, as stated in Lamotte 1965, the word avinivartaniya in
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Mahayana texts is ambiguous due to its multiple meanings. In order to clarify the semantic
content of this non-retrogression, this paper focuses on the classification of non-retrogression
shown in the Da zhidu lun. Funahashi 1973, Lamotte 1965/1976, and Gilks 2010 have already
pointed out that there are two kinds of non-retrogression in the Da zhidu lun. However, since
there are differences in the kinds of non-retrogression they pointed out, I re-examine non-
retrogression in the Da zhidu lun.

All three kinds of non-retrgression pointed out by the three scholars are confirmed in the
Da zhidu Iun: (1) non-retrogression from the mind that aspires to enlightenment (bodhicitta)
or from vyakarana; (2) non-retrogression with the same meaning as the freedom from
retrogression achieved in the darsana-marga; and (3) non-retrogression of the avinivartaniya
bhiimi, which means never regressing to the stage of sravaka or pratyekabuddha. In addition,
(1) is only indicated from the perspective of a Buddha who is equipped with spiritual powers
(abhijfia), and is considered to be a non-retrogression of which the practitioner cannot be

aware.

129. The Existence or Non-existence of the Two Vehicles in Zhizang and Sengmin
WEI Yi

This paper aims to examine the development of the discussions regarding whether to recognize
the existence of the two vehicles in the writings of Zhizang %7 (458-522) and Sengmin £
X (467-527). By examining the fragments of works by Zhizang and Sengmin quoted in
Sanlun =3 (Three Treatises) literature, this study reveals how the two vehicles are
interpreted as leading all sentient beings to attain buddhahood.

Although Zhizang initially recognized the concept of two vehicles, later he argued that two
vehicles were just of nominal value, and their true essence was none other than the
bodhisattva. While Sengmin accepted the two vehicles including the sravakas, he claimed that
they later transformed and were incorporated in the Mahayana. Regardless of whether one
accepts the two vehicles, based on the theory of equating the elimination of four abiding
delusions as klesa in the Mahayana with the elimination of delusion in regard to seeing reality
and conceptual thinking as klesa in the Hinayana, the arhat ranking system in the two vehicles
practices was interpretated in such a way that the tenth stage of Huayan was converted to the

seventh stage. Based on this view of Zhizang and Sengmin, while Jizang 78 (549-623)
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formulated the theory of two types of sravakas dividing real-practice and provisional-practice,
the point of contact in the stages of arhat and bodhisattva practice was reduced to ten stages of

faith.

130. True and Expedient Discourses: This Defiled Land and That Pure Land in the
Works of Tanluan

Y AN Ruolin

In the three Pure Land siitras, especially in the Wuliang shoujing fi73%%, true discourse
appears in the eighteenth vow and the passage declaring its fulfillment, while expedient
discourses can be found in the nineteenth and twentieth vow and the passages declaring their
fulfillment which describe three grades of birth in the Pure Land and a kind of birth in the Pure
Land for those who doubt the Buddha’s wisdom. How does Tanluan =% the pioneer of
Other-power Pure Land Buddhism based on the three Pure Land siitras, understand these
discourses about birth in the Pure Land? In this paper, I discuss the way birth in Amida’s Pure
Land is presented in the works of Tanluan, especially the Jingtu lunzhu ¥ 1-Fiik and the
Luelun anle jingtuyi W22 551 1: %, from the perspective of true and expedient discourses,
and I show that both discourses are necessary to clarify the meaning of ordinary people’s birth

into the Pure Land of Amida Buddha.

131. “Being Benefitted by the Other” and “Benefiting Others” (tari rita {151 1) {tit)
Tant Hidetoshi

If one compares the Discourse on the Pure Land (Jingtu lun %+5), the Commentary on the
Discourse on Birth (Wangsheng lunzhu 13455 #E) and Shinran’s writings, one finds
differences in their doctrinal interpretations. Thereby, we can identify the historical
development of Pure Land doctrine. Previous scholarship on these texts has variously
interpreted these differences. Focusing on the idea of “being benefitted by the Other” and
“benefitting others” (tari rita fBFIFM), we can find the seed of the development of
Shinran’s theory of directing of virtue to sentient beings by the Other Power of Amida
Buddha. However, Shinran’s ideas differ from the original intention of Tanluan, author of the

Commentary on the Discourse on Birth.
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132. Interpretation of the Tetralemma in Jizang’s Huayan youyi
Kupo Ryodo

In this paper, I consider the interpretation of the tetralemma PUA) 5581 in Jizang’s T Huayan
youyi il 5. In the Huayan youyi a total of 19 types of tetralemma are described, and in a
total of 23 places the ideas of Jinajin 25, Jizang’s master, are also introduced. The logical
structure of the traditional theory of the the Sanlun school = W, based on the
Buddhavatamsaka-sitra HEREFE, penetrates the Huayan youyi, and the influence of the ideas of
Jinajin is significant. Such a logical structure is rarely found in other works and it has become

clear that this is a unique feature of the Huayan youyi.

133. Shandao’s View of Repentance in the Fashi zan
Sanapa Keie

In this study, I examine why Shandao 3% discussed the practice of repentance in the context
of hell in his Fashi zan {#:35i. First, in examining the use of the term “hell” in Shandao’s
works, it is seen that he almost always discusses hell in terms of the practice of nianfo 2L or
birth in Amida Buddha’s Pure Land, and it is only in the Fashi zan that he connects hell with
the practice of repentance. Further, despite the fact that the moment of death is discussed in the
Fashi zan, Shandao does not link the realms of hell to the moment of death or nianfo practice.
The purpose of a detailed description of the realms of hell in the Fashi zan was certainly to
create a context to enhance the practitioner’s aspiration for birth in Amida’s Pure Land.
However, that alone does not explain why Shandao discussed repentance in the context of hell
only in the Fashi zan and not in his other works. Thus, here I reexamine the relationship
between repentance and hell in Shandao’s Fashi zan by looking at his understanding of sin. As
aresult, I show that his detailed explanation of hell is necessary to establish the foundations of

repentance practice.
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134. Interpretation of the Original Vow of Buddha and Salvation in the Faxiang
School

Mizutant Kana

According to the description of the Cheng Weishi lun shujij %MEgkamiBR FC of Ji 3% (Kuiji 55
F£) of the Chinese Faxiang school, and the Fodi jinglun {LHi#%5 translated by Xuanzang, it
is said that the existence of the Buddha’s original vow 4Jfi{ allows sentient beings to hear the
teachings of the Buddha. In this paper, we examine its interpretation based on the theory of
vijilaptimatrata.

In the Fodi jinglun, it is said that sentient beings listen to the Buddha’s preaching because
of the “strong connection” 5 of the Buddha’s original vow. In this era or earlier, Shandao
38 the Chinese Pure Land patriarch, is the only one who refers to the Buddha’s vow as
strong connection, except for the translation of Xuanzang. Therefore, it is possible that

Shandao referred to the Fodi jinglun.

135. The Characteristics of Chan Contemplation in the Liumiaomen
OwmaTsu Hisanori

The Liumiaomen 754% "] was preached by Zhiyi 45 and positioned as a work that clarifies
the buding zhiguan A% 1.1 (indeterminate cessation and contemplation meditation). This
paper compares the contents of the Liumiaomen with other works of Zhiyi. As a result, a new
significance of the Liumiaomen was revealed. I point out that it is necessary to examine
whether the assignment of the Liumiaomen to the buding zhiguan is really due to the intention

of Zhiyi.
136. Tiantai Interpretations of the Two Birds Metaphor of the Mahaparinirvana
mahasitra
Hisr Nobuhito

Kacilindi (ka) M4 and cakravaka %% are names of birds of the same species. In English,
these birds are called the Mandarin duck. They are described in the Mahaparinirvana

mahasitra as a metaphor called the Two Birds Metaphor — B . Since kacilindi and
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cakravaka indicate the same bird, these two names are inseparable or equal. The siitra uses the
metaphor to demonstrate the fundamental truth that impermanence JmH and permanence H
are inseparable.

Based on this metaphor, Zhiyi Z8H (538-597), the founder of Chinese Tiantai, uses the
phrase ér nido jii you — B3 to describe chdng wiichdng budé xiangli & M H ANFAHEE in
his commentary on the Vimalakirtinirdesa, Weimo jing wenshu ffE BERE SCHR.

Incidentally, the Mandarin duck is known as a creature whose males and females always
move together. Therefore, yuanyang %%, the Chinese translation of cakravaka, includes the
meanings of both male and female Mandarin ducks. But given the nature of this creature, it is
unclear what the two birds are meant to represent for Zhiyi. In other words, it can be
understood that Zhiyi expected not kacilindi and cakravaka but a male bird and a female when
he referred to ér nido jit you.

To conclude, Guanding HETE (561-632), the second patriarch of the Tiantai and a pupil
of Zhiyi, understood the two birds as male and female in his commentary on the
Mahaparinirvana mahdsitra, Da banniepan jing shu K# IR #8105, The understanding of
Guanding differs from that of the stitra itself, since the sutra describes kacilindi and cakravaka
as two different birds. This change can be pointed out as one aspect of the scholastic transition

from Zhiyi to Guanding.

137. The Relationship between the Three Thousand Appearances and the Three

Truths According to the Successors of the Tiantai Shanjia Group
Yusa Naoko

In the controversy about interpretations of Tiantai doctrine in the Song, referred to as the
Shanjia-Shanwai |15 1114} debates, the problems concerning the relationship between Three
Thousand appearances =% and Three Truths (the Truths of Emptiness 7234 of Provisional
Positing /i, and of the Middle H'§i) was an important topic. Zhachuan Renyue &[4~
(992-1064) and Shenzhi Congyi fiZ5tF% (1042-1091), usually positioned as masters of the
Later Shanwai group % ILIAVR, offered sharp criticism of Siming Chili’s UKL (960-
1028) theory, and argued that the Three Thousand appearances must belong in only the
category of the Truth of Provisional Positing. The present study focuses on the objections to

their argument made by the successors of the Shanjia group (Caotang Chuyuan ¥4EMLyc
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[1030-1119], Zhiyong Liaoran %% T %% [1077-1141], Beifeng Zongyin AtIESZED [1149-
1214]).

138. How Zhiyan %{i Accepted the Consciousness Theory Translated by Xuanzang
KRS

YosHIMURA Makoto

In the Huayan wushi yaowenda 3 Jii H.+ B M %5, Zhiyan 2 iz (602-668) applies the
consciousness theory to the Lesser Vehicle, the Three Vehicles and the Great Vehicle. The
focus of his argument is the consciousness theory of the Three Vehicles. The Three Vehicles
are further classified into the Initial Teaching #J#( and the Final Teaching #4#{. The Initial
Teaching is distinguished into the teaching for converts from the Lesser Vehicle j#l.(~#( and
the teaching for persons who advance directly to the Great Vehicle J5 £ #(.

Where and how was the consciousness theory seen in the translations by Xuanzang ¥ #%
(602-664) positioned in respect to those? The main points of Zhiyan’s interpretations are as
follows;

1. Zhiyan places much of the consciousness theory of the Yogacarabhiimi ¥ AIFili Hi7 and

the Cheng weishi lun K ME#% 7y translated by Xuanzang in the Initial Teaching for

converts from the Lesser Vehicle, based on Asvabhava’s Mahdyanasamgrahabhdsya 1

KeFikE translated by Xuanzang.

2. Zhiyan bifurcates the alayavijiana [ §H JB #% translated by Xuanzang into

vipakavijiiana SE3AGEHB and dharmatavijiiana FVEFEYB. The former belongs to the Initial

Teaching for converts. The latter is considered tathagatagarbhavijiana N3 gk and

belongs to the Initial Teaching for people who advance directly.

3. Zhiyan insists that manas K HF7#% does not arise subsequent to the darsanamarga W8

and the single manovijiiana B is transformed into four kinds of cognition (/'ﬁdna) Ut

%}. He develops the theory of a single manovijiiana based on Paramartha’s translation of

Vasubandhu’s Mahayanasamgrahabhdsya.

In this way, Zhiyan avails himself of the consciousness theory translated by Xuanzang,
using some parts directly, and criticizes other parts to build his original consciousness theory.
It can be characterized as a process of rationalizing the old consciousness theory of the Dilun

HiF and Shelun i schools with the new consciousness theory in Xuangzang’s translations.
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139. The Position of Baizhang Huaihai P 3L {#{ff in the History of Tang Dynasty
Chan Thought

Ocawa Tairyu

The Chan thought of the Tang dynasty monk Baizhang Huaihai ¥ JCI%if; (749-814) centered
on the concept of true emptiness or sinyatd ¥.Z2. In teaching this, he utilized the “Three
Phrases” =4 (affirmation, negation, and double negation) , then stressed transcendence even
of the resulting emptiness. This was a reinterpretation of the Chan teachings of his master,
Mazu Daoyi H#Hi— (709-788) via thoroughgoing Sinyata thought. Baizhang’s Chan
thought was inherited by his disciple Huangbo Xiyun #EE75 & (d. 850), although the two
masters differed in that, while both instructed their disciples to return to sinyata, Baizhang
utilized the Three Phrases whereas Huangbo utilized the Shoulengyan jing ¥} ii#% (the

so-called Pseudo-Siaramgama-sitra) .

