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1. Interpretations of Some Passages from the Sacred Texts in Ancient and Medieval
India as Literary Works: The ‘Stealing Clothes Motif’ and the Smaller
Sukhavativyitha

Mizuno Yoshifumi

The ‘Vastra-harana' (Krsna's stealing clothes) motif in the Bhagavata-purana (10th
century, in south India) must have pertained to the Paisaci sentences (1st century BC)
quoted by Bhoja (11th century) in his Sringaraprakasa and can be traced back to the
Vedic “Purtiravas and Urvast story,” which is considered the global origin of the swan-
maiden motif (that is, stealing clothes motif) in tales of marriage between a human and a
nonhuman being. According to the ‘a@khyana theory,” we can observe that the authors
adopted such a motif from vernacular folktales into the sacred Sanskrit books.

In some Buddhist texts, four kinds of lotus flowers in the pools in paradise have been
depicted with their indigenous flora names; utpala-, kumuda-, padma- and pundarika-.
However, in the Smaller Sukhavativyitha, they are depicted with the adjectives blue,
yellow, red and white. After confirming that kavi-samaya (poetical convention contrary to
real-life experience) is for drawing the supernatural world, we conclude that the author of
this sacred work might have tried to equate the four color's adjectives with Stidra, Vaisya,

Ksatriya and Brahmana in the caste (varna) system, based on the methods of kavi-samaya.

2. Many Lineages of the Ten Stages during the Northern and Southern Dynasties of
China

WEI Yi

During the Northern and Southern Dynasties of China, there were two lineages of
interpretation of the ten Bodhisattva stages, one based on Kumarajiva's translation of the
Sitra of the Ten Stages 1 11:#%, and the other based on Bodhiruci and Ratnamati’s
translation of Vasubandhu's Discourse on the Ten Stages 1 Hu#%5. This paper focuses on
the ten stages and the severing of mental afflictions together with the Pure Land of both
within and outside the three worlds, as explained in the Wuliangshoujing yiji :F k30
and the Jin’gangxian lun WAl

First, in examining the Wuliangshoujing yiji we find a common understanding among
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the three Dharma Masters of Liang (Zhizang %, Sengmin 4%, Fayun #:2). They
separated the ten stages into four groups: seeing the true path, contemplating the path,
loving the Buddha's merit, and severing ignorance and mental afflictions. Further, they
placed Bodhisattvas’ birth into the western Pure Land in the seventh stage.

Next, in examining the Jin 'gangxian lun we can confirm the explanation of two types
of Pure Lands, one being a samskrta-dharma Pure Land prior to the ten stages, the other an
asamskrta-dharma Pure Land outside of the three worlds, placed above the first stage.
Bodhisattvas prior to entering the ten stages practice to overcome the mental afflictions,
and the ten stages are separated into three groups.

In conclusion, based on this comparison we can clearly see a change in explanation

before and after the translation of the Discourse on the Ten Stages.

3. The Background to Pure Land Beliefs in Huiyuan’s Order
TsuGawa Yosuke

This paper reexamines the Pure Land beliefs of Lushan Huiyuan, a monk active in the
Eastern Jin dynasty, to present the possibility that Huiyuan did not develop his Pure Land
belief based on the Pratyutpannabuddha-sammukhavasthita-samadhi sitra, but on other
Pure Land siitras. By examining the materials Huiyuan often presented as proof texts
referring to his Pure Land belief, we find such beliefs are mentioned only in the Yu yinshi
Liu Yimin deng shu 53121 K% (Text given to hermits like Liu Yimin) simply as the
“plan to attain birth [in the Pure land] 2K4EZ5t,” so that it is difficult to confuse Huiyuan’s
usage of the term nienfo sanmei &AL=Bf (mindfulness of the Buddha samadhi) with the
Pure Land beliefs used by the followers of Huiyuan's Order. Additionally, in examining the
biographies of the monks Sengji /7% and Sengjui f§%X mentioned in the Gaoseng zhuan
{1z (Biographies of Eminent Monks), it is notable that both based their Pure Land belief

on the teaching of the Larger Sukhavativyitha sitra.
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4. On the “nianfo dui liudu-men ZALXNEEFM” of the Nianfo jing 2AL$%: In Relation to
the Various Views in the Jingtu cibei ji & 1. 35545

KaAT6 Hirotaka

In the Nianfo jing #1h$E (jointly compiled by Daojing i#&#i and Shandao # &), a
collection of writings on the Pure Land from the middle period of the Tang Dynasty, there
is a compilation consisting of six topics called the “shizhong yihuo-men FIREEELM,” in
which criticisms against other sects and schools are discussed.

However, among these six topics, in (4) “nianfo dui jiangshuo-men A RFEHM,” (5)
“nianfo dui jielu-men ZALFIHE,” (6) “nianfo dui liudu-men ZALKSSEEM,” among
others, the subject of the argument is unclear. In particular, regarding the “nianfo dui liudu-
men,” which integrates the liudu (Six Perfections) into the nianfo, the argument does not
target a particular school or sect, and it is said that it reflects the subjectivity of the
compiler. For these reasons, it is important to elucidate the background of the composition
of the work.

This problem can be elucidated by examining the ideological link with the Jingtu cibei
Jji, a Pure Land anthology (compiled by Huiri 2 H) of the same period. Specifically, we
first confirm the various views of Daxing K17, a Pure Land teacher, who influenced the
shaping of the Nianfo jing, and the views of Huiri. We also discuss the various views of the
editors of the Nianfo jing and further elucidate the phase of ideological history of the
“nianfo dui liudu-men.” It is anticipated that this work will clarify that the target of

criticism of this section of the Nianfo jing is Huiri.

5. On Buding zhiguan A€ 1118
OwmaTsu Hisanori

The paper can be summarised as follows.

1. The description of the three kinds of cessation and contemplation meditation in the Mohe
zhiguan EEFT 1L does not always accurately reflect Zhiyi's %5 intention. Its content
has been heavily modified by Guanding #TH. It can be assumed that his understanding
of the three kinds of cessation and contemplation meditation was not constant.

2. The Liumiaomen ~¥[" (Six Subtle Dharma Gates) corresponds to the indefinite 435
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among the three kinds of cessation and contemplation meditation in the preface to the
Mohe zhiguan. However, it is difficult to believe that this too is in line with Zhiyi's
intention. This is because there is no commentary in the Liumiaomen or other works on
the six subtle gates that states that it corresponds to indefiniteness.

3. It is difficult to believe that the Liumiaomen was initially preached to show the indefinite
in the three kinds of cessation and contemplation meditation. If one looks back after the
completion of the cessation and contemplation meditation in the later years of Zhiyi's
life, it is possible to regard the Liumiaomen as a work in which indefiniteness was
taught. However, there is no mention of an emphasis on indefiniteness in the
Liumiaomen. Furthermore, there is no uniqueness in the Liumiaomen when compared to

the lectures on indefiniteness in the Liumiaomen and other works.

6. The Idea in the Guanyin xuanyi 135 % 3% that as Bodhisattvas Sakyamuni and
Maitreya Aspired for Awakening at the Same Time and Together Passed Nine

Kalpas in Practice
Hisi Senjin

As has already been theorized, the Guanyin xudnyi 1% % 3% may be regarded as a text
presented as a lecture by Zhiyi %8 (538-597) and documented by Zhang'an Guanding ¥
ZHETH (561-632). Therefore, it can be assumed that this document, while presenting the
ideas of Zhiyi, also contains the ideas of Guanding.

The theory that as bodhisattvas Sakyamuni and Maitreya aspired to enlightenment at
the same time and passed nine kalpas together in training, which is preached in the
Guanyin xudnyi, can be said to be one of the theories showing the literary characteristic of
Guanding’s record of Zhiyi's preaching. In other words, this theory is unique to the
Guanyin xudnyi and differs from Zhiyi's view.

In this short paper, I clarify the contents of the theory mentioned above and propose

that it can be regarded as being based on Guanding’s thought.
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7. The Position of the Siraragama-sitra in Tiantai Doctrinal Classifications during the

Song Dynasty: On Assigning the Sirarigama-siitra to the Third Period
Kusota Masahiro

As is well known, the Siramgama-siitra KALTEE RS, an apocryphal sitra believed to
have originated in Tang China, was considered very important by various Buddhist sects
during the Song dynasty, and Tiantai was no exception. Tiantai Shanwai 1%} lineage
scholars, represented by Hushan Zhiyuan JRILZ I (976-1064), assigned the Sarangama-
sitra to the Fifth Period (fahua niepan shi F3ERAE), the highest rank in the Tiantai
doctrinal classification known as the Five Periods (wushi 7il). Likewise, some scholars
of the rival Tiantai Shanjia 1115 lineage placed the sttra in the Fifth Period. However, the
opinions of Shanjia lineage scholars were not unified on this point.

The present paper focuses on Wo'an Benwu's F&HEARME (1285-1342) Dafoding
shoulengyan jing shiti KALTHE A W& HUE, according to which the Siaramgama-siitra
belongs to the Third Period (fangdeng shi 77%:¥§). The paper demonstrates that although
previous studies overlooked Benwu's interpretation, there can be no doubt that Benwu
clearly placed the Sirargama-siitra in the Third Period. It further shows that such an
interpretation appeared in the Shanjia lineage during the Southern Song and Yuan

dynasties.

8. The Development of the Exegesis of the Lotus Sitra in the Sino-Japanese Faxiang
School i%HIMER%: The Interpretations of “the garment and desk” ZK#KJL% in the
Parable Chapter I 5

TakgEmoTo Soichiro

Referring to Saichd’s & discussion, this paper traces the development of interpretations
of “the garment and the desk” in the Sino-Japanese Faxiang 4 school.

In the parable of the burning house ‘K% in the Lotus Sitra, there is a scene in which
the affluent man ponders whether he should take his children out of the burning house by
using his garment #&#% and desk JLZ, before he prepares the three chariots =H for them.

East Asian monks commenting on the Lotus Sitra interpreted “the garment” and “the

desk” in various ways. In particular, it is the interpretation of Kuiji #13&, the founder of the
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Faxiang school, that has left interpretive challenges for later generations. He gave two
different interpretations of “the garment and desk.” Chinese and Japanese monks of the
Faxiang school have attempted to solve this problem and have generally developed two

conclusions.

9. The Tiantai Rituals as Seen by Ennin [J{": The Relationship with the Hokke-senbd
TR
Yasma Shoho (Norimichi)

This study examines the issue of the establishment of the Hokke-senbd based on records
concerning Ennin’s visit to Tang China. According to the biography of Ennin, Jikaku
daishiden 325 KHi{z, he introduced the Hokke-senbd to Japan, and previous studies have
interpreted it in this way. However, it is not possible to confirm these facts from the
inventory of books brought by Ennin from Tang China, or from his diary, Nitto guho junrei
koki NERPEALATHL. Therefore, this study concludes that it is difficult to know, based on
his biography, whether Ennin introduced the Hokke-senbd to Japan, and that further study

is needed.

10. The Khitan Monk Quanming #W] in Buddhist Literature of the Kamakura Period
WanNG Ruobin

With the progress of research in recent years, the works of Quanming 7, who is known
as the “first person in the Vijiiaptimatrata school of Khitan Buddhism,” have been found in
ancient Buddhist circles from west to east, such as in Turfan, Dunhuang 3%, the Yingxian
Wooden Pagoda JGELAE, and the Songgwangsa temple #2J5F in Korea. This paper
investigates the relationship between Quanming and Japanese Buddhism through Buddhist
texts of the Kamakura period in Japan. Specifically discussed are the writings of
Quanming quoted by Jokei K and Sosho %1%, and Quanming's stories of faith in

Maitreya were very popular in Japan at that time.
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11. Annen’s Interpretation of zhenru suiyuan FHIFE# in Terms of the Perfect Teaching
TsucHikurA Hiroshi

Annen %8% (841-between 889 and 897), a prominent scholar of the Tendai school of
Japan, interpreted the concept of zhenru suiyuan/shinnyo zuien B3Ik (tathata, suchness
or the truth that accords with changing circumstances) from the engyo gi M # 3%
(viewpoint of the Perfect Teaching) in his Kyaji mondo #Wil#% (Dialogue on the
Teaching and the Time) and Bodaishin gi sho ¥$¢.0:3%1y (On the Meaning of the Mind
Aspiring for Enlightenment). Annen’s interpretation appears to have been influenced by
Tiantai/Tendai masters Zhanran #5% (711-782), Saicho #x{E (766[767]-822) and Ennin
M1~ (794-864).