140. The Taiwan Buddhist Association, an Organization of Japanese Buddhist Groups

in Taiwan during the Time of Japanese Rule
Lin Liman

In 1895, Taiwan became a colony of Japan. Buddhist monks followed the Japanese army to
Taiwan, and thus Japanese Buddhism was also introduced to Taiwan. In 1896, Sasaki Chinryi
AR ARERE (1865-1934), a monk of the S6to sect, founded the Dainippon Taiwan Buddhism
Association K H ARBEILZ 4 to lead the Buddhist community in Taiwan. Subsequently, the
sects of Buddhism in Japan moved from competing with each other in preaching to
cooperating with each other, and the Taiwan Buddhist Association {3 {&{A%{ 4 was thus
established in 1902. This paper explores the background and reasons for the establishment of
the Taiwan Buddhist Association. It also discusses the publication of the official magazine of
the Association, Taiwan Kyoho 5{5#H, as well as the operation of the charity project

Taiwan Orphanage.
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141. Riku Etsugan, the Chinese Translator of the Shobogenzo
Isun Kosei

Riku Etsugan FE45i#% (1855-1937), a Zen monk of the Soto Zen sect, was a student at the
Sotoshii Daigakurin {52 K424k, the predecessor of Komazawa University, when he argued
for the establishment of a school for nuns based on Dogen’s theory of gender equality. During
his stay in Taiwan, he visited India, Southeast Asia, and China. After returning from Taiwan,
he served as acting president of the Sotoshti Daigakurin. After becoming the abbot of Entsiji
Temple 5@3E in Nagoya, he translated the Shobogenzo 1R, the Shobogenzo zuimonki
IR BERFE, the Denkoroku {r:3%4%, and other important books of the Soto Zen sect,
originally composed in Japanese, into classic Chinese. This was done with the aim of
proselytizing not only in Taiwan but also in China and Korea. Many of these works and their
manuscripts are stored in the Komazawa University Library, but they have not been known

until now.

142. The Quotations of the Zhiguan ji zhong yiyi ILat 3% in Zhengzhen’s
Zhiguan siji 1WBIAGE

ZE Hui

This paper focuses on four important quotations from Daosui’s 3% (ca. 735-811) Zhiguan ji
zhong yiyi 1 EEH B3 in Zhengzhen’s FEEL (ca. 1124-1220) Zhiguan siji 1F8IFATE, and
points out their differences in vocabulary and sentences. It also investigates the intentions of
quoting the Zhiguan ji zhong yiyi in the Zhiguan siji.

Comparing the four quotations in the Zhiguan siji with their original texts in the Zhiguan
Ji zhong yiyi, we find that there are cases where missing characters or typographical errors can
be found in the Zhiguan siji. As a result, the meanings of their contexts cannot be well
understood in some places. Furthermore, based on Zhengzhen’s commentary to those four
quotations, it is found that he intended to avoid assertive words, and adopted the explanation of
the Zhiguan ji zhong yiyi to assert his point of view; he also criticized Zhanran’s (711-782)
explanation in the Mohezhiguan fuxing chuanhong jue T 1B T{=0AP¢ which is different
from his theory.
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143. Repentance in the Middle Heian Period: The Kuhon djogi and Ojo yoshii
VERA Chirino

The study that follows explores the uses of the term zange /i in the Gokuraku jodo kuhon
ojogi M ILEhEEFR (The Theory of nine grades of rebirth in The Pure Land of
Supreme Bliss) written by Jie Daishi Ryogen 24Z% K fifi ELJ5 (912-985), and in the Ojo yoshi
AT (A collection of essential [teachings] on rebirth) written by Eshin Sozu Genshin H
LME#RIEAS (942-1017). Through a comparison of these texts, I argue that even though they
do share certain common ground regarding the notion of repentance, for example a
classification of repentance in terms of the two categories “Repentance based on Principle”
and “Repentance based on Phenomena,” still the common base is minimal and actually the
texts interpret the notion of repentance in very different terms. To show this, this study
addresses questions such as who should perform the repentance and how it should be
performed, and offers an analysis of the role of repentance in the complete narrative of each

source, emphasizing its relation to another central notion—that of nenbutsu.

144. The Relationship between the Tang Period shangzuo I-J# and the Song Period
zhanglao F3&

Dou Go

Based on a study of the Song period Shishi yaolan TR (1019), this paper shows that
there is a close relationship between the shangzuo )8 of the Tang dynasty and the zhanglao
£ of the Song dynasty in temple management systems. Specifically, we focus on the
managers of Chan and Vinaya temples described in the Shishi yaolan, and make the following
two points. First, the Vinaya temples of the Song dynasty adopted the shangzuo as temple
manager following the precedent of the Tang system. Second, the newly established zhanglao

in Chan temples of the Song and shangzuo of the Tang are the same term.
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145. The Huayan Scholar Yuanlang J¢}]
PING Yanhong

The development of Huayan doctrine during the late Tang and the Five Dynasties was slow,
and few scholars have paid attention to the masters who made great contributions to Huayan
during this period. Moreover, scholarly research on the development of Huayan during this
period has also been limited to the scope of the “Ershui sijia”> —.7K Y%K, the scholars
characterized as the Two Waters (Changshui Zixuan $7KT-¥% [965-1038] and Jinshui
Jingyuan F7Ki{EHE [1011-1088]) and Four Houses (Daoting J&5* [1023-1100], Guanfu 1%
[?-1146/11527], Shihui Fifi€r [1102-1166] and Xidi 7l [?-1218?]). In fact, however, those
who contributed to the development of Huayan in the Song dynasty were not at all limited to
these six scholars. Yuanlang JGEJ is just one such other contributor worthy of study.

The Dasheng qi xin lun jishichao KIS FHENES, the only scholarly work of
Yuanlang, was esteemed by Uich’on 38K (1055-1101), and was compiled into the Wonjong
munnyu B33 and Sinp’yon chejong kyojang ch’ongnok it 20@iagk. Unfortunately,
the full text of Jishichao has not survived, and there is no clue left in China. However, a few
Japanese scholar-monks cited it in their own works. Through these quotations, it is possible to
recognize the ideological tendency of Yuanlang to a certain extent.

This paper aims to explore the chronology of Yuanlang, the relationship between his work,
Jishichao, and Fazang’s Dasheng qi xin lun yiji KIEHIETFEiC. Based on these, we are able
to access Yuanlang’s Buddhist thought.

146. Zhi %1 and Xin .[» in Zongmi’s Theory of Mind

Znu Jianti

This article mainly discusses the relationship between zhi 1 and xin /[, two important
concepts in Zongmi’s thought, especially in regard to their real nature and function. The
connection between these two senses helps us understand the three stages of Zongmi’s

understanding of zhi.
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147. Li Tongxuan’s View of Potalaka and His Understanding of Sanskrit: The

Translation “Little White Flowering Tree Mountain” and Its Influence
CHEN Yian

In the Gandavyihasiitra, Mt. Potalaka is the dwelling place of Avalokite§vara, a bodhisattva
who exemplifies infinite mercy and compassion. The word pota, which literally means “young
plant,” has various translations in Buddhist philosophy. Fazang i interpreted the word
potalaka as “Small Tree Vine Adornment Mountain” /Mg & % 11, whereas his disciple,
Huiyuan 2%, translated it as “Small Flowering Tree Mountain” ZNEAS[1].

Li Tongxuan FE, referring to Huiyuan’s version, first translated potalaka as “Small
White Flower Tree Mountain” /N3], He associated potalaka with Avalokitesvara’s
“Great Compassionate Practice” KZEfT. According to Li Tongxuan, Avalokite$vara embodied
the “Great Compassionate Practice” when he offered his life to teach all sentient beings to
achieve bodhicitta, an enlightened mind aimed to avoid committing small mistakes and
abandoning small good deeds.

The idea that his interpretation of Sanskrit is unreliable existed since the Ming Dynasty.
However, the translation as “Small White Flower Tree Mountain” was widely accepted and

had a remarkable influence on Chengguan 7% #i and on later generations.

148. Guanshiyin #1735 Bodhisattva in Li Tongxuan 4= %
LonG Ming

When annotating the eighty juan Huayan jing /\+3EJi%, Li Tongxuan 255 % (635-730 or
646-740) used the old translation, Guanshiyin i3, instead of the new translation term
Guanzizai #iH7E. He also constructed the unification of the four truths theory by adding
Guanshiyin to the unification of the three truths. This led to clarifying the characteristics of Li
Tongxuan’s Huayan ideal.

Although there are previous studies on this topic, there are still many points that have not
been clarified. This research is based on previous research and Li Tongxuan’s works, as well
as his understanding that the compassion and wisdom of Guanshiyin are inextricably

Sife BEX

connected. I clarify that Guanshiyin immediately unified Puxian 5, Samantabhadra, in the

unification of the four truths.
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149. The Doctrinal Characteristics of the Lenggie jing shu F5{lll#85% of Yuanhui FHJH
WaNG Ruobin

This paper focuses on the Lenggie jing shu F5MIFEGE, attributed to Yuanhui P of the
Zhongdayun Monastery H1KZZ5F. Identified in Dunhuang #{1%, this text represents an
annotated commentary on the Lenggie jing F5#E, that is, the Chinese translation of the
Larnkavatara-sitra of Qiunabatuoluo >RIBEKFEFE (Gunabhadra, c. 394-468). This study
examines Yuanhui’s ideas concerning prajia f%#% and tathagatagarbha U1, through
Yuanhui’s discussions of the concept of feisheng JEF, no vehicle. First, the study clarifies
Yuanhui’s definition of feisheng and his simultaneous rejection of yisheng —3f&, one vehicle,
and sansheng —3E, three vehicles. Second, by considering the use of the term zhen dasheng B
K3, true Mahayana, this study aims to confirm the existence of tathagatagarbha thought in
Yuanhui’s doctrine. In addition, by referring to Fazang’s %)k discussions of the ‘Three and
One Vehicles” = —HE5 theory of Buddhist scriptures and the relationship between the term
diyi yi #—3%, ultimate meaning, and prajia’s ‘contemplation of emptiness’ in the above
literature, this study seeks to understand further the existence of prajiia thought in Yuanhui’s
interpretation of feisheng. Last, this study also analyzes the possibility of an integration of

prajita thought and ‘Buddha nature thought’ fA4: 88 within Yuanhui’s doctrine.

150. A Comparison of the Fanwang jing Commentaries of Uijok and Siingjang
Bub Jang (Lee Choong Hwan)

Uijok &4 and Stingjang JBHTE both wrote Fanwang jing FEH8%% commentaries quoting the
Yogacarabhiimi ¥ fifi#is. However, there is a decisive difference between them in the
purpose of such quotations. Uijok quoted the Yogacarabhiimi in order to expound the Fanwang
Jing, but Stingjang commented on the Yogdacarabhiimi itself. These differences are also related
to their respective understandings of the precepts #%4t. Uijok held the position that all sentient
beings possess buddha-nature —YJ 54 & A5 {L k. For Stingjang, the capacity $§#R of beings
is determined through the five gotra theory T4 4% B This is also related to the three
categories of pure precepts —J& 1. If one holds the five gotra theory, there is a difference in
the interpretation of the precepts that are aimed at the improvement of other beings 5% 2k ..

The three categories of pure precepts is an idea not originally contained in the Fanwang jing.
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However, it was quoted by many commentators after Zhiyi §&f. The five gotra theory is
different from the idea of saving all the people that the Fanwang jing emphasizes. In this study,
I compare the Fanwang jing commentaries of Uijok and Siingjang, and identify the reasons for

those differences and the problems of interpretation.

151. On the Notion of the “One Mind” (yi xin) in Sengwei’s Shi zhu jing hanzhu xu
LEE Sangyop

This paper studies the notion of the “one mind” (yi xin) as advanced in Shi Sengwei’s B
(fl. late fourth and early fifth centuries) Shizhu jing hanzhu xu +{¥#%& 3%, In this preface
to his own commentary on the Dasabhamika-siitra, Sengwei proposes a metaphysical theory
according to which the totality of sentient beings’ minds is referred to as the “one mind.”
According to Sengwei, different types of existents in the sensible realm manifest themselves
due to the different states in which this “one mind” functions. This paper furthermore raises
the possibility of the influence of Sengwei’s notion of the “one mind” on the notion of the “one

= A

mind” in the Sinitic apocryphal treatise Dasheng qi xin lun KIS 7.

152. The Original Sources of the Two Earliest Versions of the Larger Sukhavativyiha
stitra: Bodhisattva Thought and Rebirth Doctrine

Xiao Yue

This paper explores the original forms of the two earliest versions of the Larger
Sukhavativyitha sitra, the Da Amituo jing KFTHFERE (T. 362) and the Wuliang gingjing
pingdengjue jing MEEFH TSRS (T. 361). The issues have been approached from the
following perspectives:

First, I clarify the concept of the Early Recension of the Larger Sukhavativyiitha sitra based
on a suggestion by Funra Kotatsu.

Second, I determine the original form of the second-earliest version of the Larger
Sukhavativyitha sitra, the Wuliang gingjing pingdengjue jing, and indicate that the original
form of this version should be paralleled with the extant Sanskrit version, whose earliest
manuscript was recognized as written in the middle of the twelfth century.

Third, I discuss the most significant characteristics of the Da Amituo jing, bodhisattva
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thought and rebirth. Moreover, I discuss the 129 characters found in the Dharmakara narrative
associated with their counterparts in two verses, called in Japanese Tanbutsu-ge and Toho-ge,
in the extant Sanskrit version. Furthermore, I discuss the six vows in the Da Amituo jing from
the perspective of bodhisattva thought along with the concept of rebirth purposely highlighted
in these vows.

Finally, I determine the formation of the 24th vow and its fulfillment regarding birth by
praising the light of Amitabha and the texts regarding visualizing the Buddha by chanting his
name as found in the latter of the Da Amituo jing.

In conclusion, I indicate that the original forms of the Da Amituo jing and the Wuliang
qingjing pingdengjue jing were quite probably similar, and separately, quite parallel with the

extant Sanskrit version.

153. The Current Movement of Translating the Tibetan Canon into Modern

Languages: Examples of the 84000 Project and the Kumarajiva Project
NakaGami Atsuki

Taking the 84000 and Kumarajiva projects as examples, this paper describes the social
background and activities of the current movement of institutionalized modern language
translations of Buddhist canons. The paper further summarizes the characteristics of this
movement from four points: the nature of the implementing body, the nature of the actors
involved, the influence of technological innovation, and the ideological background, referring
to the ongoing debate on more self-conscious ways of research in Buddhism. It is of
considerable significance for the study of Buddhism and its researchers in the context of the
present time to depict the characteristics of the current movement of modern language

translations of Buddhist canon and to analyze the nature of its ongoing challenges.
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154. bSe Ngag dbang bkra shis’s Interpretation of Dependent Origination (rten
’byung)

Y aNosHITA Tomoya

The dGe lugs pa scholar bSe Ngag dbang bkra shis (1678-1738) established the theory of
interdependence in his rTen ’brel chen mo. On the basis of Tsong kha pa’s interpretation of
dependent origination (rten 'byung, pratityasamutpada), Ngag dbang bkra shis presented a
new idea that is not found in Tsong kha pa’s version, namely that the mutual relation can be
established between a seed and a sprout. This means, according to Ngag dbang bkra shis, that
the concept of seed depends on that of sprout, and vice versa. This theory is acceptable to the
Madhyamika school alone and not to the proponents of real entities, such as the Sautrantika
and Yogacara, for the latter schools consider only the noninteractive relation between cause
and effect as dependent origination, while the Madhyamika understands the interactive relation
between cause and effect as dependent origination. Thus, Ngag dbang bkra shis complements
Tsong kha pa’s theory of dependent origination by recognizing the interdependent relation

between cause and effect.

155. Scriptures Cited in Dol po pa’s Commentary on the Abhisamayalamkara
TanicucH! Fujio

The validity of the hypothesis that the Ri chos nges don rgya mtsho was written previous to Dol
po pa’s commentary on the Abhisamayalamkara can be evaluated based on the scriptures cited
in the two works. This paper thus examines Dol po pa’s commentary. The cited scriptures are
divided into three groups: (A) Prajfiaparamita siitras and the associated commentary literature
including the Abhisamayalamkara; (B) the five works attributed to Maitreya and their
commentaries; and (C) others. Among the scriptures belonging to C, the titles that are cited or
referred to multiple times are limited, and among them Maifjusrikirti’s Brief Explanation of
His Own Opinion and Nagarjuna’s Dharmadhatustava are taken up. Compared with the quoted
portion in the Ri chos nges don rgya mtsho, there were not many references in common

between the two, and no definitive facts were found to support the original hypothesis.
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156. The Mahamudra of the bKa’ brgyud Sect: Through Consideration of the Original
Texts

IsniNno Mikimasa

Mahamudra is the highest inner significance of the bKa’ brgyud sect, passed on to Naropa by
the adept of later Tantric Buddhism in India, Tilopa, and was brought into Tibet by the Tibetan
translator Marpa. This paper examines the philosophy of Tilopa himself, regarded as the
founder of bKa’ brgyud Mahamudra. I compare two poems: 1. the Tillopadasya dohakosa,
which is considered as his autograph written by Apabhramsa; and 2. the Phyag rgya chen po i
man ngag, which is extant only in Tibetan translation. This text is the source of many
Mahamudra teachings and is well known as “Ganges Mahamudra” in the West.

It became clear that source 1 had no established “Mahamudra philosophy,” and mainly
focuses on Sahaja thought based on gradual enlightenment through the practices of Hathayoga.
Source 2 is a song about the state of the “mind Mahamudra” which emphasizes ‘seeing the
mind itself,” based on sudden enlightenment. Finally, there are some unresolved problems

about the founders and authors of early Mahamudra.

157. The Caturbhaginitantra Mentioned by Karpakagomin
TokusHIGE Hiroshi

Dharmakirti (¢. A.D. 600-660) mentioned two examples of esoteric literature in his
Pramanavarttikasvavrtti: the Dakinitantra and the Bhaginitantra. Karnakagomin (c. A.D.
9-10th century) rephrased Bhaginitantra as Caturbhaginitantra (The Tantra of the Four
Sisters) in his commentary on the Pramanavarttikasvavrtti titled Pramanavarttikatika. An
earlier study presumed that the Four Sisters here were the four goddesses Jaya, Vijaya, Ajita/
Jayanti, and Apardjita, and positioned the Bhaginitantra as the generic name for the Saiva
scriptures on these four goddesses. However, that study did not cite any concrete evidence for
the use of the phrase Caturbhaginitantra in Saiva literature.

The author has conducted an exhaustive survey of the term Caturbhaginitantra to clarify
this issue. As a result, it was learned that the Caturbhaginitantra was incorporated into the
esoteric Buddhist scripture called Sriparamddya. This chapter contains mandala and rituals

related to the four goddesses Rati, Marani, Varahi, and Siddhikast, adopted from Hinduism.
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Thus, based on the existence of the term Caturbhaginitantra, we can suppose that
Karnakagomin paraphrased Bhaginitantra as Caturbhaginitantra with an awareness of this
literature in the Sriparamadya. Furthermore, if the views expressed in this commentary are
valid, the gripammﬁdya was already established by the time Dharmakirti was alive, and there

is a possibility that he also referred to this Buddhist scripture.

158. A Re-Examination of Imperceptibility in the Case of anupalabdhi
Miao Shoule

Dharmakirti’s third logical reason holds that non-cognition (anupalabdhi) can establish the
absence of an object under the condition that the object in question is perceptible (drsya). In
the analysis by Dharmottara, the perceptibility (drsyatva) of the object is identified as the
presence of both the object itself and all the other causal factors, e.g., light. However, how can
we determine the perceptibility of an object when the object itself is absent? According to
Watanabe 2001, Dharmottara holds that it is by means of superimposition (samaropa) that
one can comprehend the perceptibility of an object whether it is naturally perceptible or
imperceptible, such as a pot or a pisaca-demon, respectively. In other words, Watanabe
assumes that there is only one pattern of setting the perceptibility of objects in Dharmottara’s
system, i.e., superimposition; however, this is not the case. This paper shows that Dharmottara
exhibits at least three patterns when dealing with different objects: 1) Objects that are
generally perceptible, e.g., pots; 2) Objects that are generally imperceptible, e.g., pisdaca-
demons; 3) Objects that are generally perceptible but become imperceptible in a specific

situation, e.g., fire in a room being imperceptible from the outside.
159. The Lamp as an Example for Self-Awareness: Prajiiakaragupta’s Theory

KoBayasHi Hisayasu

A cognition cognizes itself, as a lamp illuminates itself. A lamp is a model example that
Buddhist logicians, such as Dharmakirti, cite to illustrate their theory of ‘self-awareness’
(svasamvedana) . It is generally accepted that a lamp has a self-revealing character. In order to
illustrate that a cognition does not cognize itself, however, counterexamples can be adduced:

the blade of a sword cannot cut itself; the tip of a finger cannot touch itself; a man cannot
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mount on his own shoulders, and so forth. As long as Buddhist logicians advocate the theory
that a cognition has a self-luminous character, they have to accept the task of showing that
there is no incongruity in a cognition cognizing itself.

Prajnakaragupta is one of the Buddhist logicians who attempted the task mentioned above.
In commenting on Dharmakirti’s Pramanavarttika 111 329, he tried to show that what is said of
the blade of a sword and the like is not true of a cognition.

Prajiiakaragupta says: “A pot can never be illuminated by a lamp.” This is the key to
understand the point he makes. According to him, it is not the case that a pot is illuminated by
a lamp, but that a pot arises with the essence of shining. In the svasamvedana theory,
‘cognizing x’ should not be regarded as a kind of act; rather, it is to be considered as referring

to a cognitive event in which the x arises with the essence of shining.

160. Two Moons as an Example in the sahopalambhaniyama Argument
Miyo Mai

This article deals with the sahopalambhaniyama (SUN) argument, Dharmakirti’s argument for
the theory that cognition possesses mental images in itself (sakaravijianavada), focusing on
an instance in the argument: “like two moons.” The argument is that “because they are
invariably apprehended together (SUN), blue and the cognition of it are not different, although
they appear as being different,” to which I introduce two different levels of viewpoint: the true
and the false. Not being different is the true, and being different is the false; the SUN is
situated between the two. Therefore, it should be considered to which level the SUN belongs,
as it influences the meaning of the two moons. Normally, the two moons are false objects
caused by an eye disease, and their cognition is false. However, it is not only false if used as an
instance of the SUN. I examine the argument in Dharmakirti’s Pramanaviniscaya and
Pramanavarttika using the interpretations of Devendrabuddhi, Sakyabuddhi, Dharmottara, and
Prajiiakaragupta. Emphasis is put on Prajiiakaragupta’s interpretation in relation to his
fundamental idea that cognition is various but unified (citradvaita). I conclude by pointing out
that Sakyabuddhi, Dharmottara, and Prajfidkaragupta shared a common interest in the identity
of the cognition of two moons but had different opinions on whether the cognition is true or

false.
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161. Metaphoric Expressions for kaya, upatta and alaya: The Meaning of the Body
Hyangsan (Junc Kyungjin)

The early Buddhist schools or mainstream sects underwent doctrinal reflections and changes in
the manners in which they might explain the elements of existence or the role of revitalizing
samsara in order to establish their school identity. In this essay, we confirm that kaya and
upatta were created with the same awareness of a problem that stands in the background of the
developmental history of bhavanga, antarabhava, and alayavijiiana in the Theravada,
Sarvastivada, and Yogacara schools. We further point out that alaya has such a probablility in
the early Yogacara school. In addition, the traditional Abhidhamma question of the existence
of vijiana during meditation is an important topic, and it can be seen that bhavanga and
alayavijiiana are not only responsible for maintaining the body during meditation, but also for

yoga practice.

162. Bhaviveka’s Proof of the Buddha’s Omniscience in Madhyamakahrdayakarika
10.12-14

TamMURA Masaki

In the tenth chapter of the Madhyamakahrdayakarika, which consists of 14 verses, Bhaviveka,
rejecting the Jain view that some episodes of the Buddha’s life tell us of his ignorance, tries to
prove the Buddha’s omniscience (sarvajiiata). Madhyamakahrdayakarika 10.12-14 deals
with the following two episodes: that the Buddha allowed Devadatta, who subsequently tried
to kill the Buddha and cause a schism in the samgha, to be ordained as a monk; and that the
Buddha allowed Sunaksatra, who subsequently returned to the lay life and abused the Buddha,
to be ordained as a monk and had him as an attendant. The Jain opponent argues that the
Buddha is not omniscient because he could not foresee their future behavior when he allowed
them to be ordained as monks. Bhaviveka answers this objection by showing how the Buddha
foresaw their future behavior, based on the Mahaparinirvana-mahasitra REEIRIEFE, not the
Upayakausalyasitra 3535 )7 f#E, which Kawasaki 1992 regarded as the source. According to
Bhaviveka, the Buddha could foresee that (1) if Devadatta were not to become a monk, he
would become a king and destroy the Buddha’s teachings; but (2) if he were to become a

monk, he could not do anything to the Buddha. He also foresaw that Sunaksatra could
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accumulate merits (punya) while he served as an attendant of the Buddha.

163. A Comparative Study of the Vigrahavyavartani and the Vaidalyaprakarana: On

pramana and prameya
WAaNG Nan

The Vigrahavyavartant, traditionally ascribed to Nagarjuna, spends a large percentage of its
length refuting the establishment of pramana or “a valid means of cognition” and prameya or
“the object of a valid means of cognition.” In this regard, while dealing with this topic in
detail, the Vaidalyaprakarana widely refutes the sixteen categories of discussion proposed by
Naiyayikas. Therefore, a comparative study of the Vigrahavyavartani and the Vaidalyaprakarana with
a focus on their discussion of pramdna and prameya remains an important task. Giving a
detailed synopsis of the discussion of pramana and prameya in these two texts, this article tries

to clarify the similarities and differences between them.