The concept of zhenru suiyuan was first used by Fazang i (643-712) of the
Huayan school in his Dasheng qi xin lun yiji KFERG L (Commentary on the
Awakening of Faith in the Mahayana) . On the other hand, Zhanran reinterpreted and used
this concept of zhenru suiyuan from the viewpoint of the Perfect Teaching in his Jingang pi
&M (Adamantine Scalpel). Based on Zhanran's idea, Saicho further developed this
concept in reference to the Perfect Teaching in his Shugo kokkai sho “FREEISFE (An Essay
on the Protecting of the Nation) . Furthermore, based on Zhanran and Saichd's ideas, Ennin
offered his own explanation of zhenru suiyuan in relation to the Perfect Teaching in his
Kongochogyo sho &M EREHE (Commentary on the Diamond Peak siitra).

While inheriting the interpretations of these three predecessors (Zhanran, Saicho and
Ennin) in reference to the Perfect Teaching, Annen developed his own understanding of
zhenru suiyuan from the viewpoint of the Perfect Teaching. By stating that “the entity of
the truth is all phenomena; and the entity of all phenomena is the truth” in the Kyoji mondo,
vol. 1, he extensively developed the idea of zhenru suiyuan (the truth that accords with
changing circumstances) in terms of the Perfect Teaching. In the Bodaishin gi sho, vol. 2,
he attempted to theorize the identity of the “truth related to changing phenomena” referred
to in the Dasheng qi xin lun KIEtLI55 (Awakening of Faith in the Mahayana) with the
yinian sangian/ichinen sanzen —7# =T (three thousand realms in a single moment) of the
Tiantai/Tendai doctrine. Furthermore, he specified the Dasheng qi xin lun itself as a work
of the Perfect Teaching in the Kydji mondo, vol. 1.

In a nutshell, based on the ideas elaborated by his Tiantai/Tendai precursors, Annen
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developed the concept of the “truth that accords with changing circumstances” as part of the

Perfect Teaching.

12. On the Tendency of Tendai Doctrinal Debates Regarding Sentd Saisho-ko iliili i
Jos

MatsumoTto Tomomi

Regarding the Sentd Saisho-ko il iK%, when examining debates in which monks of the
Tendai sect served as lecturer, we find four facts. First, as a whole, it is of the same
substance as those of the Hosshoji-Mihakko i2:#=¢fH/\i# and Saisho-ko ffifaf. Second,
there was what could be called a shared situation between the sects of north and south,
mainly on topics related to Abhidharma. Third, through the practice of debates, the monk
Soshd 57 (1202-1278) used Tendai texts to understand Abhidharma. Fourth, there was
an example in which the same subject as Sentd Saishd-kd was used even in the internal

debates of the Tendai sect.

13. A Clarification of Other Power-Shinjin in Terms of the Cheng weishi lun
NisHIMURA Ichiju

This paper aims to clarify the singularity of Other Power-shinjin fiiJJ45-L in terms of the
Cheng weishi lun. Prior studies point to the similarity of Other Power-shinjin and “Shoge
%% (*adhimukti, profound faith).” But the sixth interpretation of deep mind %[> by
Shandao indicates that only the Buddha's “wisdom £{" can dispel “doubt %E.” Therefore,
those apart from the Buddha cannot establish profound faith. On the other hand, according
to the fifth interpretation of “deep mind,” it can be acquired by being in accord with the
Buddha’s words. This is because the essence of the deep mind is Sakyamuni’s “faith (xin
{2),” Buddhas’ faith which bears witness to the truth of his words, and Amida’s faith which
motivates Sakyamuni and Buddhas. In view of the above, the singularity of Other Power-
shinjin is in hearing the significance of the Name, putting aside an effort to dispel doubt by
one’'s own wisdom, being in accord with the significance of the Name, and thereby

regarding the agent that gives rise to the shinjin as Amida.
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14. The Position of Chisen in the History of Early Modern Shin Buddhist Doctrine:
Focusing on His Critique of ichiyaku homon — 3%k ™

Aovaai Eishi

Chisen %3 (1702-1768) was a priest of the Honganji school of Shin Buddhism in the
early modern period. He initiated a doctrinal controversy referred to as the “Meiwa no
horon” BIfI 5. This was a criticism of ichiyaku homon —#£: (Dharma Gate of One
Benefit). Ichiyaku homon is the doctrine that shojoju 1E5E5 (being in the “company of the
truly settled,” thus sure of rebirth in the Pure Land) and metsudo #%J¥ (nirvana; immediate
attainment of liberation) are one and the same. But Chisen held that the person who has
attained faith is illuminated by the Buddha’s light, and this light is not separate from the
Pure Land. Later, in the Otani school of Shin Buddhism, this understanding of the Pure
Land would also be called ichiyaku homon. In other words, in the Otani school, Chisen was

also understood to be a proponent of ichiyaku homon.

15. On the Mind in the ‘Hotsumujoshin’ Fascicle of the Shobogenzo
Aral Ikko

I have examined the interpretation of the word “shin” /[», which appears in Dogen’s 7T
‘Hotsumujoshin’ 5% 1. fascicle of the 75-fascicle version of the Shobogenzo 115,
Dogen is thought to have explained that a phenomenon called “jindaichi” RKH is the
ultimate truth. In addition, he explains that the mind is a mind of wood and stones (AKf7
/»), or the mind of old Buddha (#{{A.(+). He thus preaches that it is a mind stipulated in
such a way that establishes the unsurpassed mind. This is based on the fact that the
establishment of the Bodhi mind is the phenomenon that is the ultimate truth. The main
assertion made in the ‘Hotsumujdshin’ fascicle is to strive for building stiipas and making
statues of the Buddha, and Ddgen emphasized the establishment of the Bodhi mind in
order to promote this idea. It is thought that Dogen wrote his ‘Hotsubodaishin® F&3E4.0s
fascicle in the 12-fascicle version of his Shobogenzo in his later years, and it is believed

that he did not totally abandon his assertions from the ‘Hotsumujoshin’ fascicle.
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16. The Grasses-and-Trees-Mind in the Chapter on “Awakening Supreme Mind” in the
Shobogenzo

KomMmEeNo Daio

This paper discusses the grasses-and-trees-mind F AL of the Shobogenzo’s 1EiLHR I
“Awakening Supreme Mind” &% /(s chapter, and its relationship with the chapter on
“Religious Awakening” 3§ 3&.(> in the twelve-volume version of the Shobogenza’, which
bears the same name in the original title.

The grasses-and-trees-mind assumes religious awakenings & .[» in religious
awakenings. This premise indicates that each of the various phenomena of the universe and
matter #4i% becomes a real state F2AHl within the Buddha's body 1L %. The virtue of
building temples, which has been discussed previously, is also assumed to be included
within that Buddha's body. In other words, the grasses-and-trees-mind is superimposed on
religious awakenings.

Next, a part of the description in the “Religious Awakening” chapter is identical to the
description in the “Awakening Supreme Mind” chapter. However, since the description is
limited to one spot, it is reasonable to say that the description in “Religious Awakening”
forms the basis for the description in “Awakening Supreme Mind.” Hence, on the basis of
the description in “Religious Awakening,” considering the hierarchy of religious
awakenings, the idea of religious awakening in the “Religious Awakening” chapter is

placed lower than it is in “Awakening Supreme Mind.”

17. Transmission of the Shobogenzo in the Early S6t6 Zen School
Axirsu Hideaki

This paper examines the transmission of the Shobogenzo 15 (Treasury of the True
Dharma Eye) in the early Soto Zen School, with a focus on Keizan Jokin % [LIfA¥E (1264-
1325). It has been assumed that the text had been passed down following relationships of
Dharma transmission, from Dogen E7¢ to Ejo 545 (1198-1280), to Tettst Gikai B/~
(1219-1309), to Keizan. However, based on what can be gleaned from extant documents
and their postscripts, it is conjectured that Gikai did not participate in the transcription of

the Shobogenzo.
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I begin by examining the process by which Gikai could have acquired the Shobogenzo
without participating in its transcription. Gikai was asked to manage the Buddhist
scriptures of Hajaku-ji temple %7 by Ekan 1% (?-12517), as his dying wish. There is a
postscript stating that the Shobogenzo was transcribed at Hajaku-ji in 1273. Consequently,
Hajaku-ji held a copy of the Shobogenzo on which this transcription was based, and Gikai
may have transmitted this to Keizan.

In addition, I examine the possibility that Keizan was introduced to the text by
someone other than Gikai. The most plausible candidate for this is Gien #&i# (?-1314). In
1292, Gien taught Keizan the Busso shoden bosatsukai saho AL IE {3 58 % AR i
(Instructions on the Bodhisattva Precepts correctly transmitted by the Buddhas and
ancestors) . Therefore, it is possible that he transmitted the Shobogenzo to Keizan at the
same time.

However, the postscript to the Shobogenzo said to have been transcribed at Hajaku-ji
does not mention the name of the transcriber. Thus, it is speculated that the transcription of
the Shobogenzo may have been performed not by a single person, but by multiple persons
instead. Accepting this premise poses the need to examine a wider range of candidates,
including Gikai and Keizan themselves, among others.

The above hypotheses still leave many problems to be solved. Hence, it is difficult to

formulate a theory at present, and further study is required.

18. Analyzing Chinese Classics Quoted in the Shobogenzo: A Syntactical Comparison

with Source Chinese Classics
Funikawa Naoko

In previous scholarship, I have used syntactic analysis as a fresh perspective from which to
analyze the syntax (kobun H§i3C) of five representative volumes of Dogen’s 76 (1200-
1253) main work, the Shobogenzo 1L, as well as other Japanese Buddhist texts
written in the Kamakura period #ft/2 1] (1185-1133), and have confirmed that complex
sentences are frequently used. Now, I would like to further clarify the characteristics of the
Shobogenzo's syntax by analyzing the Chinese classics (kanseki #4%5) quoted therein.
First, I conducted a syntactical analysis of its quotations of the Six Patriarchs (such as

Rujing/Nyojyo #1ifr, Zhaozhou/ Jyoshu #M, etc.), whom the Shobogenzd quotes more
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than 10 times, according to Genryl Kagamishima's $% /50 Dogen in'yo goroku no
kenkyii IG5 | HFEEROWIFE (Studies of Dogen’s Quotations from Zen Texts) . I found that
complex sentences made up only 61% of the quotations, compared to 76% elsewhere in the
Shobogenzo. Moreover, given that more than half of the quotations are written in
affirmative complex sentences (fukubun #i30), and many others are written in simple
sentences, we can see that simple sentence constructions are predominant. In addition, the
characteristic sentence complexity of paraphrases (iikae S\t %) in the Shobogenzo, as

well as its tendency to conceptualize via paraphrasing, are absent in the quotations.

19. The Original Manuscript of the Shébozan Rokusoden (Continued): The
Biographies of Jud, Muyin and Nippd along with the Problem of the Scribe

Kimura Shungen

At the last conference of Japanese Association of Indian and Buddhist Studies, the author
discussed the revised edition of the manuscript of the Shobozan Rokusoden 1EZE7SHAR
within the chapter of ‘the origin of Shobdzan Mydshinji Zen Temple’ 1E % 11145 RERERL,
and mentioned the first abbot Kanzan Yegen BYILIZE3%. Now he offers a revised text
successively on the biographies of the second abbot Jud %43, the third Muyin f&[X and the
fourth Nippd H %, considering the corrections and readings of Sekkd VL. The copiest is
identified as the third abbot of the Reiunin S2Zkt, Gekko Genshin H iz, There are also
mistakes made by the author Sekkd. For instance, the phrase Fiit HI&ZERfl is to be
corrected to i HIEZEAERT, but the editor Toyo ¥k, the copiest Gekko and the early Edo
period publisher Nosen FEAlll all failed to make the correction.

The author has connected Nippd with the Zuisenji Hi/%=5 of Inuyama K[lI because he
was from Owari J&ik (in Aichi Prefecture). Juo first practiced under Shitho Myocho 5%
i at Daitokuji, and was given the name Shihitsu 5. He did the same under Kanzan
B41l1. Muyin, also from Owari, ordained at Kenninji Temple %43 under Jio, where he
became the Ina #HE, but in his thirties moved to Mydshinji Temple, where he became the
third Abbot, succeding Jio. While Setsudd, a disciple of Muyin, was at Mydshinji, the
prime minister Ashikaga Yoshimitsu & F)#&iii got angry with Setsudd, who was intimate
with Yoshimitsu's enemy, and placed Myoshinji under his uncle Teiyd /] of Nanzenji ¥
HiZE. After Yoshimitsu died, Teiyd gave My®oshinji back to this school. Some decades
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later, Nippd, the fourth Abbot of My®dshinji, restored the temple. Thus Sekkd L. wrote
these life-stories on his Shobozan-Rokusoden.

As mentioned, this manuscript was copied by Gekkd Genshin at his Reiun-in sub-
temple of My®dshinji in the year of 1589. We obtained the copy of the manuscript
preserved in the library of Rytkoku University via Shitenndji University, and deciphered

and studied it in this paper. We are in debt both the libraries for this study.

20. Tales about the Merit by Chanting the Title of a Sttra: Focusing on the Fahua

zhuanji and Nichiren
OkapA Fumihiro

This study focuses on tales about the merit produced by chanting the title of a siitra in the
Fahua zhuanji compiled by Sengxiang %4, which is said to precede Nichiren's (1222-
1282) doctrine about chanting the title of the Lotus siitra, and examines its relationship to
Nichiren’s doctrine. It concludes that chanting the title of a sttra found in the tales in the
Fahua zhuanji is a practice performed by ill-qualified persons and that it benefits others,
and that these perspectives have great affinity with Nichiren's doctrine.

Nevertheless, Nichiren cited from the Fahua zhuanji the story of Wulong K#E and
Yilong ##E, which is the tale about the merit produced by writing the title of a sutra, not
about the merit produced by chanting the title of a siitra. The reason for this is presumably
that the issues of “Family Ties” and “Slander of the Law,” which the story of Wulong and
Yilong treats as its subject matter, are themes not found in the tales about the merit
produced by chanting the title of a siitra in the Fahua zhuanji, and Nichiren focused on

these themes.
21. The Kyomyoan Gosho Mokuroku 3503 Jefls5 H §%: Newly Discovered Documents

Kimura Chuichi

In the past, the author of the present study has engaged in research on the Kyomyoan
Gosho Mokuroku S5ibREfHIF HE%, a catalogue of works attributed to Nichiren. However, as
new documents have been discovered in recent years, it has become necessary to rethink

previous research results, with a renewed perspective on the Kyomyoan Gosho Mokuroku.
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Two catalogues, the Kyomyoan Gosho Mokuroku and Honmonji-hon Kyomyoan
Mokuroku A3 A B 10 FE H §%, have been newly discovered. Therefore, in addition to the
various works that have been confirmed so far, the existence of the Hongyobo Kyomyoan
Mokuroku AATYi 5ty HE H #% and the Kagaminakajo Joonji-hon $HREEIEA, as well as
the “Sekimoto shoji-hon” BAFTFiA (Volume owned by Mr. Sekimoto), were also
confirmed. In the future, it is hoped that all of the unseen documents, including those
owned by Tamazawa Myohokke-ji E##)EIEY, the abovementioned Kagaminakajo
Joonji-hon and the “Sekimoto shoji-hon,” will be made available so that the contents of the

documents can be further examined.

22. A Bibliographic Study of the Manuscript of the Rokunai Gosho $%PNE Kept in
the Ryiikoku University Library

Horise Shoen

This research is based on a manuscript of the Rokunai Gosho $%PIfi that has been newly
discovered in the Rytukoku University Library. This manuscript is currently composed of
33 volumes, including 117 Gosho writings. The person who transcribed and possessed it is
unclear, and the reason that it is now kept at Ryiikoku University is unknown as well.
Through comparision with other manuscripts of the Rokunai Gosho, from the perspectives
of differences in the primary Gosho texts as well as other characteristics, I found that this
manuscript seems similar to those possessed by Hompdji 4<#:3F, Hayashi Nissho #kH 7R,
and Nikkyoken H #if.

When I delivered the above result, I suggested that the study of the manuscripts of the
Rokunai Gosho should include this manuscript, as well as the other 20 existing

manuscripts.

23. The Reception of the Sodensho HI{£3 by Sakyo ajari Nikkyo A B [# % H %
Horie Eisho

Sakyo ajari Nikkyo Z:3tRTMEI4E H# was a learned priest who attempted to prove the
originality of the teachings of the Nikko H¥# school by citing Nichiren’s H3# testaments

and inheritances. In order to clarify Nikkyd doctrine, this study examines his attitude
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toward the acceptance of the important inheritances. Among Nikkyd writings, this study
focuses on the “One Hundred and Fifty Articles” ¥ #.1-f# 4%, written before his submission
to Taiseki-ji KA15F to scrutinize his quotations.

As a result, this study confirms that Nikkyo accepted the inheritances as Nichiren's
works and used them as a basis for various interpretations of Buddhism. One of the most
characteristics is that in Article 21, describing the thirtieth god, the workings of
“Nyohokyd” MIik#¢ are attributed to the Lotus Siitra, while in Article 23 explaining that
there are three kinds of gods, all the gods are the workings of the Jogyo Bosatsu 47 i,
and that the head of all bodhisattvas is also Jogyo Bosatsu, and that the Shakuson B4, the
head of this school, is also the head of the Bodhisattva. “Honjaku 743 of the Benevolent
Guardian Deity on Datchaku %" and “Honjaku of the Benevolent Guardian Deity on
Geshu T were quoted from the “Hyakurokkashd™ ¥ 7~ f& ) respectively, and these two

serve as a contrast between the lower kinds and the benevolent.

24. Various Studies of Ichinyoin Nichija: The Shinto doitsu kanmisho, Lectures by
Nichiko Recorded by Nichija

ARIMURA Norihiro

Ichinyoin Nichiji —#l1FEH # was a Buddhist priest active mainly in Kyoto from the
Azuchi-Momoyama to the Edo period. One of the characteristics of Nichiji's academic
studies that contributed to the formation of his doctrinal thought was his wide-ranging
study of both Buddhist and non-Buddhist texts. In particular, when we focus on the study
of Shintd among his studies of non-Buddhist texts, we cannot overlook the fact that
Nichijii received instruction on Shinto from his teacher, Busshin'in Nichikd {A-UhbE H BE.

Based on the Shinto doitsu kanmisho g —#IRTY, presented in lecture form by
Nichikd and transcribed by Nichiji, which is said to be a commentary on the “Jindai” #fift
volume of the Nihon shoki, 1 first explore the publication of the book. Next, Nichiju's
Shintd studies are examined in part by presenting the volumes of this book and the period,
place, and content of the lectures contained in each volume.

The results of the examination confirm that the Shinto doitsu kanmisho is a record of
the 28 lectures given at Chomyo-ji TH#<F, Kyoto, from May 1 to 28, 1590, with a total of
278 lectures, based on the Nihon shoki's “Jindai” scroll lectures, the Sanjibanjin =+ 7,
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and the transmission from Yoshida Kanetomo # H 3 {H..

25. The Jijuyiz Sambhogakaya Buddha in Chinzei Pure Land Buddhism: Sources of
and Opportunities for Amitabha Jijuyiz Sambhogakaya

Saeki1 Norihiro

Jakue Ryogyo #{E FRIE, Rai'a Nenki #LFJ#4%%, and other disciples of Nen'a Rydchi #AR7 B
M began advocating the teaching that Amitabha achieved the Jijuyi Sambhogakaya (the
body of personal enjoyment). If we consider that prior to that the Amitabha buddhakaya
was thought to have been achieved via the Tajuyii Sambhogakaya (body for the enjoyment
of others [beings in the world]), we can see how radical the Jijuyii Sambhogakaya doctrine
was.

However, in the historical record, only Rydch is described as having passed down the
Jijuyii Sambhogakaya doctrine, resulting in one of the problems associated with it, namely
that details about its sources remain obscure. Thus, the objective of this paper is to
establish the sources of the Amitabha Jijuyi Sambhogakaya doctrine as well as

opportunities for its acceptance.

26. Shoko’s Claim Toward Ordinary Nenbutsu Practitioners: Shown in the Jodoshi
myomoku mondé ¥ 1574 H %

GuniMa Shoji

I have earlier pointed out that some of Shokobd Benchd's HGE 5 (1162-1238) ideas
were explained in his efforts to spread the teaching of Nenbutsu. In this article, I try to
clarify if there are any claims toward those who know the teaching of Nenbutsu and who
recite it, and if so, what kind of claims they are. I mainly look into the Jodoshii myomoku
mondo 15734 H % among his writings.

Those claims were found in discussions about the following three things: the three
mindsets =, the four cultivations PU{%, and the three modalities of practice —FH1TH&.
Even ordinary people must be equipped with the former two in this life. They will
respectively be attained by reciting Nenbutsu while believing that Amida Buddha will

come and greet one, and by doing it even only a few times a day, but for a lifetime. The
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last one will be practiced by keeping to the practice of the ordinary Nenbutsu.

Explaining the importance of Nenbutsu practice to those practitioners following the
single recitation doctrine is the main purpose of this writing. We therefore conclude that
Shokd wanted to claim that it is not difficult for Nenbutsu practitioners to be equipped with

those three things.

27. Genshin'’s Interpretation of Monmy®d []44: In The Essentials for Birth in the Pure
Land 11:7: %4 and The Commetary on the Amitabha Siitra F3iFEFRIE 3L

MATsuo Zensho

In this paper, I consider how Genshin {5 (942-1017) understood monmyé % (listening
to the names of Buddhas and Bodhisattvas).

Genshin preached in the Essentials for Birth in the Pure Land 1E/EZ4: (985), a text
written in his middle age, that monmyo has the benefit of leaving the world of suffering,
and the benefit of realizing bodhi in the future.

Genshin, in his later years, in The Commentary on the Amitabha Siitra FT5FERES D
(1014), also preached that monmyé has the benefit of genfutai BIANE (not to retreat in the
middle of Buddhist practice). Specifically, genfutai means that although we may fall into
the world of suffering, we will surely become a Buddha someday.

Genshin made people aware that they had already obtained great benefit as above by

monmyo, and advised them to pursue further benefits and practices

28. The Idea of “Evil People as the Right Object” and “Evil Ordinary People as the
Right Object”

NakaMUrA Ryota

The idea of “Evil People A as the Right Object 1EH%” is seen as a representative of
Shinran’s #1# (1173-1262) thought. There is a view that this idea was advocated not only
by Shinran, but also by the Pure Land Buddhism that preceded him. Some believe that this
theory is the same as the idea of “Evil People as the Right Object,” based on the doctrine
that it is the ordinary person LK who is the center of salvation. However, there are two

kinds of ordinary people, good ordinary people and evil ordinary people - ordinary people
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are not evil by nature. Recognizing this, Shokd #&2% (1177-1247) and Honen's 4%
(1133-1212) direct disciples taught the idea of “Evil Ordinary People # M7 as the Right
Object.” In this essay, I reexamined the problem of “Evil People as the Right Object” from
the viewpoint of “Evil Ordinary People as the Right Object.”

29. New Historical Material Concerning the Daruma Sect’s Ichijiketsu and Its

Significance
TacH1 Rytshi

This study examines the discovery and significance of the Daruma sect's (darumashii %
5%) historical record Ichijiketsu — 5, written by Butchibd Kakuan {AHLE 4 and
housed in the Sanzen-in =-T-Ft temple’s Enyiizo Ml (Perfect Interfusion Archive). In
2018, I came across Butchibd Kakuan's Shinkon ketsugisho {LRUE%E, the study of which
led me to discover the Ichijiketsu.