164. “The Proof of the Authenticity of the Mahayana Teachings” as Found in Later
Indian Buddhism

Snoi Fumio

This study explains how Indian Buddhists accepted the Prajiaparamita-sitras such as the
Astasahasrika Prajiiaparamita on the basis of the understandings shown in commentaries.
This article especially deals with “the proof of the authenticity of the Mahayana teachings”
referred to in the Bhagavaty-amnayanusarini-nama-vyakhya, which was written as a
commentary to the Astasahasrika Prajiiaparamita during the Pala period in the 12th century.
For a discussion about the proof of the authenticity of the Mahayana teachings held by
Buddhists in India, traditional study results explain many things, but the discussion referred to
in the Bhagavaty-amnayanusarini-nama-vyakhya has not been paid attention to so far. The
author of the Vyakhya argues again that Mahayana should be recognized as legitimate
Buddhism, based on the discussions found in previous works, such as the Vyakhyayukti and
Tarkajvala. Thus, it is thought that Mahayana Buddhists had to claim that their standpoint was
more legitimate than non-Mahayana Buddhists even in the 12th century, the last stage of

Indian Buddhism.
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165. The Characteristics of the Bodhisattvas in Abhirati
Satro Naomi

The characteristics of the bodhisattvas who live in Abhirati, the eastern Buddha-field of the
Buddha Aksobhya, are examined based on the Aksobhyavyitha, an early Mahayana siitra.
Unlike the bodhisattvas of this world of ours, the bodhisattvas in Abhirati attain enlightenment
immediately, without going through a step-by-step cultivation and progress along the path.

The bodhisattvas in Abhirati are considered to be the same as the “bodhisattvas who have
been assured of future enlightenment,” “bodhisattvas who have attained anutpattikadharmaksanti,” and
“bodhisattvas sitting on the Bodhimanda” of this world, and therefore not equal to the
sakrdagamin, andgamin, and arhat who are the top three of the practitioners of the
Sravakayana. However, the bodhisattvas in Abhirati are also described as being equal to the
srotadpanna, the lowest level of the practitioners of the Sravakayana. Why is it that the
bodhisattvas in Abhirati, who are supposed to be superior to the practitioners of the
Sravakayana, are described as being equal to the lowest level of the srotaapanna?

The bodhisattvas who have been assured of future enlightenment, who have attained
anutpattikadharmaksanti, and who are sitting on the Bodhimanda, all refer to practitioners
who are in the final stage of enlightenment, and therefore, the bodhisattvas in Abhirati do not
have to go through the other three stages after attaining the state of srotaapanna. I believe that
this is the reason why it is said that the bodhisattvas in Abhirati are not equal to the

sakrdagamin, anagamin, and arhat, the top three of the practitioners of the Srﬁvakayz'ma.

166. Ekaghana-tathagatasarira: On the Value of Worshipping the Manuscripts of the
Saddharmapundarikasitra

Bar Jinghao

Chapter 10 of the Saddharmapundarikasiitra (SP) asserts that ekaghana-tathagatasarira (a
compact bodily relic of the tathagata) is to be deposited in a caitya, not the tathagatasarirani
(bodily relics of the tathagata). Few studies have focused on the meaning of the term
ekaghana-tathagatasarira and the worship of ekaghana-tathagatasarira in the SP. It is
necessary to examine the development of worship, from the worship of the tathagata’s relics to

the manuscripts, clarify the meaning of ekaghana-tathagatasarira, and clearly indicate the
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value of the manuscripts of the SP, a medium of the doctrine of the One Vehicle.

This study, with much attention given to a great number of siitras before the dissemination
part of the SP, such as those in the Pali canon and the Vimalakirtinirdesa, finds the
development of worship, from the worship of tathagata’s relics to the manuscripts, between
early Buddhism and Mahayana Buddhism. In the SP, Sarira and dhatu correspond to “remains
(body)” and “scattered relics,” respectively. Thus, we can say that tathagatasarirani means
the “remains of the tathagata.” However, ekaghana-tathagatasarira is different, thanks to its
compactness (ekaghana). According to the development of worship, it is speculated that
ekaghana-tathagatasarira is identical to the manuscripts of the SP. The dissemination portion

of the SP states that the manuscripts are regarded as tathagata.

167. An Interpretation of the Tathagatayuspramanaparivarta from the Gilgit
Saddharmapundarikasitra Manuscript

LEE Youngsil

The non-Sanskrit form adhisthihami is found twice in verse 4 of the Tathagatayuspramanaparivarta
(Chapter XV) of the Gilgit Saddharmapundarikasiitra (SP) manuscript. The corresponding
edition KN, 323. 13, and most of the Nepalese manuscripts (NMs), read adhisthahami in pada
a but lack this word in pada b. Among the NMs there are two with the same reading as the
Gilgit manuscript (GMs), and these were cited in Edgerton’s Buddhist Hybrid Sanskrit
Dictionary (p. 13). The Tibetan translation corresponding to adhisthihami—byin gyis brlab—
appears twice, but the Chinese translations by Dharmaraksa and Kumarajiva are much
different. For this paper, I have cited and examined recent studies of manuscripts from various
collections with script types dating from the 4th to the 7th centuries in order to look at the
GMs synchronically rather than “correcting” to classical Sanskrit forms and readings based on
NMs from the 11th century onwards. I also examine and explain the word forms and the
corresponding translations of Tibetan and Chinese. Then, rereading the Gilgit SP Manuscript

itself in Chapter XV, I present a translation of verse 4.
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168. Controversy over the Structure of the Abhidharmakosa in East Asian

Commentaries: From Hermeneutics to Textual History
IssHikr Daigo

In East Asian commentaries on the Abhidharmakosa, the issue of the structure of the text has
long been controversial. Commentators have discussed the issue, known in Japanese as
sanbun-funbetsu =433, in the context of the hermeneutics of Xuanzang’s translation of the
Abhidharmakosa. However, Kaido 38, a Japanese scholar-monk in the Edo period, declared
a new theory on the textual history of the Abhidharmakosa in the sanbun-funbetsu controversy.
In this paper, I clarify that, against the background of Kaidd’s theory, the value of the
Xuanzang translation changed from that of an authoritative translation of the Abhidharmakosa

to one of several sources to study the original text.

169. The Understanding of avijfiapti in Sarvastivada
MukaIpA Yasumichi

Sarvastivada assigns the dharma of non-representation (avijiiapti) to the category of matter
(ritpa) of the unseen and unpaired, and matter included in the sphere of the mental object.
Vasubandhu mentions that the essence of the precepts is avijiiapti.

In order to clarify the nature of avijiiapti itself, it is necessary to sort out the discussion by
Vasubandhu and Sanghabhadra on how avijiiapti was categorized by the Sarvastivada, and
whether avijiiapti is something that exists provisionally or substantially.

In order to clarify the concept of avijiiapti, this study is based on Abhidharma literature
such as the Abhidharmakosabhdsya, and it attempts to organize the debate on whether

avijiiapti is something that exists provisionally or substantially.

170. Modifications of tha kila in the AbhidharmakoSakarika
TaNakA Hironori

This paper compares the kila in the various versions of the Abhidharmakosakarika (AKK).
We find that kila disappears in the second half of the manuscript of AKK of the Potala Palace

collection (AKK-P), and that there is a correspondence between the disappearance of kila
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from the AKK-P and the Chinese translations of the AKK. In previous studies, it has been
observed that the Chinese translations are different even for the same AKK text. It was thought
that this difference in the Chinese translations is a result of the translator’s ingenuity.
However, since the different Chinese readings correspond to the AKK-P, it has now become
evident that the readings originated in India and the Chinese translations of the AKK reflect

some modifications.

171. Pinda in the Abhidharmakosabhasya and Vajracchedika Prajiiaparamita
KmMura Yukari

In the Abhidharmakosabhdsya, Vasubandhu interprets satkaya of satkayadrsti as “perishing
assemblages.” He states this interpretation in order to cause people to give up the idea that
“perishing assemblages,” that is, the five appropriative aggregates, are an eternal mass
(pinda) , that is, a self.

The Vajracchedika Prajiiaparamita, which precedes the Abhidharmakosabhdsya,
preaches that the conception of the real existence of a self or a living being does not occur to
bodhisattvas. In the Vajracchedika, it is said that “what involves seizing upon a mass
(pindagraha)” as taught by the Tathagata is inexpressible. In this case, “What involves
seizing upon a mass” means a substance itself which is expressed in words. It is empty of a
mass. But foolish ordinary people mistakenly take up “what involves seizing upon a mass.” On
the other hand, anyone who would like to say something must take “what involves seizing
upon a mass.”

The Abhidharmakosabhdsya indicates that foolish people, who do not understand that only
“perishing assemblages” are called a person, speak mistakenly taking up “what involves
seizing upon a mass,” and that noble people who recognize selflessness also speak taking
“what involves seizing upon a mass.” The Abhidharmakosabhdsya has a similar idea of pinda
to the Vajracchedika’s. 1t is not certain whether the Abhidharmakosabhasya’s idea is based on

the Vajracchedika.
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172. Tiryaiic in the *Abhidharma Mahavibhasa
IsHipA Kazuhiro

Concerning the definition of tiryafic in the Abhidharma, the first mention is in the
Sangitiparyaya 5L L 7. This includes the definition of firyafic inherited in subsequent
treatises in the Sarvastivada. However, a comparison of definitions of tiryasic in the
*Abhidharma Mahavibhasa [ B2 % K %105 and the *Abhidharmavibhasa B Fg 4 BB %
Vi reveal some differences. Considering these differences, the definition of tiryasic in the
Sangitiparydya may have been introduced later, under the influence of later Abhidharma
treatises. In addition, this paper discusses the older form of the definition of tiryafic by
comparing Agamas and Abhidharma treatises. As a result, it became clear that the definition
indicating the location in which living beings were reborn by bad physical, verbal and mental

karma is old.

173. Reconsidering the Mahasudarsana-siitra: The Other World, Brahma, and the Four

apramanas
Fukupa Takumi

The Mahasudarsana-siitra (Mahdsudassana-suttanta, DN. 17) is regarded as an important
narrative of early Buddhist literature, particularly because it describes the city of Kusavati, the
capital of King Mahasudar§ana, which has distinct parallels with the description of Amitabha’s
Pure Land in the Sitkhavativyiitha. It seems, however, that scholars have not paid sufficient
attention to the fact that the narrative is framed within the Mahaparinirvana-siitra, and that the
Buddha narrates the magnificent landscape of the city of Kusavatt as the visualized expression
of the bliss of attaining parinirvana. In Kusavati, king MahasudarSana practices the Four
Infinite Minds (apramana). As a result, he abandons his own life-force (a@yus) and is reborn
in the heaven of Brahma, since the four apramanas are the meditation that can purify one’s
past karmas and are also known as the four brahmaviharas, the term which means the ultimate
goal or the state of salvation in Indian religious tradition. Thus, comparative studies of the
MahasudarSana narrative and the Sukhavativyitha should not be limited to surface meaning;

rather it is necessary to examine contextual meaning as well.
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174. Does rajata Mean Coin in the Vinaya
L1 Wei

A bhikkhu is forbidden to take up jatariipa-rajata (gold or silver) according to the rule of
Nissaggiya-Pacittiya in the Pali Vinaya. The term jataripa-rajata consists of two words,
jatariipa and rajata, in which the former is defined as satthuvanna (the color of gold) and the
latter described as kahdpana and masaka (copper, wood or resin money), as stated in the Old
Commentary (Padabhajaniya). However, the common interpretation of rajata - silver - is not
mentioned. The reasons that rajata was interpreted as money but not silver in the Old
Commentary are discussed in this article. The discussion is based on an investigation into the
coin of 84th pacittiya in the Pali Vinaya, according to which jatarapa-rajata was explained as
ratana. It is highly likely that the term jataripa-rajata in the Nissaggiya-Pacittiya refers to the
silver coin used in ancient India. By contrast, in the 84th Pdacittiya of the Vinaya, it could mean

golden or silver products.

175. Reception of the Pratyabhijiia Works in South India
KawaiJri Yohei

This paper aims to examine how South Indian scholars received the Pratyabhijiia works, and
proceeds by focusing on the Isvarapratyabhijiianvayadipika, a South Indian commentary on
the Isvarapratyabhijiiakarika.

Nathananda sometimes refers to Brahman in his ISvarapratyabhijiianvayadipika.
Interestingly, he does not accept the Pratyabhijfia thinkers’ view of Brahman. They consider
Brahman to be inactive. However, according to Nathananda, it is, having reflective awareness
(vimarsa), active, and could be identified with a single active agent, Siva, conceived of by the
Pratyabhijfia thinkers. Nathananda was requested to compose the Isvarapratyabhijianvayadipika by
his disciple Svaprabhananda, a Virasaiva scholar, who attempts to equate Brahman with Siva.
This shows that, in South India where Virasaiva was influential, the Pratyabhijia works were
utilized for the purpose of integrating Vedantic nondualism with the Saiva nondualism of

Kashmir.
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176. Pandit Sundarananda and the Seven Newar Buddhist Manuscripts Kept in the
Tokyo University Library

YosHizakt Kazumi

Sundarananda was younger brother of Amrtananda, who is known as the Pandit of B. H.
Hodgson. Although they were born in the Sakya family of Mahabuddha in Patan, they were
given the title of Vajracarya by the King of Nepal. There are seven manuscripts copied, or
presumed to have been copied, by Sundarananda in the collection of Newar Buddhist
manuscripts kept in the Tokyo University Library.

[1] The ms. of the Astasahasrika-prajiiaparamita (Tokyo, no. 52) was copied by
Sundarananda of Mahabuddha in N.S. 921. [2] The ms. of the Lokesvara-sataka (no. 342) was
copied by Sundarananda in N.S. 915. But we cannot confirm the place name, Mahabuddha, in
the colophon.