We can gather from the preface, postscript, and the main contents of the Sanzen-in's
copy of the Ichijiketsu that its current edition is based on a 1222 manuscript, with the
addition of kunten #ll & punctuation and an explanation of its contents written in a mixture
of kanji and kana. This document can be identified as Butchibo Kakuan's work by the fact
that the preface is signed Kakuan 5%, and because the work's author is identified as the
52nd in the same lineage as Zhuo'an Deguang #iEfE, its 50th successor. My claim of
Kakuan's authorship is further supported by the fact that this document and his Shinkon
ketsugisho share quite a number of similarities in content.

I will go into greater detail about this manuscript later, but for now, suffice it to say that
it resembles the Shinkon ketsugisho in the way it explicates the Siranigamasamadhi-siitra
B Rk #%, the Perfect Enlightenment Sitra 'J'HE#E, the Sugyoroku 5% $id#, and the
Vijiiaptimatrata M#% doctrine. Moreover, Zongmi 5% is the only Chan monk mentioned
in the Shinkon ketsugisho, whereas Zhuo'an Deguang, Bodhidharma 3%, Huike 257,
Huineng %7, and Zongmi all appear in the Ichijiketsu, making it more like a Zen text than
the Shinkon ketsugisho.

While I have previously identified the Shinkon ketsugisho as the second oldest of
Japan's Zen manuscripts, the Ichijiketsu’s preface and contents reveal that it in fact

precedes the Shinkon ketsugisho. By continuing to deepen our understanding of the
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Ichijiketsu, we can gain a more comprehensive understanding of the Daruma sect, as well
as of Zen sects more broadly, in the early years of the Kamakura period. As such, it is clear

that this historical document is of exceedingly great importance.

30. Kokan Shiren’s JE B} Teachings on Zen Precepts fifik
SAakUMA Yii

This paper examines the teachings of Kokan Shiren FERJMi#H (1278-1346) on “Zen
Precepts” #ii7%, a term with multiple meanings. In his theory of practice, Shiren has
positioned the precepts as the foundation for attaining enlightenment. Furthermore, for
Shiren, “Zen Precepts” means the “Precepts in Zen Buddhism.” Specifically, it refers to the
Fanwang precepts 3E#87, i.e., the ten major precepts and forty-eight minor precepts.
Shiren defined the Fanwang jing 3E#8#% as the “vinaya pitaka” in Zen Buddhism and was
adamant that the Fanwang jing transmitted from master to disciple within the Zen sect
differed from that used in other sects. It should also be pointed out that Shiren was
consistent in his emphasis on the Fanwang precepts and discouraged views which stated
that the Fanwang precepts (i.e., the “Zen Precepts”) were inferior to the esoteric samaya

(Jpn. sanmaya =BHK) precepts.

31. The Process of Compilation of the Text of the Denkoroku
Yokoyama Ryiiken

The Denkoroku fz)64% manuscript preserved at Rylimon-ji temple #[93F, written in 1547,
is the second oldest manuscript amongst the existing families of Denkoroku manuscripts.
The Rylimon-ji manuscript has postscripts added countless times in later years. Therefore,
identifying its original texts has been difficult, since it has not been possible to
differentiate some parts of the postscripts from the original texts, and there were parts that
were unreadable because of the additional remarks. However, by considering the
Denkoroku manuscript preserved at Tenrin-ji temple KAK, written around 1696, it is
proved that the Tenrin-ji manuscript and Rylimon-ji manuscript preserve main texts that
were derived from a common source. By employing the Tenrin-ji manuscript, it is now

possible to differentiate the postscripts and to presume unreadable letters of the Rytimon-ji
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manuscript.

32. The Shunnyi Shogyo Catalog ¥ #i% % H % (Provisional Title) Held by Amanosan
Kongbo-ji Temple

AKATSUKA Yudo

This catalog held by Amanosan Kongd-ji K¥7 L4l temple (present Kawachinagano
City, Osaka Prefecture) has a connection with the monk Shunnyd ##i (890-953) of
Ishiyama-dera 7115 temple (present Otsu City, Shiga Prefecture). Because the opening
section is missing, the actual title is unknown, but as the text states that “among the texts of
Ishiyama Naiku Gobd ...," it is certain that this catalog is concerned with Ishiyama-dera
temple. In content it is a catalog of 660 esoteric texts covering a period of about 300 years
after Kikai (774-835) introduced Esoteric Buddhism to Japan. Because it also lists texts
written by monks active in the Heian period, it is thought to have been completed in the
late Heian period.

Catalogs of temple texts from the same period include the catalog written on the
reverse side of the Shishuruijiisho MFEHZEYY held by the National Institute of Japanese
Literature, and the Ono kyozo mokuroku /NEF#&5 H #% at the Ry@imon Bunko i ["] SCE.

In light of the fact that these catalogs were likely produced during the late Heian
period, they are significant for an understanding of the kind of studies that were being
conducted in Esoteric Buddhism in this period. This catalog occupies an important position

in the study of Heian period esoteric texts.

33. On the Publication of the Kando Abidarumakusharon: Hoz6kan, Sennyiiji and the

Otani Branch
HanaABUSA Ry0

The Kando Abidarumakusharon, published in the modern era, played a groundbreaking
role in the Buddhist world of the time. It is pointed out that the background of this work
was the result of the will of the publisher Hozokan, which sought to attract new readers,
the priests of Sennyuji Temple, who provided their knowledge of the Abidarumakusharon,

the traditional text of the Abhidharmakosa, and the Otani school priests who managed the
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entire revision process between the publisher and the scholars.

34. Behind the Concept of “Zenrin no Shingi itk / {if8l" Appearing in the Nanporoku
w5 Sk

SAkUurRaMOTO Kaori

The philosophy running through the Nanporoku F§J5§% focuses on the aesthetic and spirit
of rustic soan hut-style tea ®Jé& through contrasts with the luxurious daisu-style tea 5 of
shoin reception rooms. This philosophy is influenced by the beliefs expounded in the Lotus
sttra and in Zen Master Ddgen’s Shobogenzo and at the same time is given significance by
these texts. The concept of soan tea was also influenced by the codified regulations that
governed daily monastic life at Zen temples, known as the “zenrin no shingi” #i#k / {&¥#i,
and is considered characteristic of the Zen thought in the Nanporoku. This paper examines
what “zenrin no shingi” refers to in the Nanporoku, and how these regulations influence the
philosophy propounded in this text. It concludes that the term “zenrin no shingi” used here
refers specifically to the Yuan-dynasty Chan master Zhongfeng Mingben's H AR
Huanzhuan qinggui %JEREEHBL (J. Genjii'an shingi) text of monastic regulations, and that
the philosophy of the Nanporoku is influenced not only by the Lotus sitra and the
Shobogenzo but also by the Huanzhuan ginggui. In short, it can be said that the concept of
the soan, which emphasizes simplicity and asceticism, underlies the Zen philosophy of the

Nanporoku.

35. The Meaning of the Buddha’s Parinirvana {# and the Emergence of Jivaka %%

in Japanese Collections of Stories
FAN Jun

This paper focuses on collections of stories from various eras in Japan, and discusses the
understanding of the Buddha'’s Parinirvana and the role played by the emergence of Jivaka,
considering changes over time. The conclusion is as follows: in the Heian period, the
Konjaku monogatarishii 43RS followed the Mahayana Buddhist thought preached in
the Vimalakirtinirdesa, telling us that the “aspect of his illness” before the Buddha's

Parinirvana was as “a manifestation of an emanation-body for the salvation of all beings”
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through the emergence of Jivaka. Furthermore, from the middle of the 12th century a
series of civil disturbances continued and society became unstable. War chronicles such as
the Heike Monogatari “V-ZWik of the Kamakura period and the Taiheiki K*F5C of the
Muromachi period emphasized the character of Jivaka as a famous doctor, and used that
description to emphasize that even a famous doctor and his elixirs could not cure a “karmic

disease.” In other words, this emphasizes the Buddhist idea of karma and retribution.

36. Zazen and Koan in the Zen Practice of Hakuin: A Comparison with Dahui’s
Method of kdan Contemplation

Yanact Mikiyasu

This paper analyzes the Zen methodology of Hakuin Ekaku FIB3Ei#: (1686-1769) and
Dahui Zonggao KEi5ER (1089-1163) to make the following three points:

(1) Hakuin, inheriting the method of kdan contemplation systematized by Dahui,
presented the following sequence of Zen practice leading to seeing one’s Buddha-
nature: first one practices zazen and contemplates a koan; then one expands one's state of
mental concentration obtained by this beyond zazen to all of one’s activities; and finally
one breaks the bounds of samadhi and sees one’s Buddha-nature. Hakuin saw his own
Buddha-nature by this method at the age of twenty-four, and he advocated it to others.

(2) While Daihui emphasizes the attainment of enlightenment through constant koan
contemplation in one's every action, Hakuin emphasized practice after satori, which
consists of the two elements of seeking enlightenment and saving sentient beings. Hakuin
particularly emphasized the latter, and he realized its importance by a divine revelation
from the kami of Kasuga that the moment he would cease to benefit others he would surely
descend into suffering. Hakuin was nervous lest he ever cease to benefit others for even a
moment, and this vitalized his practice.

(3) Hakuin devised a new method of instruction as he taught the dharma to benefit
others when he began issuing three kinds of certificates: one given to those who had seen
their Buddha-nature, a second to those who understood the relationship between seeking
enlightenment and saving sentient beings, and third to those who had inherited his dharma.
Hakuin would assess the levels of each of his disciples with these three kinds of

certificates to encourage their continued practice.
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37. Suzuki Shunryt’s Zen Thought and Traditional So6td Scholarship: The Roots of

S6t6 Zen in North America
Isum Seijun, Kiyozumi

Suzuki Shunryd $iA#K, a Buddhist monk of Japan's Soto school, was one of the first
teachers to establish a Zen center in the United States. His Zen center provided a new
monastic lifestyle geared not towards Japanese immigrants, but towards Americans in
general.

This paper elucidates the characteristics of Shunryd’s Zen, as well as the reasons
behind its successful propagation in North America, by examining his biography, Crooked
Cucumber, and the first compilation of his dharma talks, Zen Mind Beginners Mind
(ZMBM).

These works indicate that the foundations of Suzuki's Zen are rooted in traditional S6t6
sectarian studies (dentoshiigaku {=#i5%5) established by Nishiari Bokusan V#7211 in the
Meiji period. Suzuki received these teachings from Kishizawa Ian j3{# %, one of
Nishiari's disciples. Accordingly, Suzuki did not emphasize enlightened states (satori &
Y ) that occur during Zen practice. Prof. Huston Smith, another of Suzuki's disciples,
wrote that “in Shunryd Suzuki's book the words satori and kensho, its near-equivalent,
never appear.” (ZMBM, p. ix) This tendency is itself precisely what we might call
“traditional Sotd Zen,” in contrast to the Rinzai style of Zen that D.T. Suzuki brought to
America. What is more, Shunryll expressed his distinctive Zen style by interpreting
Hakuin's “one hand clapping” kdan (sekishu no onjé 4T3 7%) through a distinctively S6td
lens.

At the same time, Shunryi insisted on the need for a new model of monastic practice
in the United States—though that is not to say that he called for a fundamental reform of
traditional practice. His aim, like the reformers of 9th century Chan, was to make
modifications according to the realities he faced. Chan acquired its distinctive
characteristics by modifying the precepts received from India; likewise, Shunryi sought to
make similar kinds of “traditional reforms” (dentoteki kaihen {ZAEIIZ) .

It seems to be the combination of the above-mentioned tendencies—a traditional Soto
Zen outlook on practice and appropriate modifications to monastic norms—that has

allowed Shunryl Suzuki's Zen to prosper not only in the United States, but in various
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countries around the world.

38. Kakunyo's $4ll View on the Mdsu IH - of Shinran $I% in the Koei-bon Hézk A< of
the Shinran denne BUE{EA

Y amacucHi Tsutomu

Kakunyo ‘H10, the great-grandson of Shinran ¥, produced the biography of Shinran
called Shinran denne BUE(ZAE, but the first book was lost. He revised the book many times
and there are 5 revised editions extant.

The Mosu ¥ garment is one of the characteristics of Shinran. Among 5 revised
editions, in the Rinna-bon HBTZR, the Takada-bon #5H 7 and the Gugan-bon ZABAR, there
are two facts made clear about the Mdsu. Namely, Shinran wears a Mdosu, but he
sometimes takes it off, and second, many monks also wear a Mosu. Accordingly, in these 3
revised editions, Kakunyo thinks that the Mosu of Shinran is one of the protections against
cold, like the Mosu of other monks.

On the other hand, in the Koei-bon Fé7k7A and the Shoganji-bon FAEHSEA (the
contents of which agree with each other), the monks who wear a Mosu are few, and thus
the Mosu of Shinran is impressive. The scene in which Shinran keeps wearing a Mosu is
from the scene Inadakobo FRHIELE (F% 45 B¢) until before his death in the scene
Rakuyosenge # Bk (F% £575B). What is Kakunyo's view on the Mdsu of Shinran
in the Kdei-bon in the final complete edition?

In the Kdei-bon, Shinran wears a Mosu on his journey and at the place of his sermon.
And in the scene Rennimuso Mifr#i48 (1% 45PUEE), for the title of honor given to
Shinran, Kakunyo uses Soshi shonin #fifi%#2 A to refer to him as the founder of the Shinsha
E.5% sect. For these reasons, I think that, in the Koei-bon, the Mosu of Shinran is the
symbol of Shinran who continues his journey for the propagation of his teachings as the

founder of the Shinshi sect.
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39. The “Hakone Parting Tradition”
NisHuMA Tatsuya

Shinran ## (1173-1262) is said to have returned to his hometown of Kyoto after
engaging in missionary work in the Kantd region for approximately 20 years, passing
through Hakone #i#} on the way. Various reports that a local person had an encounter with
Shinran circulated. I discuss the way in which this tradition grew.

When Shinran and his disciples took a break on a flat area (Oinotaira % ®->F; present-
day Amazake chaya-shita T1i§25 ), Shinran told Shosin 15, one of the disciples who
returned to Kantd, to continue missionary work in his place on behalf of Shinran. It is said
that Shosin put the items he had received from Shinran in his bag and returned to Kanto
tearfully.

This tradition occurred under the influence of the Bando Hoonji JHHE S in the
middle of the Edo period, and temples of the Hakone district participated in it during a
period from the late Edo to the beginning of the Meiji period.

40. The Hongwu Emperor and Buddhism: The Incident in Which Jitan Zongle Was
Dispatched to the Western Regions

ZHANG Zhansheng

Although Buddhism was strictly controlled by the policies of the Hongwu emperor (Ming
Taizu BiK#) during the early Ming dynasty, Chan monks were also quite influential
during this time. One of the most prominent of them was Jitan Zongle Z=H5%H (1318-
1391), a member of the Dahui K lineage of the Linji i order. As a result of the
Hongwu emperor’s administrative policies toward Buddhism, Zongle's life was marked by
ups and downs, with the most notable example being Zongle's dispatch to the Western
Regions. Nevertheless, there are different theories regarding the timing, duration, and
reasons for the dispatch, with no conclusion having yet been reached. Based on the
existing historical documents, this paper presents the most plausible view at this point and

attempts to resolve these issues.
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41. Middle Way and Consciousness-Only Ideas in Zixuan’s Commentary on the

flirar‘lgama-sﬁtra
TiaNn Hu

From the end of the Tang Dynasty, the Sirarigama-siitra was annotated by scholars of
various Buddhist affiliations, and by non-Buddhist scholars. Because the commentaries
have different academic backgrounds, their interpretations of the siitra are different.
Tiantai Buddhist scholars use Tiantai teachings to guide their interpretations, with the
tendency of the Song period idea that “the six Confucian classics offer an interpretation of
one’s own heart, and one’s heart includes all the things of the world A#EFK.” As a
successor of the Huayan School, Zixuan interpreted the Sirarngama-siitra as a way of
“communicating with each other” under the guidance of Huayan teachings, adopting
ideological elements including those of the “Middle Way” and “Consciousness-Only.”

He interpreted the direction of the Middle Way thought in the Sirarigama-siitra by
using the ideas of the Madhyamaka-Sastra. In addition, he interpreted the direction of the
Sirangama-sitra with the thought of the Trimsika and the Vijaaptimatratasiddhi. This

fully shows his adoption of many excellent ideas and eclectic characteristics.

42. Shenzhao il and Zongmi's 5%% Legitimacy as the Heze School fif#5%: A
Critique of Hu Shi's #]i# Insistence and a Reconstruction of Nanyin's FiFll
Biography

IBUKI Atsushi

Hu Shi insisted that the true Dharma lineage of Shenzhao il and Zongmi 7% was not
the Heze School, but rather the Jingzhong School §##7%. Although there are major
problems with this insistence, it is still widely accepted today. The first purpose of this
paper is to show that Hu Shi's evidence is completely baseless. The second purpose is to
reconstruct the biography of the master of Shenzhao and Zongmi, Nanyin FFll, by using
various documents to confirm that they are the Heze school. The third purpose is to explain
why Nanyin left Zhongyuan HJi{ and ordered his disciples to advance to Zhongyuan, by

showing that Huijian’s £ activities in Chang'an % were behind it.
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43, The View of Dharmadhatu in the Zongjing lu 75i5%
YaNG Xiaoping

This paper examines the relationship between the tendency of the unity of the meditative
and doctrinal approaches ####l# in Chinese Buddhism from the Tang to Song dynasties
and the establishment of the Zongjing lu % #i%%, and then analyzes the theoretical
background of the reason why the Zongjing lu focuses on Huayan's dharmadhatu theory
and the meaning of the concept of dharmadhatu in the Zongjing lu and its relationship with
the one mind —-L~. The following three conclusions were reached.

First, the trend towards the Chan-ization of Chinese Buddhism became more
pronounced. There is a Chan tradition that emphasizes the one mind. Based on this,
Yanshou iEFF accepted Zongmi's 575 % idea of the harmony of the meditative and doctrinal
approaches ##i453%, worked to unify the doctrines of the various sects through ‘the one
mind sect’ —[>53%, and compiled the Zongjing lu.

Second, the interpretation of dharmadhatu in the Zongjing lu is a synthesis of the
discussions of various schools of thought, centering on the teachings of Zongmi.

Third, it maximizes the Chan tradition of ‘L0255 (to consider mind as the implicit
truth) and includes the dharmadhatu doctrine of the Huayan school in ‘i’ (to express in
words, the efficacy of an explanation or a commentary) that is used to articulate the one
mind. This is arguably the greatest theoretical contribution that the Zongjinglu gives to the

view of dharmadhdatu.

44. Chengguan’s View of Avalokite§vara and the Verses from the Da Fangguangfo
Huayan jing, Translated by Prajiia

CHEN Yian

According to Zhipan's ## Fozu tongji fiilfiAd, the 40 fascicle Da Fangguangfo Huayan
jing (hereafter referred to as the 40 fascicle Huayan W-1-3Ei%, translated in 795-798) is a
translation by Chengguan {5 together with Master Prajfia #7 =i of Kapisi fiE B, of
the Huayan jing, a Sanskrit text presented by the kingdom of Uda K25,

The 40 fascicle Huayan contains more descriptions of Avalokitesvara than does the 60
fascicle Huayan 7513Efi%, the Luomojia jing 5#EEMIKE, or the 80 fascicle Huayan J\T3Ef,
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and among the additions are two chants that are not found in the 60 fascicle Huayan. In
these two verses, we can see the ideas of Chengguan. For example, the idea that only one
of the “the three poisons —#" can be considered “the three poisons,” and the interpretation
of the Huayan jing based on the “Chapter of the Universal Gate "] i#” of the Lotus Sitra
are Chengguan’s own ideas and interpretations, and it is highly possible that he included

his own view of Avalokite§vara Bodhisattva in the 40 fascicle Huayan.

45. Li Tongxuan's 35jfi % Understanding of Queen Maya
LonG Ming

This study is an examination of Li Tongxuan’s understanding of Queen Maya Bl J: . Li
Tongxuan has a unique understanding of good teachers in the Gandavyiiha-siitra. He refers
to Guanyin #{#% Bodhisattva as “the head of great compassion” KZE:Z# and to Queen
Maya as “the head of great kindness” K% .2 . This study focuses on his understanding of
Queen Maya. By understanding this point, we will be able to understand the characteristics
of Li Tongxuan's Huayan thought. In previous studies, Li Tongxuan's understanding of
Queen Maya has not been discussed. Through a comparative study of the data of Zhiyan %
fif, Fazang %, and Li Tongxuan, we clarify that for Li Tongxuan, Queen Maya is the
perfect practitioner of the practice of Samantabhadra (Puxian ¥%'%), understood as the
head of great compassion, and that Queen Maya has the same status as Guanyin

Bodhisattva.
46. Xingman’s 17i# Succession of Zhanran's %k Doctrinal Classification in the
Compendium on the Teachings of Tiantai Buddhism R B5353: MK
Martsumort Hideyuki

In this paper, I consider one of the schemes of doctrinal classification proposed by
Xingman 17, a disciple of Zhanran {#%, in his Compendium on the Teachings of Tiantai
Buddhism 2R 555 MK, and conclude that Xingman's classification is a typical

example of the doctrine shared by Zhanran and his disciples as the doctrine of Zhiyi 54 &H.
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47. The Difference between Old and New Yogacaras: Focusing on Huiyuan'’s
Shengmanjing yiji W52 %3%50 and Kuiji's Shengmanjing shuji %80 i

YANG Yufei

Although Tathagatagarbha thought and Consciousness-only thought belong to different
lineages, there is certainly a close relationship between them in the history of Buddhist
thought. Jingyingsi Huiyuan ##<%2% and Kuiji #2& belong to the Dilun and the
Faxiang School, respectively. They are the inheritors of the old Yogacara and new
Yogacara thought. Since their commentaries on the Srimaldadevisimhanada-siitra
— Huiyuan’s Shengmanjing yiji 5483630 and Kuiji's Shengmanjing shuji B2 it —
are extant, we can systematically compare their interpretations of concepts such as
tathagatagarbha, mind-nature and siinyata. By comparing their commentaries, we will see
how Chinese Buddhist thinkers started from their respective theoretical backgrounds and
completed the digestion and absorption of tathagatagarbha thought, while at the same time

also clarifying the difference between the old and the new ideas of the Yogacaras.

48. Shenming and the Buddha Nature
ZHANG Wen Liang

In traditional Chinese thought, shenming ] is an idea that largely refers to the jingshen
Kl (spirit) and yishi %% (mind) of a person, or more generally, the spirit of humanity.
As Buddhism was introduced to China and gradually transmitted, the idea of shenming was
absorbed in Buddhist terminology and was reinterpreted as “the imperishable subject that
experiences samsara.” Furthermore, in texts such as the Mingfo lun %1LF4, the Ming
baoying lun %G5, the Niepanjing jijie 12555 and the Shenming chengfo yi #HIHL,
1L3%, shenming was related to Buddhist ideas, such as Suchness (Skt. tathata) and the
Buddha nature (Skt. buddha-dhatu). In Chinese Buddhism, the idea of shenming was
expanded by including the idea of Buddha nature from Indian Buddhism and thus absorbed
into and dissolved the concept of spirit that has an entitative aspect. This eventually
surpassed the monistic understanding of shenming and ended the debate on whether the

spirit will perish.
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49. The Problem of Emptiness and Non-existence in the Da banniepan jing jijie X

AR AL i
KanNo Hiroshi

It is said that Chinese Buddhist thought converted from an orientation on “innate emptiness
related to the Prajiiaparamita sitras™ to “marvelous existence related to the Mahayana
Nirvana sitra” during the Jin and Liu Song dynasities. This paper considers how Chinese
Buddhists interpreted the problem of emptiness and non-existence through the Mahayana
Nirvana siutra. Therefore, I focus on the concept of “middle way,” which includes terms
such as emptiness, existence, and non-existence, which are inseparably interconnected to
the concept of “middle way” in the Mahayana Nirvana sitra. This is interpreted in the
compendioius commentary titled Da banniepan jing jijie K%L %, Because the Da
banniepan jing jijie with 71 fascicles is a massive commentary, I focus on the
interpretations of Sengliang 5% (400?7-468?), Sengzong 157 (438-496), and Baoliang
F5E (444-509) in their commentaries on the concept of “middle way” in the chapters of
“Evil and Good” (fR1E&h) and “the Nature of the Tathagata” (U1K d) .