The mss. of [3] the Saddharmapundarika-siitra (no. 410) and [4] the Samadhirdajam
nama mahayanasitra (no. 424) were copied by Jagaj-jitananda and Piirnananda from
Mahabuddha in N.S. 927. The other three mss., [5] of the Astasahasrika-prajiiaparamita (no.
51), [6] Dasabhimisvaro nama mahdyanasitra-ratnardja (no. 166) and [7] Lankavatara-
sitra (no. 329), are missing some folios. But the surviving colophons have the same contents
as [3] and [4].

Based on Mr. Mahesaraja Pant’s suggestion and the description of the last folio of [3] and
[4], I suppose that Purnananda was another name for Sundarananda. Sundarananda was given
the title of Vajracarya in N.S. 927. In the same year the Nava Dharma/Ratna Granthas (the
Nine Holy Scriptures in Newar Buddhism) including the mss. [3]~[7] were copied.

The father of the donor of these five mss. commissioned a painting of the foot-print of the
Buddha in N.S. 9[35] to commemorate the great work of Amrtananda. But the mss. say that his
father had already died in N.S. 927.

— 1359 —



(322) Abstracts

177. Criticism of Other Schools in the Jain Theory of Meditation
KoremaTtsu Hiroaki

This paper discusses the criticism of other schools from the viewpoint of the Jaina theory of
meditation (dhyana) in the Adipurana (AP), a Jain puranic literary work written by Jinasena
(9th century). In most Jain literature, theories of meditation are treated as self-contained
within the region of their own doctrine of emancipation, without comparison with other
schools. On the other hand, it is a rare case that the latter half of chapter 21 of the AP dealing
with teachings of meditation includes criticism of other schools in regard to religious practice.
Jinasena argues that it is impossible to meditate based on teachings of other schools, and that
Jainism is the only religion in which one is able to engage in true meditation. A further
detailed study of this chapter will make clear how Jains comprehended other religious

practices in comparison with their own.

178. The Place and Date of the Author of the Trisatibhasya: An Analysis of Arithmetic

Expressions and Linguistic Features
ToxuTAkE Taro

The present paper attempts to determine the place and date of the author of the Trisatibhasya,
an anonymous commentary on the Trisarf of Sridhara (ca. 800 CE), through an analysis of its
arithmetic expressions and linguistic features. The four examples dealt with in this paper are:
1) bhagahara; 1) barapamcajam 60; 1) diina; and IV) an example from an unknown work in
Apabhramsa. Of these, I) and II), especially hdra, have the same usage in a text written in Old
Gujarati, and III) and IV) come from Apabhramsa or New Indo-Aryan. This suggests that the
author of the Trisatibhasya flourished in West India some time between the 12th and 15th

centuries CE.
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179. Criticism against “the Argument of Denial of the Paraloka” in the Carakasamhita
HosHmviya Yasuko

The Carakasamhita (CS) teaches in its 11th chapter that we should seek three basic desires:
1) for preservation of life; 2) for acquisition of wealth; 3) for the afterlife (paralokaisana).
The existence of the afterlife is important in explaining the desire for the afterlife.
Nevertheless, since people have no way to perceive the afterlife, they are skeptical about its
real existence. CS reveals that it is possible to recognize the existence of the afterlife in ways
other than direct perception, and it explicitly acknowledges the existence of the afterlife.
Considering that CS is a medical text, it is strange that it discusses and acknowledges the
afterlife. Nonetheless, CS’s intentions are clearly expressed in its criticism against afterlife
denialists. CS strongly criticizes the claim that there is no afterlife because we cannot perceive
it directly, and likewise criticizes the denialists who do not recognize any means of perception.
In other words, it acknowledges the importance of cognitive measures. It explains that rational
reasoning and the word of a trusted person can also be included in the means of recognition.
Therefore, it can be understood as follows: CS gives “the afterlife” as an example of something
that cannot be perceived directly, and demonstrates how we can recognize in ways other than
direct perception. Its objective might have been to show how to recognize an “unmanifest

disease” that cannot be directly perceived.
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O AIRTERICES T2 LV RO TW 5. ARICBW T, W
HWIROBINS 2 F Xy MERAFMEE (grub mtha) OHTH =V <RFAIE T >~
F x5 7Y% v (Klong chen rab ‘byams, 1308-1364, [T ¥ F = > /3| LWEE) 3 Grub
mtha’ mdzod (GDz) 7z & UNIZ Yid bzhin mdzod ‘grel (YDzG) % xt& Lt LoD, FDOH
BOREEZPELPICTHE L DI, BHEMERICHBELILETS.

GDzH—UFX - &7 ¥a 2BV TIIHEA A $E (me long ngos gnyis pa) {2
RZHNDLH, ZOIMINZIIHEEBL 2D, WIIZIE [ - - WL LD
PRI (rig pa) OMEZMES ] L ENTwB, @) 35 - 55 - RG] 2SHEE K
T=7F (quna) 2352 L2 FETIUL, MoOEFMEFITEY 9 5 W iR
EIFELLEZRY, ZOMBEBIZE TV YDEBALNEW., LBLEDVDL, %
FEOFE & F 7222 OFR, 35 X OMiHIgE & [ U1 H) % 3723 7K A= (shel gyi khang
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2190 O[] FEIRR 38 A LB L C A rﬁﬂf_ [N B X OVFEH (gsal zhing rig pa) % A
ReT 5] L) SHPECEMIEO—RE LTHWLNEZ L2 5 b HEAT
bIh. ZZTEDL| %%TNéi [ HOCR#ELHC O 7 kIR &
OPAETH L. B F 2 NEF—YFYOT7— b v 2k y 58, Thz
[H1] (shespa) B X OME— LT 5%, “jhana” ZHEOEEE L, ZHOT VY ¥
IS — Y FVARREIFTNOHADEH LBV, ITNSITINA T YDG
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BT, GDz DFIRIZY ¥ 4 7 7 OHEFEZ M LoD HR S iz —
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DHDOL LY Y AT 7 HPFEON TR R E2HET S 2 LW RETH
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185. N1 - eV B —HDY A7) v ML Vedaparikrama D ¥FBIZD W
<

W Lok
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WMAFE->THBY, b Py —FRELEEORE CTIIHEBICEILTbNS., 22
WZBWT, LIFLIEY Y A2 ) v N TRENARPMEH SN EH, T ok
LD 9 B Vedaparikrama (W5 VP) ([ ZEKDHIWE, BI T Tzl 35
t Ry —fAOFEE B RERTH S, VPIL 1L ELOWKE, 2. it & Gko
HAL, 3. EALT OBk o, 4 0E, 5. vy 2EMIC X ) EABTITS
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(Sivikarana), 6. 77 7 MOREN, 7. K EEiME FIZE LI &, DTODREN
5% %, ARTHULMIZEIY L7250 ETIE, BEIZIY 7 7 M2 A a
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b~ v EHEOINEL . FoHMIE, Yy T MOREE LToORE, MAY
OW% Bo THRRNICHENALOZIEHL, 77—tz ikAa b, 251
FHH ORISR ELIERL, 22122220 v bORES, T, Ui
EOMTHZFOMIEIAABET H. ST, WREICTT7DT7 — b= v 2HMOLME
WCRTITADPBRSNS. BURONY - v ¥ By —ILTIE, VP IZE S 8K HIfE
DIOHCENEH, HBPUIE YT 7 e o— MLz ELIEErRORLN, T2
ZOWEMBIIZHFOMELREY VM) v 7 BEZEDBEHFIZRONLEDTHAS.

186. Bhavanaviveka {2331} 5 samanadhikaranya i am
FHE UG

RUFFITVaT (18R @ [)N— 7 F—D55H] (Bhavanaviveka) @' A
1 XHERIC X 5 samanadhikaranya LN X > TEEZIT S, LIE287 U x U
BRI T B2 FRTH L DL E LTHWZERT, 7~v—) 13 h%
IN—=1F 7 F A\ ARE R T, TA%ZFIRT 5 DIEEERTIE % 85 AMGER
THEHEFRL TN Y IX VICEEZFIL:. < v ¥ FIESCER O % 8-
T, 7 ~—1) 7 ® samanadhikaranya i&am DA 2 59 5. HLZOBWIE NN —
77 F—OHFEOEETIELL, LVBOLRVEGRICL T/ =) FDON—T 7
FHBmEMELEET S L) BREVTEY. KT, 73— I
samanadhikaranya i DA RIETH o 72O 2 T RBD 72 £ T, ~ v 5 F 0548
R R T 5. BARIICIEZ S Y UV v UBBRICHERH L TWwe (R E
BHOBEKR) L OBREICERINTVWLILEZRTOZAROANET S

187. 77 4 ¥z — ¥ AFIRICE T 2 W OAFAL G RE
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[5ed
JE

Tr ATz —= Y AFERICBWT, B ala) 350 (i) % & E BRI, HE
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PR OFEEERTIENE LT, 2kl ShZOZBEORREV)I 0%
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HHZELEREIETD, Mc kb e, KEoOMERER) 2 Z N & ORICIEARKH
BRAFFAE L 2\, KRS 2B X5 D200, ThICX>TEA
R D. ZoRIE V) DI, BEEASINCE STFEHEL RS E
W, SRR LTINS EEZ NS,

188. ¥ 2V — LY ¥ DX — X iFkanr i)
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H ¥ H—F4 Y] (Khandanakhandakhadya) %522 (Hdt.oOMRHL) (nigrahasthana)
HEBFITBWT, =¥ — VRO 2 227 O Wb O BRI 0 % 38 A% 8 K 58
(ativyapti) R°if/NEH] (avyapt) 72 EORBEIIOATWSE Z &% GRfioER)
(khandanayukti) % W CTEIET A, AT, 92— Wi xllXlbh=Y—

YT 2SR S NS RE MR L, T2 THHEMNL L SN LFERDOIF
BREHEEL. Y2) =y SR e LTERT I ERIE =V —Y
A=+ F] ICALNEHMYREHRTIERV., LA, FAIF— LT 1R EIL
LM H A SHICEE DD, 7V FRAFZICBWTHERLZD DL DHEEL
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—EAALNTz. 72720, —HIIEEENZEmASHRE ShTws L ilbh b
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(3) $EEDOFE (pratijiavirodha), (4) EiiikE (apasiddhanta) &\ 45EDRLIL DR
DL, (1) FEOBEOEFKICHET L 2) =¥y O EID B, B
O GuiEOEH) O#EE G Lz, $4bb, Hid [KEL, Bx7zbODHE
H] (svikrtoktatyaga) &\ ) FREOHEFEDOEFHICE TN S [KE L2 D] [#h~72
O] [FEH] LWV IFEOTRANEZIGZIRL, LD L) ZHlAGDLETH- THily
KB H B VIENEH E 25 ZE 2R LTWz, Y a) =y v i2l g,
ZITRY EIFshand ox &t 2ot o R X CIcFko GRtkoE
MY MWEHEINE L) THD. ARRTIEIWbRP o7 2)~@) OEFITHT 58
H O BARMHE R L FERPIC B 2 BRI ik, &5 WIE=V — VRN 5
DIEE DRI EGHORETH 5.

189. FlHIEEEZHBTEEHN?

Ujjvala P DFki & LCT—
FE It

Haradatta (ca. 1100-1300) {E Ujjvala \&ME—I459 5 Apastambadharmasitra 3% C &
D, BAOEHIZZ % dharmanibandha GEHFGEE) & R L CTwb.

BEAERENUC BT 5 7 7 A M MR &R & 52 12 5: 2 2 B 222w T
BN VEERBRPAELTBY, Zhbidvdd Haradatta DR E L TRENT
WA ERIRTEX L. IS Dt Ujjvala DKL, Haradatta O FEE AL 2 P
ET H72ODONEFGERE L THHAShTE L.

AFSCTIE, Ujjvala 251 & & 5 A5t amE 48 O B R BEAF St RS it § 5 5
T &0 6 E AR Eam S BRARIITFA S NZRERTH L 2 & Z2RT.
ZIUC X o THRDERGRAMEIE S NS, FRFIZ, FOHEMmD itk D —EBAH
Haradattamitaksara (Gautamadharmasitra 7 ; [il—® Haradatta {E & S 5) (iR z&bH
/D EIICLTIHRASINAZ L LRT. ZOHRIEATHIELSURDOHED S F
Hll LT/ Ujjvala & Haradattamitaksara O 3521020 UC, WNARMIEA 525
T 247 2L IZHHT 5.

— 1368 —



Abstracts (331)

190. A —GIAHFRH [HMFE] CHONLETF—T 7 ¥y Y ORELZD
fr7k
N

IRA — )G TR (Sanghabhedavastu) (X7 —7 7 5 v ¥ O HEH
B4 5. 20184FE @ Jens Wilhelm Borgland OfFZEI2 & 0, [HfE5 ] 2B+
)i OFHEORHRE LK, bbb [HEF] CBFLF—Y 75y ¥ OHB:
BOCHAN—Y —IZMEIROHELHRD D D L 13 RALZ EDMPF I N,
FURIGIZIE, 78— &C, ¥ (sanghabheda, fFI5348E) % 2Bk L L CHIEANH
PNHolxt L, [#EHE] <iF, SEIMIcEDLY, ETHET—FF -
H— a2 X RE MBS FZEBICHED N, Wikl E SNz Lf/iET5. L
ML, ML L CTHOALEDRAEL Tz fetkidik-TLE ).