50. The Three Categories of Pure Precepts in the Pusa yingluo benye jing ¥ A
#% and Sravaka-§Tla

Onrsu Ken'ichi

In the Pusa dichi jing 7 ¥#4%, the three categories of pure precepts include the
traditional precepts such as the complete precepts, established in early sectarian Buddhism
before the Mahayana emerged. On the other hand, those in the Pusa yingluo benye jing ¥
FEBIEASERE do not include them, and accept the ten grave precepts from the Fanwang
Jjing 3EME#%E. Some studies have pointed out that the Pusa yingluo benye jing abandons the
traditional precepts, sometimes referred to as the “Hinayana” precepts. However, in the
fifth century, the time of appearance of the Pusa yingluo benye jing in China, the
traditional precepts were not considered as “Hinayana,” and this stitra requires Mahayana
practitioners to receive the three categories of pure precepts after leaving home, which
means receiving the complete precepts and becoming a monk or nun. The Chujiaren shou

pusajie fa WRNZEEM D created in the early fifth century shows two methods,
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receiving again and converting, as the meanings of keeping the traditional precepts as the
Mahayana precepts. It can be considered that the former would be related to the Pusa dichi
Jjing, and the latter to the Pusa yingluo benye jing. These views can be supported by the
theories of Uijok 3% and Zhanran #4% in later times.

51. A Study of the Parficagati atthakatha: The Chapter on the 16 nirayussada
Axita Shomon

The Paficagati atthakatha (PGA: originally composed in Burma) is a commentary on the
Paiicagati dipant (PGD) which describes the six (five) realms. This paper aims to analyze
the chapter of PGA on the 16 nirayussada. The 16 nirayussadas are additional hells which
surround Mahaniraya (the Great hell).

PGD has additional stanzas which only exist in the Pali version. This paper reveals the
author of PGA inserted these additional stanzas to bridge the gap between PGD and the
Lokapaiifiatti (LP), which are the two main sources of PGA.

Although PGA shares most of the content in common with LP, we found some distinct
descriptions in PGA, of which certain sentences are parallel with those of the Devadiita-
sutta and its commentary. This implies that the author of PGA needs the authority of
Theravada Buddhism and is an important piece of evidence that PGA was composed after

Theravada Buddhism became the main school in Burma (14c).

52. The Eleven-Headed and Thousand-Armed Avalokite§vara in the rGyal rabs gsal
ba’i me long: The Symbolic Significance of Its Iconography, and Its Background

Sakuma Ruriko

Historical stories about the introduction of Buddhism to Tibet describing King Srong btsan
sgam po as an incarnation of Avalokite§vara are presented in the rGyal rabs gsal ba’i me
long (GLR), written by bSod nams rgyal mtshan (1312-1375 AD), a hierarch of the Sa
kya school.

This paper discusses the symbolic significance of the iconography of the eleven-
headed and thousand-armed Avalokite§vara in the GLR, and its background. It does so by

conducting a comparison between the GLR and the Chinese translation of the

— 1185 —



(244) Abstracts

Sahasrabhuja-siitra (S), T-F#& (Taisho no. 1060), translated by Bhagavad-dharma 3%
JEBE; the Qianbei jing (Q), TH#% (Taisho no. 1057), translated by Zhitong %4ili; the Lao
tuoluoni shen jing (L), JEFEHEIE 57 (Taishd no. 1058), another Chinese translation of the
same text by Bodhiruci ¥4, and the Byang chub sems dpa’ ‘phags pa spyan ras gzigs
dbang phyug lag pa stong dang mig stong dang ldan pa’i cho ga zhib mo (BSS) (D no.
690), which includes Tibetan translations of the siitras that correspond to the Chinese
translations (S, Q, L) [Tanaka Kimiaki 2022].

This comparison identifies the important influence of the Q, L, BSS on the symbolic
significance of the iconography of the eleven-headed and thousand-armed AvalokiteSvara

as represented in the GLR.

53. Tsong kha pa on the Method of Ascertaining Selflessness: From Lam rim chung ngu
to ITa khrid

Waba Kenshu

With the introduction of Buddhism into Tibet in the 7th century, Sanskrit texts were
translated and commentaries were extensively produced. Based on these, the concept of
selflessness (bdag med) was discussed in a manner that continued the Indian tradition. On
the other hand, there are many examples of [Ta khrid literature on the theme of how to
determine and practice selflessness, which are different from those of the commentaries,
although they are likewise based on the Indian texts. These groups of texts, especially
those in the dGe lugs pa school, have been widely used in Tibet, as a reflection of Tsong
kha pa blo bzang grags pa's (1357-1419) Madhyamaka philosophy. However, they have
yet to be well researched.

Therefore, the present study examines Tsong kha pa’s method of ascertaining
selflessness in his Lam rim chung ngu, and how it was followed by subsequent generations

of Buddhist monks, focusing on [Ta khrid.
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54. On the Origin of the Division of the Madhyamika School into Thal ’gyur ba and
Rang rgyud pa: With Reference to the Madhyamaka Texts of Pa tshab lo tsa ba
Nyi ma grags

NisHizawa Fumihito

The division of the Madhyamika School into thal 'gyur ba and rang rgyud pa has not been
discovered in any Indian original texts, and the terms prasangika and svatantrika regarded
as their Sanskrit equivalents are nothing more than Sanskrit reconstructions posited by
modern scholars. We do not exactly known yet whether this division is of Indian or
Tibetan origin. Fortunately, however, I was able to find a key to solve this issue in the
Madhyamaka texts of Pa tshab lo tsa ba Nyi ma grags (ca. 1070-1140), namely in two
commentaries on the Milamadhyamakakarika (MK) and Prasannapada (Pras), both of
which have recently become available in the bKa’ gdams gsung "bum. In this paper, first |
have surveyed how Tibetan scholars treated this issue, and then tried to trace back the
origin of these two terms. At this result, I have reached the following conclusions:

1. These two terms, thal ’gyur ba and rang rgyud pa, were newly created by Pa tshab
in his commentary on MK, probably composed around 1105 in Ka$mir. This is
mainly supported by the following two reasons: (1) Pa tshab did not use these two
terms at all in his commentary on Pras, composed later at IHa sa under the
instruction of Tshong dpon pandita, alias, Kasmir pandita Kanakavarman. This fact
suggests that Kanakavarman did not know their Sanskrit equivalents. (2) Pa tshab
used these two terms in his commentary on MK with double meanings—the names
of sub-schools of Madhyamika and the names of two logical reasons as well, that
is, svatantrahetu and prasarigahetu — based on the Tibetan word-formation by
suffixing pa/ba (named bdag sgra in Tibetan classical grammar) to thal ‘gyur/ rang
rgyud. Therefore, these two terms should be regarded as Tibetan creations or as of
Tibetan origin.

2. Pa tshab originally created these two terms in order to express two different
interpretations of MK 1.1, that is, to clarify the contrasting views of Buddhapalita
and Candrakirti and Bhaviveka. He respectively named the first two of them, who
interpret non-origination in four cases discussed in MK. 1.1 as thal ’gyur

(prasanga), “thal ’gyur ba,” while the last, who interprets it as rang rgyud
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(svatantra), he called “rang rgyud pa.” These are just the original meanings of thal
"gyur ba/ rang rgyud pa.

3. On the other hand, Pa tshab uses these two terms in the following contexts, which
discuss neither-one-nor-many-ness (gcig du bral, *ekanekarahitatva), with more
extended meanings, which can be regarded as the names of sub-schools of
Madhyamika. In this context, he applied these two terms to all four kinds of main
logical reasons for the emptiness as well, and presumably counts Kamalasila as a
rang rgyud pa since he interprets neither-one-nor-many-ness as rang rgyud, while
taking Santaraksita as a thal 'gyur ba who interprets it as thal gyur. This is just the
original interpretation of Pa tshab. In this sense, Pa tshab can be identified as the
first person who established the way of dividing the Madhyamika school into thal
"gyur ba and rang rgyud pa.

4. Based on the above-mentioned reasons, we can conclude that Pa tshab not only first
created these two terms, but also substantially established them as expressions of

the sub-schools of Madhyamika beyond their original meanings in the same text.

55. Cunda Sadhana in the Sadhanamala
Sonopa Sayaka

The late Indian Esoteric Buddhist text Sadhanamala (Nos. 129-131) presents a sadhana of
the goddess Cunda. However, there are several variations in her descriptions. She is
commonly described as having a “white body color,” “one face and four arms,” “a siitra on
the lotus,” and “holding a bowl with both hands.” Further, in Chinese translations, although
with a different number of arms, she is referred to as yellow-white Cunda.

The mandala with Cunda in the center is not described in Sadhanamala. However, the
mandala in the s@dhana of the eight armed Kurukulla (No. 174) seats a red Cunda in red
color in the northeast. Further, Kurukulla is called Red Tara and is a goddess who
accomplishes a controlling and subjugating power (vasikarana). This study clarifies that,
compared to the white Cunda, red Cunda is expected to function in a controlling and

subjugating manner in esoteric Indian Buddhism.

— 1188 —



Abstracts (247)

56. Bindu (Drop) Yoga Described in the Mahamaya-tantra: The Interpretations of

Ratnakarasanti
Owmi Jisho

Bindu (drop) yoga described by the Mahamaya-tantra (abbr. MMT) is practiced alongside
“contemplation of aksaraparkti (garland of syllables).” According to the Gunavatt (abbr.
Gu) by Ratnakarasanti, a commentary on the MMT, this yoga is a type of siksmayoga
(subtle yoga), described in both the Guhyasamaja-tantra and the Vajramrta-tantra (abbr.
VAT), and the present author has previously noted its resemblance to the latter text.
Considering that the Gu and the Mahamayasadhana correspond to Sadhanamala No.
239, have some similar parallel passages, and quote the same verse of the Samayoga-
uttarottaratantra, we can conclude that both texts were written by the same person,
namely Ratnakarasanti. The interpretations of the vijiaptimatrata (mind-only) theory are
deeper in the Gu. Ratnakarasanti’'s interpretation of bindu as “mind” is unique to the Gu.
This interpretation of bindu as identical with “mind” is synonymous with the phrase “a
subtle form of the sign of knowledge (sitksmajiianamudrakara) of Vajradhara.” This
interpretation is connected with the siksmayoga described in the VAT. Bindu yoga is
simply a practice to strengthen the mind by means of mentally concentrating on bindu

only.

57. Works Cited in Vimalamitra’s *Arya-Prajfiaparamitahrdayatika and the *Arya-
Saptasatikaprajiiaparamitatika: Evidence Related to the Issue of Their Tibetan

Translators
Horiuchi Toshio

Vimalamitra's (c. 8th cent.) Commentary on the Prajiaparamitahrdaya (*Arya-
Prajiiaparamitahrdayatika, PHT, D no. 3818) and Commentary on the Perfection of
Wisdom in 700 Lines (*Arya-Saptasatikaprajiiaparamitatika, SPT, D no. 3814) remain
only in Tibetan. While the former has a colophon, in which the Indian author Vimalamitra
is mentioned as one of the translators into Tibetan, the latter has no colophon. Therefore, it
is unclear whether the SPT is a translation from an original Sanskrit work, with

Vimalamitra as the author and a translator, or whether it was written by Vimalamitra in
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Tibetan. This paper examines the Tibetan translations of two citations of the sitras in the
SPT and PHT and shows that they diverge from Vimalamitra's intentions. In particular, I

argue that the SPT is a translation from Sanskrit by someone other than Vimalamitra.