AFTIE, HECHETS [HEE] 0=Z2>0BmIZowT, BITRicko X
RS - R - EROMICBT 2MEEZEILCE b LB, Ml
H] WO REE AT 5 CEE B R E LCELL, [ (B ETHH
EHRED L) BRI N T2 BET T4, [#f3H] Chohiz7T—Y 75y
FOHFGERBO L oW, [FIRZBENEEG] R Karmasataka &\ > 72400 SCHK
CHERTE L. LAL, ZRA5RBVTRLMEMoOREE LTF— Y75y ¥ DN
P L TH Y, Borgland 254545 L 72 [HEMEEE | OFE#RZ SR & 134 ML
IRCHANTVD, [HMEHE] PRBOICHEZRELZb00H T ) ERITE
T, MR, T 7 ¥y Y OHEE V) RN BRI, B LT TR
NBETEDFENTZDELD . LREID LD L HEOERIGET 5 720HhI2on
TRESHOMWELE L 5.

191. ma ... bhaista / bhayatha

AN <Y

A [EHER] VLIV T oM & % : KN 188,2 ma bhavanto bhaista ma
nivartadhvam [ 3578, [B7-H13] BhTRVIFEWV. 51EEL TEWwiFZw (=WT
166,16-17) |. Z 2T KN A& bhay / bhi |27 A+ V) A b BRI X A28 L EZ VW TWw
b s, h 2 IVARIEATREFT 182a2 (& ma bhavantah satva bhayatha ... & i, 3
HEBRPSIEL. OB, WTFNOGEANIFE LWTH S ) ).
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Vo — FHNIEFER 7 + ) A MZHES < 2 sg. inj. bhais DITH, s T+ Y A MIZ
5 < 2 sg. bhaisis 3B ) . F D2 pl. IZH 2 F 5 ma bhaista |Z MahaBharata |2 H {73
b, KL HOWONIERWLZFERTH 5. L LALBIRAERE SCATZ O
FHOWTW &3 2.

N XHRICR SN 5 7 4 1) & bEER2 sg. bhayi, 2 pl. bhayittha \ZBIAEH bhaya-"
O RIS SN2 DTHA . Mahavastu TH & D bhaya-" ii JH AS— MY
T, BIREIIE BRI O ma bhayatha %% F 5. S R0 [EHERE] S RO
SHIRIICDH D, FHCERS (Saddhp 182¢ TS VIIO9b) D 7e & FHUCER/TH —
L Cma... bhayatha L AT DTH A . 29 LIziish e WS 27 V75
AREDERHOAAEIZ R & v,

—WEADITRT HHD Lo E LT HEZLONS. HIZITFLEY
A 491,25 bhaista \ 2% % i 1 RS H 35K 73a3 kayadhvam (X & H I BIFERE
D " bhayadhvam % 7RET 5. HEIHNREZINTWLEH OO, ZOHAITLD
JFANZ R, A4 v FREWFEEZ R 500 L AMELTHA ).

192. Frii [KRH#E] OMFEGTARICOVT
R

[KERE] &, BHOKMEEL 25U TH L. BHROMEBELEOMTIX, [AKHE
7T ACPIEICAL L2 & T 23— TH Y, [E&RITER] & & HICEHDIE
KRBT EZRTHDEERTWS. LI L, 4 ¥ FEHOZMELRERICHEY, TR
H#E) & [&mTER] (2R SRR, fiEdBito s TIE T oBR,
DF ) (7] OBEBEALENDL LI ko720 THS. HEHENTVWEWVTF
ZMIE, VA7) Y FEOERDPFE S T LRI L, KA o
27y NEBARPTET TRERAIN G020 FDDTHAH. 2020412
HE AR F DBRFETF IRAMT - 72 HIG X TOEARRATIE, [KEKE] oW~
A7)y NEBEARD T ) FBPIMPZTHERI N KL, o7+ )41
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DLFRP, YU A7)y MEEEEF Xy MEHRE OB EEN TV S,
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193. 155, M, WBl— DRG] 5™k ) —
YN BRRB

MG (Asvaghosa) DFMEBEIIMEREZZ HNTEL LD D RELREEEZBROM
I RITL T2 2 EANEERSPICENTWE, £ AT, HBEDRIFER
HEmTHYF Xy FahERE LToOREZSL RG] 09 L0558 TIE, AE
EEE Do THIREZ L ZRTHEREBE, T2bbEEEOMD, k4 IR
SN, BHINTHDE, FEFIEISE, FHEIEEDO [Ty FFx Vo] o1
ZHIHL, BRLTWAZ 2R LA ThIZEHHE BT BREGHOT I HDS
BRI N MO TORTHAH. WhTF, RAERRICE [A-FF - T35~
H—7 (HEERRD] LI ZEEPS2ENTIH I TS Z LML TV
A, ZOHMRPFEHIIAHTH -7z, 4N, 209 bo2FHOMEE, [RIE
Faml o6l EIE—FH L2V b oD, LN TAZ xRS &
DHFHEIZF LTIV L D0 ORO MR E Z 55705, b o & b EWIREN:
&, PRULGES) FfEFTES o DErksm] 25058 ThY, —F, R
Feaml YL, BEONGmOMEEFMIC L TEREINLL L) ZET
HbH. ZAMVOERP2OW [A—+F - 75 v h—F] OBEIRHENShTiE
Wiz, Tabh, [REEERGE] 3EEO (A= T - 75 00— OKFER
(KT - FERTR) TH D E V) WEEMED. Lo L, BEIZBRIOTIRTOW R Y%
FIHAZEICE>TLAMOENTEST (W) FThAL, o [kl (T
00.201) ¥4 DL TH ), FiE & OEMARW LI AHTH 7. SHoZ
DML, BWo HoEktam] & mEo TR o BE 2 9o THEIEY
WKEMNTFZ DERS).

194. Tarkajvala DBLE G 5 madhyamaka |2\ T
ro -

N — = RO S

/NI Bt

JN—v7 4 % = — 7 (Bhaviveka, ca. 490-570) {E Madhyamakahrdayakarika (MHK) @
madhyamaka |25\ C, (3R Tarkajvala (T7) ASRAEFHH %2 52 TWwWb Z L&, Eckel
(2008, 65), Z7HERH (2000; 2012) Z @ LT KON TS, REHRDSH, TI OV
YAZ) v MEMIIERINTE LT, FXy MERZ M URAEDIE, BT
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YAZ)y FYTH Y, IEMELRHHINER O L. L LS, ZOIRERS
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LizL o (*ﬁ”‘qj‘i - HEOIE madhyamam) .

(3) upapada #i & if

madhyamaka 1%, madhyama (W75 b0]) L K ETHE D, HoR - BAITEZ
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. [(h%2dbo) 23R - 8432 X, [[(Fh2b0) 23R - BEAT5D
D] LM EARET S X] ZEEKTSH. X id sastra Gt - F3k%) TH5H.

(4) Z R EHK taddhita HZ§E ka

madhyamaka 1%, madhyama \Z 4 TERK D 72 8 @ taddhita FEEE ka 258 A S L7z 5E
BTdh 5. #HBHNX ganasitra to A 5.4.3 samjiiayam Tdh 5. T DYkl
madhyama \355 % TR 5. %M madhyamaka |% siddhanta CE3i) ZJ8/R$ 5. §astra
L siddhanta |& A 5.2.36 ® taddhita F§¥: itaC CTRH4% 3 5. madhyamakasastra 25553 5
FHEDOPYLE (sastritarthaniscaya) 7% madhyamaka & F(X 5 siddhanta T 5.
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ENTWE I 2T 5.
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197. [MERE —+-5m] SHUmICOVT
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[k —+5u] (Vimsikavrri) O 11BB L OCEEES TIE, SRR IS Z
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FRTIEE BT 5207, [MER 5] oF Xy FiTIEE LB AAEE
f HU L2 XLEDECCE LTHREN TS, HRICOWT D, BA R T

kel B L OEFEIR TREMEGRSR] TS HBIEAET 5 —J7, KA [k
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hHE S

FN=F =T 4 (ca 600-660) LAREDLEIRMATIRO BERK =B 1%, RO
BOFEEMZROL0EPE V) BE» S, BREEGS LIRS mE L 25
Fohs, ZORBBEMRIE, Yazrv—FT2)—3I bF (ca 980-1040) & T b
F—=HhT =T 4 (ca970-1030) DOMIZBWTHFITA LN, FATHIFET LM
FEHIWY FIFSNnTE LaL, MESICHEITTHIIVE—Y ¥ S5 (ca 740-800)
B L TiE, fEROWZETIEF Xy MRIBIZA S N5 iR SO 5B HED S 1K
(BRI EmARIN] 2T 2MEREERE LTHBTL20I1IcLEED,
ZORBONEZIHSLIZEINT I e olz. FRXy Mk TOMEREED 58
i, VI EBEGHEIIEONT VLD TH B, VI—) DiEmzIE L
CMEL72b D EIEEVEEn. —J, Y% —1 (ca. 960-1040) X, FIVE—2 F 5
OB EEHICHARALZ ETEFOE S 2B L Tn 5.

AKFiE, V=D EBFVE—y ¥ TOMERBREOER L, Zolll o
TWALFNVE—y ¥ SOSHZIRRT LI LT, MEREERICBIIL S VE—Y
75 ONMEDTICHET 2 —BR 2T 5.

199. Pramanasamuccaya \§ SR & 1~ T ¥ — T DER O
g %

Pramanasamuccaya ‘B SITHUE TR E 72, “jagaddhitaisin” & “sastr” L) Ty
TOMGIIWNT BN F - T 4 DRMEZOHRFL, YV F—T 1 D%
WHHEDO—ANEENDEAYT T —F0 [ERRE] H—KTIRRT % 2HEHOER
D& OBFRE R L 7=

RO L B &, IBERKE] B—RO2BOERLIE, v —rT 47—
TrIEBbDEHERLILEIN TS,

F=T 2=V I T 74, VA=V FITvTA4ZLTBELLI NI FT—
Va4 b, BREOBEIZL - T, BELMHREL-EEL “jagaddhitaisin® (27 ED
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JCTw5. 2L CEREOZOBOLIIRER, [MEERE] £—RTivRshiZE
JiE.[> (pranidhicitta) (CEEM 95 EEZHNA.

FLTC, REAMBZDZOIZ, 2F N Ty 7o THRT A0, BpEN
“sastr” & L CIBEBICRBIBGET AEEDL (5L, “jagaddhitaisin® & L TORBED
L) Z SRR (prasthanacitta) & L CEWRT I EIETELEEZ 5.

F72, MEBKE] FE—RO2BOEIRGIEFOHIRE T, ZOBBEWODNE
ZhHEW)EMEFFoTwA. ZhE, “jagaddhitaisin® DWIZ “sast” L9
Rk & b el PE 2 #80.

L2LAdS, Z25F3 5NV <F =7 1 3EE, EHLRLEBRLE V) SHE
HWTwZw, 72 LAINT “jagaddhitaisin® %2 “Sastr” (ZRH$ 5 50B S, EH.ORTE
BB 20 & OB UIIHERTE 2 b DD, 1525, BRLRFEML D2
FOBTERLEVIBEZ AFHEICEVTW G20, NMETHE. 5%, LR
HPA 72 ERL T 2 AT ) LED D B

200. Nyayabindu 3 X N F DFHREIZB T % imit NI B3 2 s o Ma)
WBE BT

Nydayabindu (NB) FE=2O B TIX, fE D720 OHEEG (pararthanumana) O %€ 7%
EamAER DR HATH A, NB3.33IZH 5 F T prayoga ¥ 7 ¥ 3 VSR EN 5.
09 H, AR KD DIENB31-TIZB MED 7O OO EHKL 7 & 3
YTHhbH. INET, FVIF—UT 4 OmERZDb 0% EHEE T 50581312
EAE TN Do 72h, MR2018ICK 5T, T4 7 F—FHhb0EERLEL
TN F =T 4 Ot X ORI S0 IS Nz, Z£D—J5 T, NB3.8-25THl
RSN BRmRERD T HEIZOWT, FElAIZEIE E 72AThb i Twuiwv, AT
&, FwakRC BT R ek & L C a-khya (= pra-kas), abhidheya, gamyamana & \»
I EDOFEIEHT S, FNVE— v ¥ T D Nyayabindutika, Ko V7 xz—7H I a
5 @ Dharmottarapradipa 12 L0 &, FNFNOEOEFEHREZHLPIITH I LI
Lo T, O ELE R T D 5 T SOBRICIRITs 2 2 HIFT.
fZ D72 DOHEFHD EF (NB 3.1: triripalingakhyanam parartham anumanam) CTHW 5
N5 [#RT 5] (akhya) EWHBGEEL, FVE—v ¥ FIZL-T [BHRT 5]
(prakas) EFVHZ OHNDL. Forvz—h3IvagilihuR, @wmalick-T
PREND D D (prakasya) |21, EHEMIZFRENDS H D (abhidheya) & gamyamana
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(MEWICHFEINL b)) EAFTENE. £7, HENIFEREINS D OIX, Wi
KOKGHIIR LT D L. Thbd, (MUEKEEZLOI L) 24T Sl
(sadharmyavat) TIZH ERIRELE (anvaya) & FIEFTIEME (paksadharmata) 75, (B %
EEE DO L) AT bl (vaidharmyavat) TIXEEMRELE (vyatireka) & 32
RSN ZFNENEBENICEREINS. £L T, MiHETIEEEmMtE, #E<T
W ERBEEAS ISR S 5.

=%, BURINZHDIIVTIOGmIERIZBW T F—TH Y, ThiE=>D
TR Z2 ORI b kv, COHRENLELDED CHHEMOHT, ¥
WVE—v ¥ FIIPREND S D (prakasya) & gamyamana & % [a]FEihk & A% L,
gamyamana O H I EHEICER E N5 B O & samarthyagamya (BHEIICHE S5 b
D) BEdlz Bk HIZ, Py vy r—7F 3T 2513 gamyamana |2 W T [
BER 2 BRT B5EE LTMRL TS, FVvE—y ¥ SOMME KT,
FRICFER SN S D D L samarthyaprakasya (RIBEMICERESNS D) & F & O
&L LT gamyamana Z IR L 2B L 72

201 Z =) VF x ViFEIZIED L anyapoha D HHIZOWT
#= HA

ALEGRBR - Z RS L7274 77— (480-540) |2 X V) SHEHE, @/ 7 R—n1
i (apoha) 1ZFEME S N7, ZFLC, MG KK L2V~ F— VT 1 (600-
660) DFATNIH72b Y ¥ —F ¥ 7T v T4 (660-720) 1&, FN~<F—NT 1 [7
S—F - Fr—IyFa4Hh] (LUF, PV) KT HEROFTT K= %3508
LTwa, XI0BRICHEBS L2 Yy —v 5523 % (125-788) b $72, HHOH
ETZy b 73 ZIN] IZBWTT R=D35HIZOVTERLTWA. L
ML, TOTR=1O35EORFILRIZMETIL A\,

FNIIRODF Ny b NFERETHL V<Y v F v (1364-1432) 13, T4 7
F=HE [T75~—F - HavyFx¥] UF, PS) BLXUOFILF—)I T 1FPV
W LIERZEWTBY, WERICBWTT R—O35HICERLTWVDS

AFETIZ, SOPSEPVICHTAILRY v F 2 v ERBHTHILET, T4
TF—=HETNIXF—VT A D FE, TR=IOIGFHEDEBRIIOVTHRE
L, 7TR=1O35FDOERELHONITT 2T & L.

FN=Y rFriE, PSBIUPVADOERIZBWT, 7TR=1DO35H% [l
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DOHROER P HF SN2 0] LIz, ToOMar EEH L Tz, PS O
MTIE, 3EEINTT RN T4 T F—=FOT R= O LA E T T
7275, BARBYZ: PS DF F A+ EDMBIIRL TWiEdh o7z, —T5, PVADITER
T, FIUV<F =T 14 D PV LI DFERD L 7 K= 1D 35 HHIE NN S & i
ATBY, TNEIYY—F¥ 7Ty FTADPVADITFRICERONZWIZ T TH
b, IV UF 2 VIETR=NOIFEHETVIF— VT 4 D PV LEDOERNEE
T HIET, TR=NDOIGEMERBE Y vy —F ¥ 7 v 74 TEL IV~
FUT A HBIZLDRBINTVE LW ZERRFALTVLEEZ SN

202. Siddhadravya O ¢35 & HHI
H M

BHRE, FICEALOMEE 2B CBRIEPICIE, [EW] 2 EOERTRENS
siddhadravya |2 O W T DB HBTR I NS, R TIE, O siddhadravya 73 BAK
MIZED L) BYEIRL T2 0%, WOPOHBIZHRIRL 25602
LI rEHMELTVS. TNETIOMEICH L THMIR S NmBIERS
3, F 72 Monier 121& “any magical object” &\ EIEASRIF SN TWVWAEDART
BH o720, WL DOEHEFEH O B A S F WS AU siddhadravya DEFEE LTI
REPICUTOZODGEIPRENGL VWL N E o7,

(1) oM, HE2VITHERELTT—F, 93—, TTHIARLY 7 I =—
T ENSZITAWEIRT. I D siddhadravya 1% rasa % rasayana & HH| L THF
SENBTENHY, KM (ldong ros) 7% siddhadravya D—2 % LTEKREN5S. (2)
BLEOKE, BEOHENLEL LY, HE5VEIEEOREPEFLTHONS
Wxaied. BEodR Gth) OL» S/ SN/l (Idong ros) & siddhadravya &
LTERSN, F7-BHE0RR GEhoW) 256 (ral gri) (ZEF L7213
siddhadravya & WHEN 5. siddhadravya 7553 E 0] BE R W) 25 D> B O NE DSR2
LHZ Eeyiris, Fiz, 2O siddhadravya 12X > T [ZB2RE] Lozl
BhrZEbirhs.

DAL 23 Bl 55TV RE 2 siddhadravya DEFETdH B, LEOFEIZHB VT, Hrl
W siddhadravya DFEIR2SFED HNZBRICIE, TOEFEBIET 2 0LENDH 508, B
TEDOFEZDEHKE U TIEIDRLTHA ).
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203. H v ¥ — INFNED Sricakrasamvarasadhana ([EREGRDBF ¥ 7 5 5 7
T HRi]) ORERE &R

e ~ya—

KNI H v ¥ — I8FAED Sricakrasamvarasadhana ([E¥ %5 F % 7 F% 277
DERE]) OB LFOaEHO 2T L EHWE TS, AT FA MIY R
70y VEABPREOP S TESLT, 7y bERL2BUE L =\, Sricakrasamvara-
sadhana DLV b BT, TN F THEND W, H U ¥ — 30k
Fx 7 IH T TOERBREEZBEE T HBITEANTOTFANTH L. HUkk
T, BITEPBEGOGEROMK 52 kS 2L LCREL, SR
GERIITEUORIKSEZFEMET S, MRIRE LKL, vy — 3B RS2
MEAXBEZEYHT 2EARH L. 72, BITEVPHIOGERE KRS S L L TR
FTHLHFEEH = VHEHO K ETHLEFZ 5. TF A MIFEFITHEL HHT
HY, BETHINIGEEREDPLETH A . Ak rn 5 BEEIE45H T
F Ry MAEOBAITHEDORTHLONTWSE Z LD, Xy MARIIBITAZD
BREOBEEEZ KL Tn5.

204. Dipamkarasrijiiana {2 & 5 22 @) Hayagrivasadhana |2 O\>TC

F Xy b REREIZ I, Dipamkarasrijiiana (2 J8 5 L5 33 O RELE: SCHASILD &
NTW5b. ZOHIZIE Hayagiiva Z W R ET L2008 ERDH L. Thbb, B
CTEM NI Aryahayagrivasadhana (D. no. 3057, P. no. 3881) &, fHXCTE,N
Srihayagrivasadhana (D. no. 3058, P.n0.3082) £ TH Y, WIFNHHEETH B, 1K
DD FANEIZ BT % Hayagriva ~DF K1, Guhyasamdjalokesvarasadhana (D. no. 1892,
Pi 229a, P. 2756, Thi 273a6) |2 —f&T i 55 7213 % DT, i HEIZ & - T Hayagriva
BENEFIEHEELRBERTE R Lo ERX5. Lo Leds, EOATIRLDL
7> Hayagriva OGP EBEREEINTE 2 05, ofmKicEesohs
Hayagriva DENF Xy MIBWTIAL A LN TW2Z L bR T 5.

2D DWFEREIZDO VT, OB E O BRI IS E DOV TN S,
72720, BOLobolx, BUkEO B E 75 BARWRIRICOWT, HEDY 7 )
I—3aVEFIFELTWSEIEDL, Hia~s=2 7V TiERL, BHHANED
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L3 H B A Hayagriva 120 L CHEE L 72 A A =V 2o T olz2 b b, i)
HENHEINTNPR L LT LZRLTWAS.

205. b2NTG BARMD S BB ALBCCERS:
EH EL

RO TIE h T ALBUE 60 2 BT BTAE - BN A. Bl ases ) &
bE 9 DO TR KB E (T2053.50.227a1-3) |2 Quzhi O KFEMG - R
B% (Moksagupta) & HHE (Xuanzang) DRIEAZEF B 5.

S O 0 S D P R IR O BERAS 0 5 74 { 75 T B AT
D, ZREBRO b T EECHATNME > THRT 2% R ons. {4
BOMEICET BB, BRI CHEAREOREM 2R L7,

206. FX v MR TSR EHEE] OBERYHY
K SEHE
[HE#% (Vinayasiitra) | 7z & OS2 [EERRH 2 (Vinayasitravrttiabhidhanasvavyakhyana/
Mathurf Vinayasatravrtti) | 1%, # ¥ I —IVHFDOT7 5 —5 57— 7 (Alankaradeva)
LEBHIZ, YNVT 4 A - F 2 A% — (Tshul khrims 'byung gnas/ £ ¥ R4 : ¥ — 55— —
7 Stlakara) 12X o THFNy FEICHIRE Nz, ToFXy PABRER, A0 F
WIS, A7)y FEEBEARDOIURIZE O 72130 ) TR, FXy k-T2
FC [HRE] BAROITH OISR [HREE] WAZEGELALLHITHS. Ih
O A FHERERPLHONDERE, FX MER [HRERE] BEFEOSR
IZHEDE, KWL TRTOMRFHO—IIIOVTEREZIIRL T A.

207. FXy bR O TEEFERR R ITHRIC DWW T
1 L N

A Y PEHIZBT 2 HEbeie L 13, DREVIRERIE] &G SO 20
BORETHH. KWL TEF Ny PREFICEThD [REVFEREE] OTER
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R HE SRR EGE] ONERR Z HOICIY B5F, 322270 v MR
freF Ny MEFRREO [KEHERIE], BXO, 774 ¥ v — Y —ERmHEER
G (DR AR T3], Y4 ry—)— - Fo957x2—Tx]) ZHAEICILE
WEt L7z, [RKEMHIERE] oFREIZIS0BEIISINTBY, 2095200
BEICIE [V A vy —)— - FIYx2—Tx] OFEFEGINRTVS. IRE
DNHE SRR Z IR L 72O EMHERICE L TE, HENY 74 v —1) —
I ERNCHAE L COWARIidiF o s, FRETE, [#8E & [Vra
Yx—)— - TITr—Tx] ORBEFER, [F—T4h—DF T AhE] IR
ENTVE—F, Hr A7)y FREO [KEHEREE] TlE—Yx 7 UNIC
fELTwEidsnTBy, FXy MERRHEO [KEHIEERE] Jhdbl s
[ R [T Ay =)= TITz—Tx] OFtRE T LWFRE S
FERGEDHIE S Wz [REHREREE] oW, [RAS—WARE] 2 [V 7
A% == -TITx2=Yx] OEEBEZIF TV ENELREIND.
FHERECRI DO —D2TH L [REKEREE] T 200RHEIHFALEL, €
DFEPEDL 2RFEOBMONBELEETNTVE. ZOMISREIY FiF7: [ki#
HipEIE] OFEPE LR TH L. TERRERICHEET 222008, FXy
M REFECTHEINIEFEE N TV RICL 2 0b 5T, 1D0FEFEOH TR S
TWa5,

208. 77 4 ¥ ¥ A% { thun mong ba & thun mong ma yin pa DL IZDOWT
— T T4 VX HHO AT RO —Hi—

th o B

F~X 7 b thun mong ba / thun mong ma yin pa | —#% 124> A2 1) = b ik sadharana /
asadharana OFRGEE S, BMRGETIX [l & [FFdbaE] 2 Eilshs. 7
T4 ¥ (Atisa, 982-1054) I IHBOFEETINS ZODO R HE M S 28, £
DB W27 B REZ T THHZ T TOLPII2WTHIILTE5Y, 5
THOMFED L) IflioTwdb. ZETARTIRT 714 ¥ v OFME B
(Lia sgom chen mo) & TRABALIEBR] (Malaparinka) 23U 2 T HIBI% 507 L
TENOSOEREWS,ICL, 774 ¥ v B fhE ATl 7 BT R O — i
D%EHE BT,

SE LT, IF TR Y v IR O T LY TR OB A B LT
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bRAEMRET D, TOLT, 774 v OBITREORBE LT, HRERLY

Ciﬁm% I, BEROPTOHUMZ M) FILL BT ICEN R ERET 2 2 &
EOMiMEZ 525 &) BREZHL»IT 5.

209. [F v 3sz2d%E] 12BT 5 08B TT o s

&

FOA

N

bDe bar gshegs pa dang phyi rol pa’i gzhung rnam par ‘byed pa ([ F % 7%553%%]) 135 v
I+ 2 —3F+ 4 (Phyapa Chos kyi seng ge, 1109-1169) |2 & - TE X N 7= (=W i
T OFHMEEDO—DOTH L. [F v/ CEHEE] TIIMUAIR (RLEDHG, R, e
HR, OPEUR) OFBEASTHIEIR (shes bya'i gzhi Ingaba) [ZFEDOWTHINL., Z DT
LR E 13t (gzugs), o[> (sems), M7 (sems las byung ba), ASFHIBAT (mi ldan pa'i ‘du
byed), M4y (dumabyas) T DH. ARTIEZDOTOLAMHIEITEELET 5.