58. Inference Made from the Reason Alone
Miao Shoule

Dignaga (ca. 480-540) clearly states that an inference is acceptable when there is an
inseparable relation (vydpti) between a logical reason (hetu) and the property to be proven
(sadhya) . Based on our experience with examples (drstanta), we ascertain this relation.
Thus, demonstrating an example in inference is required for Dignaga. On the other hand,
Dharmakirti (ca. 600-660) mentions that the inseparable relation, identified as an
“essential connection (svabhavapratibandha),” does not depend on examples for its
ascertainment, according to Steinkellner (2004). Therefore, if the essential connection is
recognized, an inference can be made from the reason alone. While numerous studies have
examined Dharmakirti's understanding of the example, none have studied how
Dharmottara (ca. 740-800), the successor of Dharmakirti, understands the function of the
example. This paper will investigate Dharmottara’s interpretation of the example and

determine whether he regards presenting an example as necessary in inference.

59. Paratantrya and parapeksa in the Sambandhapariksa
Gao Ting

Dharmakirti refutes the reality of relation (sambandha) in his Sambandhapariksa (SP). In
the first and third verses, Dharmakirti refutes paratantrya and parapeksa as the definitions
of relation. The two words are so synonymous that it is difficult to distinguish them based
on the verses alone. To clarify the exact meaning of the two words, this paper investigates
Dharmakirti's usages thereof in his works as well as those in Buddhist and non-Buddhist
commentaries on the SP. I conclude that the words paratantrya and parapeksa mean by
implication different types of relation and different objects of refutation. It is clear that
paratantrya implies the inherence (samavaya) claimed by the VaiSesika; parapeksa

implies the relation in a broader sense in the following aspects: first, it can be interpreted
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as the relationship between cause and effect, as commonly used in Dharmakirti's works.
Second, when it is an object of refutation, it implies a permanent relation, namely

suitability (yogyata) as well as real and ultimate relation including inherence.

60. Dharmapala on karakahetu and jiiapakahetu in his Critique of Eternalism
WataNABE Toshikazu

In the Indian vada tradition, there are two different kinds of hetu, i.e., karakahetu (cause of
producing [a result], #£[X) and jAapakahetu (cause of making known, JA). While the fact
that a thing has a karakahetu can prove the impermanence of the thing because a pervasion
“whatever is produced is impermanent” is commonly acknowledged, the fact that a thing
has a jAiapakahetu cannot. However, in his commentary Dasheng guangbailun shilun K3
JA B on Catuhsataka 9.3c, Dharmapala states that having a jiiapakahetu is also a
reason for proving impermanence. This paper reveals that this unique theory is derived
from Dharmapala’s second interpretation of Catuhsataka 9.2cd (na kadacit kvacit kascid
vidyate tena sasvatah) . There he interprets vidyate as meaning “to be known" (the passive
form of the second class verb Vvid), and not as meaning “to exist” (the active voice of the
fourth class). Following this interpretation, verse 9.2cd can be understood as showing
vyatireka i.e., “whatever is permanent is not known,” whereby is derived the following

anvaya: whatever is known, i.e., whatever has a jiiapakahetu, is impermanent.

61. The Four Noble Truths and the Eight Noble Speeches: On the Understanding of

Candrakirti
Liv Chang

After summarizing some of the explanations of Noble Speech (aryavyavahara, ¥5f) in
the traditional siitras and Abhidharma treatises, this paper considers how Candrakirti sets
up the Two Truths through his discussion of Noble Truth (27i#) and Noble Speech in the
Yuktisastikavrtti.

Noble Speech in traditional Buddhism is closely related to True Speech (satyavac, 3
) and means linguistic expressions related to people’s cognitive acts and objects, etc. For

Candrakirti, although all vyavaharas are contaminated and belong to worldly things, some
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of them can also be called “noble” as is the case with “Noble Speech.” Based on this very
reason which does not contradict traditional Buddhist understandings, Candrakirti regards
both the Four Noble Truths and the Two Truths, which are expressed as linguistic
expressions in accordance with worldly people’s minds, as conventional truths. In addition,
the Four Noble Truths are defined as “truths preached by the saints” or “truths for worldly
people becoming saints,” but not “truths for the saints.” The standard for distinguishing the
Two Truths is the different appearances of the Truths of Cessation and the other three
Noble Truths to worldly people, i.e., unconditioned, non-arisen, not deceiving, or

otherwise.

62. Apatti and Atisara in Chapter Ten of the Bodhisattvabhiimi
TAsHIRO Yasuna

In chapter X of the Yogdacarabhiimi, the three categories of pure precepts are indicated as
bodhisattva precepts. In addition to prohibiting certain actions, the text stipulates that the
practice of the bodhisattva six perfections and altruistic practices are precepts. The forty-
three precepts are also expressed in concrete terms.

From the perspective of the contents of the the forty-three precepts, there are numerous
examples for both apatti and atisara precepts. The text tends to deem an act as an offense if
it is based on defiled desire (klesa) or for the act per se. In the text, the expression atisara
is also found referring to infringing the bodhisattva rules (vinaya). Hence, there is an

implied consensus that in the bodhisattva’s rules, atisara can be judged as apatti.

63. Hathayoga and Pratisamkhyana in the Vihara Chapter of the Bodhisattvabhiimi
TakaHasHI Koichi

In its chapter concerning Vihara, the Bodhisattvabhiimi deals with the 12 conditions of
existence (vihara) of bodhisattvas. It states that the bodhisattva in the first condition of
existence engages in the virtues not in a forced manner (na hathayogena), but by careful
consideration (pratisamkhyanatah). However, two Chinese translations (one of the 5th
century, the other of the 7th) convey that such a bodhisattva engages in the virtues in a

forced manner GEIE )18, *hathayogena) , but not by careful consideration (FHIEREIR, *no
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tu pratisamkhyanatah) .

In general, Hathayoga is known as a technical term referencing a particular practice of
yoga, “forceful yoga,” but in the above statement the expression hathayogena is used as an
adverb that means “forcibly.” The earliest testimony of the negation before hathayogena
can be found in a commentary on the Bodhisattvabhiimi, translated into Tibetan in the 11th
century. Most scholars believe that Hathayoga or forceful yoga began to have an influence
on Indian thought around the 10th century. In this tendency, Buddhist philosophers who
feared the influence of this forceful yoga arguably changed the statement, even though it
did not refer to hathayogic practice but was used merely as an adverb. As a result, they
denied hathayoga or the forced manner, and emphasized pratisamkhyanatah or careful

consideration.

64. Newly Discovered Verses in the Abhidharmakosakarika in the Collection of the

Potala Palace
Tanaka Hironori

In the collection of the Potala Palace, there are preserved sources revealing several
different readings of the Abhidharmakosakarika (AKK) that have doctrinal origins. AKK.
V.42-2, which cannot be found in the heretofore available Sanskrit version, or the Tibetan
translation, but which corresponds to Paramartha’s translation of AKK, is presented in this
paper. Further, AKK.V.42-1 explains the two reasons why only jealousy and the stinginess
are counted among the nine unions from the standpoint of the eight possessions. AKK.
V.42-2 explains three new reasons for thelO possessions from the standpoint of the
Vaibhasika. In contrast, Xuanzang's translations of the Abhidharmakosabhasa (AKBh)
and the Nyayanusarint offer another four reasons, suggesting that the Paramartha and
Xuanzang translations are based on different sources. The information contained in
Yasomitra's commentary reveals that the Paramartha’s theory of three causes is the oldest,
followed by Sanghabhadra’s theory of one cause. The Xuanzang translation of the AKK
adopts the four-cause theory by combining the other two, but because the four-cause
theory can be also found in Sthiramati’'s commentary, it is not a modification of
Xuanzang's. This study thus reveals the relative ages of the information in the texts related

to the AKBh, as well as that the content of the AKBh was constantly updated with the
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latest doctrines.

65. On the Later Addition of Hearing the Name within the Bhaisajyaguru-sitra
Fukira Takanori

The contents of the Bhaisajyaguru-siitra are mostly about the benefits of merit that may be
obtained in this very life. The siitra emphasizes hearing the name of Bhaisajyaguru Buddha
as the way to gain merit. However, when we examine the oldest version of the sttra (i.e.,
#ETEAE T. 1331, Chapter 12), it becomes clear that the siitra in one of its earlier forms held
other idea than that of hearing the name, proposing namely that there is another way to
gain merit by hearing the siitra.

In this paper, we focus on hearing the name within the siitra as a later added practice.
By comparing three Chinese versions of this sttra (T. 1331: 457 CE., T. 449: 615 CE., T.
450: 650 CE), the following two points will be clarified: (1) How revisions were made in

the siitra, (2) What change of thought was brought in the siitra by revisions.

66. The Verses of Aspiration for Birth in the Pure Land and the Larger Sukhavativyiiha
UEeno Rythei

Traditionally there have been various views put forth concerning the siitra upon which
Vasubandhu's Jingtu lun is a commentary, yet there is no established theory. Susumu
Otake pointed out many passages within the Larger and Smaller Sukhavativyitha siitras
used as scriptural sources for the Verses of Aspiration for Birth in the Pure Land (VABP),
and he concluded that both siitras are the target of the commentary.

Regarding Otake’s theory, I proposed the Larger Sukhavativyitha as a Single Siitra
Theory in my 2022 article. The basis for that is the following three points. First, without
relying on the Smaller Sukhavativyiha, with the Larger Sukhavativyitha as a single siitra
source, Vasubandhu could have composed VABP. Second, among the other works of
Vasubandhu which are titled “upadesa,” all are commentaries on a single sttra. Third,
although it is certain that Vasubandhu knew the Smaller Sukhavativyiiha, that is not a
definitive reason to include that as a basis for his commentary. This paper points out

multiple scriptural sources for VABP from the multiple versions of the Larger
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Sukhavativyitha which have not been cited by Otake, in order to support the first point

given above.

67. The Significance of Ekaputraka-samjiia in the Mahaparinirvana-mahasitra
Yasukawa Mayu

The Mahaparinirvana-mahasiitra (MPNMS) is one of the major Mahayana siitras, and
among other things speaks of the permanence and the omnipresence of the Buddha. How
does the text argue for this? I propose that the way of seeing all sentient beings as one’s
children, the so-called ekaputraka-samjiia, —¥4, plays an important role.

In the fourth chapter of Dharmaksema’s translation, it is revealed that there is no “j&k”
because the Buddha can see all sentient beings as his children. This means the Buddha
doesn't keep back and hide his teachings. So where are the Buddha's teachings? Since the
Buddha gives them to all sentient beings, the teachings are in all sentient beings, which
means they are “J&.” The view of sentient beings as “#” is connected to the idea of
Tathagatagarbha #1%J. In the next chapter, the Buddha teaches that “the secret storehouse
%" should be protected, which he conveys by the parable of a mother protecting her
child at the risk of her own life. When the Buddha's teachings are protected, they can
continue to exist in this world without perishing. By seeing all sentient beings as children,

the Buddha's teachings can be omnipresent and permanently exist in this world.

68. The “Visit of Indra to the Buddha” in the Karunapundarika
MiBu Yasunori

The Karunapundarika is a Mahayana scripture created around the 4th century. Chapter 6 of
this stitra contains a scene extremely similar to the famous narrative called the “Visit of
Indra to the Buddha.” While this scene generally follows the outline of the the “Visit of
Indra to the Buddha” found in the Agamas, Nikayas and Buddha's Biography, the gathering
of the bodhisattvas of the ten directions and the manner of preaching are distinctive. This
paper aims to clarify the reception and characteristics of the “Visit of Indra to the Buddha”
in the Karunapundarika. The results are as follows.