BB T 23O LAFINTAFIZE SN, TOMOTETH & THYIEIL

ENHVD ODLAMISATORKBA 2B TH S Z L IIREIN TS, ZD23F
DOAMIEATIZMERRIRE T 2120 SN, KO IOMIIRNIKE S (cha 'thun dgu)
LIRS,

T 78 2 OLAMISAT O T EDO MU F R LT\, FBLL 72508
BRIV = 7 (dPal brtsegs, 9fh#) 2512 X o THi%E X NW7ALZGEREE Chos kyi rnam
grangs kyi bried byang ([TEMSE]) OFIZHi SN 5. [EMESER] X [F v 2358
FHE] CIREIREZ] L LTVEDT SN29D2D.0 AR T% [deltabu'i cha dang
mthun pa] EFFOY, [F v GREHE] & RIS OAHISTZ IS 5. D
\Z Paiicaskandhaka ([TLHERR]) & FIRRIZOAAIGST & ZfIZ0HH T 5205, FIRESR

CEENLEORUE [T OBEROTT—EL Twiwv., LadoT, L
AT 2 ZHIZH L, HORIRERZZID LR 5E 21T ﬁfFﬁﬁﬁEﬁLJ 75§
MITH Y, [EMESER] 25 [F v 2355 8E] 2B 2.0 MIB T O 55 I
EHZTWAIREEZIRMTE 5.

210. £ ¥ PRV TICBIT MM ES ZRBIRICONT
g 2T
AV RAY T CHERTE B REIRES A% (Prajiaparamita) 2D\ THgik:
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BEED GRIEAD) %2 vl BF72. BIBERS TIRSEEIEAT 2 6, $hakig o
F % SR H R &0 % 22 318524, AR TH S

PG RIZ20emL T CTH Y, HE Y v THUIE B Y vy e L, BRI
8-1IHACE 2. A 5134 Im 2 JEHICE R TR Y v TH - A= b D 11-13
HHICHERTE 2. WFNRL D v, FiE LTk, MEICED S FTLE T,
—H ORI TH Y, BEEK- CEE E8E) FWE, ZMEMz O EE
ZHES LTS, Al - Ml - Bl - Kl - Rl & HEELREMMTHEZMD,
W% IR 2 S BRI, ETFOHETICLEERNZILEOR THA TV
L. XKD AR FET, ZOLENPOBIZON 2022, T RE%R YK
VIRICHROEREBRT TRIEN, WOMIEEENENLLEDRL . EORENS
MO BHEEZ OO D720 THHEID SIMINKED, SEiOFERITIEEE O E
CHLHE I (BRCHTE, F 7213 RBIBCES) ISR EAN TS, BRGHMTIEA
EEPERAOBRTEERZADOHD DD, FEGRTIIRRAZHEAZKEW
KAR DB L 72— R TE LI DD, £ ¥ P4 Y7 TIRIEERID G
LH) OFEMREL HEABIT [I0] MRERAEVWDD - itk s h
5.

20 WEMABIC BT 2 B O BEEREE TATE] O —F 58— [RI5FNRE
#el & DRt 2o LT—

P T

ALFERRFESRER [RIFEEMREARE] 1X, BAAOWReM: T 7213 B2 E%T 5 LT
A &) BEERGE 2 H 3 2 IEERIL RS R O — D> Th A, L L, kD
AZEREF Xy FRIZIE, COFEHEEIRYS0v. WL L) REKRT ML
EIRU 2R [ RR] b CoBGEE M3 2 MG O —>2 T
H BN, TOBAAARITHMEI N T 2 EEEL AP TOEH#ELW L THE. 3
AR PR E OAGE S DIETH 53 E R IR AEFE I L 2B A T o 72
RHHICRRIN SN2 0TH L. 2o A &) iREE & Z o R 2 50 13 H
R EEUHRIMOPELBEB LR 7 V7 AABICIR D EE R EE 5 2 7.
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212. 3% - o ¢ i

T AABIC BT 2 e SCRR D SR —
2 JUiE

P E R LIRS B U 208 TR ] kO AR EBEMECTH Y, K36 - X -
K - RELREDVDH L. SO R THRIZIZ, A /MA%M) %@wﬁﬁ%
ZHH SO0 H Y, TEOEHKEKICHETL2H0bH5. KwlcBwT, 2
NO X ZFR - 0 - =M OREARW LRI L Twb

(D) [ ZEKFROMHD [HMERE] OERICHEL T 5. D
5. —oOlk, AMo@EHELTo [FE] THY, PlzidEEo [KfEHHE] T
HbH. ) DREEVLHEOBRTH Y, HHo [HHELFK] THbH.

@ Tl 34 Y MM OTEY V=, 987 —3 % (upadesa) 5\ 1% [P
WML, EROLOLHY (FHEO [KELR L), Faddos o ¥
ﬁ*%ﬂ&t»

) [BE) (SR EOFEROIEFEICHEE L, [T 28832508 X0MRTH
. LrL, MRdhorz (365 L) UETIE, RXOBHLELFHFELTO
(%] oEkEEbns. FIzIZEERD RERKRRK]. T/ &l [$%] [
Wl B EBEMTL2HHTH .

(28] [Gml (R SURTH 225, [FhEl L) k% O oBE% <,
KRBT H D, BICALE, Zhoo [HRE] Cid—sh M# &
MEh, A ¥ MABOGRHERORENHEL kol ThE &S, HEULAHD
B FIT D, AL & P ESIRIFENOZEPBINTE L b 5.

213, —PIREHEHRD [NFPRAT] 1I220»WT
e

—YRGERIBET L2 IREOMLILFFHRTH Y, FHROMITH 5 L6 HT660 4
EICHELZDDTH L. 500555 ORBFMAGHRINTBY, BIFOREMDIERE
EHAEELERLEDFR L. —URBEFRITETLAILE & 1T, HAIZEERL,
BEACHEINTWS, HATHE SN R ORERIT7294ETH 0, BIE 105
FLLEOHANERDFREN TS

—PRERIBEORMN - #IRIC ko T, BEERRIR LTS, KEL2
I T ons, BIb—TORLTTHESI N DL, ZAFIH5T TUMNT
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TEEEINZODTH AL, LeLeds, EFFOMEIIILE, —RERAAR
HEAOHIZ, —DOHH ORI AL T TEE SN TWAH D, &RFEBIE AT
2T TMFTEPNTO LR OEXD I 5. @, TAOHELRIZ, 2
HAR=ZAHPRY e, ZATONCFEME) 03P %R, HL, —i
HROWGEZ, AR—ADTTH LD, NUFICERERI N KX Tid, —
PIfEE R T—oDHH OHFRIAR T, BRI Ao TTETE I
bOEWERNFLET L. INLONEE [MFERAT] LIPA.

BT, 10 MH O — S % H AN AR L AR O S EA 2 7k, [/h
FRAT] B—URERTEHBAIPRIBEINS. KAWL TIE, ThH5DHHIZOW
T, &5KE [RLF/ALT], [BAAR=-ZADOHE], [/NCFONE] 0=
DOEFEMA L. TOMRITESE, FEAORR, MR (SO 2R
L7z, E5I12, TNODBINPECZHEEZMNT H72012, ST IR
ZREIL, EEL. BARORMEEGIIFZIROAGBER EOELY b H L L
AR THU 7z,

214. FIFIROMFHRBL O
Iy Avxzyr

FiF (635-713) IR BT HFEE] (GSYLS) B X O° [MERkE E] (BSL) 1,
¥ W=7%—F (Dharmapala, #ik, 6c) OBBEB LT, Zhd A v MR EOMEFRIL
BDORBANG Z 1B RS 5720 CHEL M TH 5. GSYLS iX, 71 7
J—#" (Dignaga, B, ca. 480-540) 35 Alambanapariksa & Vrtti \ZJH3 A RETH D,
BSL X, /7 AN K» (Vasubandhu, #:3#, 4-5¢) 3 Vimsika (% 72\% Vimsatika) & Vrtti
B3 2 ERETH 5.

LA L, GSYLS & BSL IZIFFIFOHERL»BUEL iz, TIhH v
W= DEBERIHL XI5 L3256, BRPBERZ NS HHIEHETSH 5.
L72%%5 T, GSYLS & BSLIZHi LT 5 & F S F alakiC 3 2 8k ik =
ST B 720 120E, FEFERO KBRS HER 2 HEE 2 12w THfF T %
CEDPAIRTHB.

AREIFFFTUCB TR EDOTEIRD D 5 HFERBUEN Z L TH0DTH 5.
39, TOFNRHFERIIIED T, Wi ORE (parvapaksa) & Z IR
LIRE (utarapaksa) \ZDOWTHHT 5. S 512, #FROMHTHELL LTS

— 1385 —



(348) Abstracts

BRI OWT T EBIFTBL. —21%, W—% v 227 1) v FEEICKH L THE OB
REBTTWBLIE, 35—2lF, Vv A7)y ViEOWHTEE»ZDF il
LTWAIETHAD.

215. ARFPID A 7 3) — L Z DB L OHEO RFIAABEIIC BT 5 B
R

T

R BEOIFZORMOF T, AE T —<ICL72dDIF—2d %, 2512,
LI FEER SN TV B AR B OIFHICOWT Y, AN EHETE R S Tu
V. REX T, PEORELAEORL 2 FANRE L, AROBIRECERN % 5
FI5HZET, REABOBIMIZFEFIN TV D HBRBR ORI 25 EH S
M L7z, RIFEALEORRINIEY 3 2 BRFEBIE, KEL320H 7T =125
Johs, $hbh, [REWEHK] [FMBWER], TAEENES] Thb. &k
O THAENES ] F, B 2V EMTIMEORKRE Shb. PEIOKRFEL
HOHFTIE, TOMEHFOABITVTNDL —BWIZZIFANLNTED, K
BRI NDLIEEZ2H 5.

216. [BEAIEBL &R dir BT
SR

REKRMHEH (538-597) 2% [EEEIEB] CTH [—&=T1 1, ATEELS
HRELTABOLEELELATET, =T L) HPIEEERo T & iRA
PO ECTOTR, £ U CHAME - AR - E ik o =R E o s
XoTHEPNTWA. [EFIEE] SR BT, IkBE W) BIFIC X 208E LT
ROICBAREZHIT 5. BARIIESRL 22 ABBFELZRL, 3R
DHKNTH iDL EBIERTLLEND L L), ToBIgEE LTHED )
B dHF, TOE—FHIBAREETH L. Ak, FER, e, SRR
OBFRE R L2, LOMHE LT [—&=T] 25irhas. $hbb, FA
DUNEHEDO A ER (7)) L BROMEER (H), S5 ICERBENRE
Nz ED IR CGREMIEE) ICX>TRYZ->TnEEWVWH) LT, MET5HL,
DMIBHICL > TR ENTVREEVWZETHA).

— 1386 —



Abstracts (349)

Z 2 THRIZBT 2 L OMTE0E Th 2 Kt ot OMERIZ DN TEL T 5L &,
ZHZ MO, IEERAMBFIEL 2V E V) T[TV -TED, W2
FHRTHAH [0 EER] BFDHLOMEEZ TARKNICHRL T EATH D L
W) ZEERAL. ST, HERE V) ACBRIIME L oMREELTED
HIFONTRMETH Y, F72, FHREV) DOIIFEET, BkE mEHRE OB
REEICBWT, —B \BEEROTAPHBTLE LTS, bbb, [EEEIE
Bl TBISHNRLEGDIBARIPMUAEIZL > TSI NAHERTH Y, BIGHIRE
LTROLND—B=T L) UMW EREROTRTHLEEZ LN, RETLHE,
W2 G ERDP—B =T LI BERICELZ LICE-T, &2 HLERT
HWMRMDPETNDE V) ZETHY, T IIALB LR & ORBNED
ATE5.

217. O EMG— [HwILFZRER] ZHhoic

il EZ

AT, B [HRAUTHRER] £—8 [FUEHEERBM] CRRASNS
HAGR ARG L, FEEE EAMBESM] (SRR S 5 f S 255028
BB E» S ELET 5.

RIS HR SRR OV TR T 5 &, PEEROES, Fi2, #IE, BILO
FROTNENTHAEINS [HHEM] L, W8, Hk, 747, 1ES) oK
SRS L BIEING. AAESEROHM S RE LTIE, T cHIgBRILD
OOREINRMINTE /2, HE [IEAWKESM] T, &5, SRR
FHMETLZETHBICHEZHBL L2 8w ) AW S, AR, R
B BT S €A BN E FIkREN 5.

DX IHE S AR & BB AL O B & W 2\ S, O EiRk & REAIC
Hak, ZRUIMIOMEEREOEREBDNAIEIDIHRENE. FNPEN
WCTHAH. BT [IEABMEESM] TI&, AKX (=H), A%, FHAHEICHE
U Efge LT, fu, O, ZORTHHUBERSHEASNS, Fid, ZhEHD
OifEAY [IREEERBM ] ohT, Bl LTEMAINLIDOTH 5.

HBMOTREZREGT AL, UTo@Y THbH. ZLZLMHHETIE, H—nRL
MBOFESH VIR SNED, B, MELZNTHYIA L HRET .
U< BHE T, WO EROBOMRBELIZ SN, BHIE, Zhofm

— 1387 —



(350) Abstracts

NZOF FHEIRT L. o T, WMIIIEEOREN (=8) 2RO, HE—DH
M2 ERT L. —J, ®HE, EHOM AT 2EA EEOHNZED,
Z Db 2 TR 5.

fimm e LT, SHOHEMICHT A2 HHAOHERD, WS REIHE SN DLED
HEGTERThHoIEEZILND.

— 1388 —