In the context in which the the “Visit of Indra to the Buddha” appears, the
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Karunapundarika asserts that all the many bodhisattvas who come from the ten directions
are able to attend the Tathagata's preaching assembly. To support this, we can speculate
that the “Visit of Indra to the Buddha,” in which all who gathered were able to enter an
expanded the Indasala-guha (Skt. Indrasaila-guha), was incorporated into the
Karunapundarika. Furthermore, in incorporating this narrative, the slitra seems to have
modified the manner of preaching to legitimize Sakyamuni’s preaching with the

transformation body and a single sound (ekapada) .

69. Regional Characteristics of Grapes in Ancient India
INOUE Ayase

Stories about grapes are more common in the Vinaya of the Sarvastivadin than in that of
the Theravada. Edible grapes come from two sources: the European grape hails from the
Caucasus, and the American grape from North America. This paper examines the grape-
growing areas of ancient India and the surrounding region, considering the use of the
Vinayas and confirming the knowledge of the ancient Indians through stories of grapes in
the Vinayas.

Grape stories in the Vinayas are neither as detailed nor as numerous as those in ancient
Greek and Roman texts. According to the travellers Hyech'o Z# (704-787) and
Xuanzang %% (602-664) , grapes were cultivated in Kashmir and Kapis. This is also the
case with Kautilya's Arthasastra. Kautilya, Hyech'o and Xuanzang offer the same evidence,
although from different periods. The distance a camel or donkey carrying a 100 kg load
can travel in a day is 30-40 km. It is not easy to transport fresh grapes to the interior of
India, and sssuming that grapes are not grown in the interior of the Indian subcontinent, it

is not known where the Vinayas were used.

70. The Overall Structure of Akira Fujimoto’s Critique of the Author’s Indo Bukkyo
Hen-iron 4 ¥ FAABCER i

SAsAkI Shizuka

The author's book Indo Bukkyo Hen-i ron (4 >~ NL¥Z ), published in 2000, clarified

the changes that occurred in the management of the samgha in the Buddhist world before
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the Common Era, and proposed the theory that these changes triggered the emergence of
Mahayana Buddhism later on. It consists of five major arguments, the second of which
runs as follows.

There are two different definitions of a Buddhist schism (samghabheda) in the Vinaya
materials: cakrabheda and karmabheda. The fact that the original definition of
samghabheda was cakrabheda and it was later changed to karmabheda is substantiated by
various sources, including the Vinaya texts, the commentaries to Vinaya texts and
Sarvastivada Abhidharma texts.

In recent years, Akira Fujimoto has presented a critique of this argument. He has
published three critical articles: a handout distributed to conference participants at the
Annual Conference of the Pali-gaku Bukkyd bunka gakkai, an article in Indogaku
Bukkyogaku kenkyi 70(1): 47-54 and an article in Paligaku Bukkyo bunkagaku 35:
21-53. The relationship between these three contributions, however, is extremely
complicated and it is difficult to understand the overall structure logically.

A comparative study of the articles reveals that Fujimoto’s criticism is composed
entirely of a combination of the following materials: a part of the distributed handout and
the article in Indogaku Bukkyogaku kenkyi.

The author has therefore scrutinized these and written a rebuttal to Fujimoto's criticism
(in Japanese), which is a lengthy work of more than 240,000 characters. The author is
currently considering how to publish it.

In the present paper, the author introduces one facet of his reply to Fujimoto. The
passage the author discusses here is from the ‘Biqiu song’ M IEFfl of the Sarvastivada
Vinaya. There we read, “There are two kinds of samghabheda: karmabheda and
cakrabheda.” However, Fujimoto says, “Only one type of samghabheda is mentioned here.
Sasaki’s view that two different definitions of samghabheda presented here is incorrect.”

Fujimoto interprets the relevant passage are as follows. “There are two types of
samghabheda: o and B. One is a. + B (B is omitted here). The other is o + B (o is omitted
here). Thus, although it appears as if there are two kinds, there is actually only one
definition of a samghabheda. Why, then, does this passage omit o on the one hand and f§
on the other? In the first place, ‘omission’ is to omit of something obvious that could have
been omitted in order to focus on something else.”

The mistake in his argument is that it brings an explanation that should have been given
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in a situation in which the fact that something is omitted is established into a situation in
which the fact that something is omitted is not proven at all. If it is established that
samghabheda is composed of o + f§, but only a is written there, then the fact that {3 is
omitted is established. Only then does the question arise, “Then why is B omitted here?” To
answer this question, Fujimoto’s explanation that “f3, which is an obvious thing that can be
omitted, was omitted in order to focus on a,” makes sense.

However, the situation in the passage under discussion is completely different. It has
not been established at all that samghabheda is composed of a + . The phrase “there are
two kinds of samghabheda” should be understood as it is: “there are two kinds of
samghabheda.”

Fujimoto’s crtique consists of a piling up of a series of such arguments. It will take
some time to find the means to publish my full rebuttal, but the author promises to make

the full text public in due course.

71. Buddhism, Buddhist Studies, and “Buddhist Studies” Studies? Purposes and
Methods of Studying Buddhist Scriptures

Fuimoro Akira

When studying Buddhist scriptures, it should be noted that scriptures in particular are
preached from the perspective of the Buddha who has achieved liberation. Have we not so
far treated the scriptures, like other literature, only from a secular point of view? In this
paper, I focus on the following:
1: Does the liberated Buddha “hesitate” like an ordinary person?
2: In reaction to the conventional view of Theravada texts as “orthodox,” I wonder if we are
now biased toward “anti-orthodoxy” when reading the Pali texts of Theravada.
I propose a fair and objective research attitude of researchers who decipher Buddhist

scriptures.
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72. On the Structure of the Formation of Saddha (Skt. Sraddha): ‘Seeing’ and

‘Believing’
Furukawa Yohei

This article presents the results of a study of the structure of the formation of saddha (Skt.
§raddha) in the Pali canon, focusing on the usage of the term in pre-Buddhist texts and
their continuity with Buddhist usages.

In ancient India, before the establishment of Buddhism, the eye (seeing with the eye)
was equated with truth (satya). People believed in objects that could not be seen directly
and believed in the words of those who actually saw them directly (those who could see
them) . However, if one directly sees the object one believes in and it becomes clear that it
in fact truly exists as one perceives it, there is no need to believe what others say on this
point.

Buddhism inherited this earlier structure. For the disciples of the Buddha, the Buddha
is this one who has seen directly, and this idea is straightforwardly reflected in the
expression of belief in the Tathagata's awakening, which is repeatedly taught in the Pali

canon.

73. A§vaghosa’s Common Verse Quoted in Kumarajiva and an Udanavarga

Commentary
Martsupa Kazunobu

In the Chinese translation of an Udanavarga commentary (HHIE#%, Taisho no. 212, 399
CE), an interesting verse is quoted as “Long ago bhadanta A§vaghosa H55¥ has preached
this.” The same verse is quoted without credit in the *Mahaprajiiaparamitopadesa K33 FE
i (Taishd no. 1509), translated by Kumarajiva, and the same verse appears once again in
prose in Kumarajiva's translation of the Buddhist Yoga Manual (A4 =Bf#%, Taisho no.
614). Is this really a verse of ASvaghosa, and if so, to which work of A§vaghosa is it to be
attributed? In this article I present the original Sanskrit text of this verse in Sardilavikridita
metre, which I have obtained through my ongoing research on the decipherment of the
Sanskrit manuscript of the Tridandamala attributed to A§vaghosa, I have analysed why the

three Chinese translations cite this verse, and I clarify which of A§vaghosa’s works this
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verse belongs to.

74. A Study of nidana in Early Buddhist Scriptures: Focusing on Compounds
Karar Takanori

In this paper, I examine the usage of nidana, with a particular focus on examples of
compounds in early Buddhist scriptures. Through this examination, it is revealed that in the
Pali scriptures there are two types of compounds constituted with nidana and
interrogatives, relatives, or demonstratives: (1) a type in which the adverbial suffix -fas
appears (kutonidana, yatonidana, tatonidana, itonidana) and (2) a type in which the
adverbial suffix -tas does not appear (kimnidana, yamnidana, tannidana). Both have in
common that they are used in situations involving causality, but they differ in that nidana
of the first type is unlikely to mean “cause,” and thus I translate it as “connection,” while
nidana of the second type is more likely to mean “cause.” In addition, since nidana of the
first type is frequently used in a certain heretical doctrine and parables as well as in
Buddhist doctrines, it is a general usage to indicate causality; in contrast, nidana of the

second type tends to be used to explain specific Buddhist doctrines.

75. The Multiple Structures of Anapanasati
SemBo Ryosuke

Anapanasati is a Buddhist practice through which various results can be obtained by
focusing awareness on one's breath. It is currently attracting attention as part of
mindfulness. Previous research generally discusses this practice in relation to cattaro
satipatthand, and the complex structure of the Anapanasatisutta in the Majjhima-Nikaya
has been regarded as a representative example of anapanasati. However, considering the
monk Arittha in the Samyutta-Nikaya and the corresponding Alisedun FJZZEEIE in the
Samyukta-Agama MBI E#%%, it has been found that Bhikkhus practice anapanasati, which
has a simple structure and differs from the complex structure of the Andpanasatisutta,
whereas the Buddha recommends the Andpdnasatisutta as a superior practice. Thus, the
complex structure of the Andpanasatisutta can be retrofitted to anapanasati, which has

multiple structures. It is inappropriate to adopt all of the structures of anapanasati
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appearing in the Tipitaka for the structure of the Anapdnasatisutta.

76. The Yogasikha Upanisad: Comparing Its Meter with That of the Yogabija
MuraTa Ryoko

This paper clarifies the textual correlation between the first chapter of the Yogasikha
upanisad (YSU) and the Yogabija (YB) by comparing their versifications. While textual
similarities between YSU and YB have been mentioned before, there is no previous study
comparing the two texts by meter. Both texts contain about 95% pathya and vipula. In this
paper, I compare hemistiches by lame and the non-§loka meters: indravajra, upendravajra,
indravamsa, vamsasthavila, and vasantailaka.

The comparison shows that the number of lame meters in YB is larger than that in YSU
and that the common hemistichs in both texts are regularized in YSU. This may indicate
that the lame meter in YB were modified in YSU. A comparison of the exceptional meters
in the two texts shows that in some cases the meter is the same, but words are different in
hemistiches common to both texts in the special meter. YSU tends to retain the meter
rather than the wording. The correlation between two texts is thus confirmed through this

comparison.

77. The Problem of Sound Source Localization in the Theories of Intromissive

Auditory Perception
SHipA Taisei

In debates over perception (pratyaksa-), a touchstone doctrine of each tradition of classical
India is laid bare in the determination of the relationship between the faculty of the senses
(indriya-) and its respective object. Besides the well-known controversy over whether a
direct contact between a sense and the object is required, there is another demarcation
concerning the theories of extramission and intromission, in which the former proposes a
kind of emanation from the faculty of the senses toward its object, while the latter
postulates that something arrives at the sense from an external object. One of the observed
facts which clearly exposes the contrast between the two theories is the so-called sound

source localization, which is the listener’s capability to determine the location of a sound
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source to some extent. This is a drawback for the theory of intromissive auditory
perception, for it implies that all sound is heard in the listener’s ear orifice in a way similar
to what happens when listening to music with earphones.

In fact, most of the philosophers belonging to the Vaisesika and Mimamsa schools, so
far as they are considered in this paper, either simply explain the sound source localization
as an invalid erroneous cognition (bhranti-), or just maintain silence on this topic. Among
them, the Mimamsaka polemicist Salikanatha, who was allegedly the author of a
commentary on the Vaisesika treatise, exceptionally puts forward a more detailed analysis
on the phenomenon in his Prakaranapaiicika. His attitude can be evaluated as an

orientation toward critical thinking regarding natural science.

78. The Apadana Theory of the Buddhist Grammarian Candragomin
Y azaki Chojun

The relationship between Paninian grammar and Candra grammar, and especially the
influence of the latter on the former, has long been disputed. One particular issue meriting
examination is the relationship between Candragomin (ca. fifth century) and Bhartrhari
(ca. fifth-sixth century). Since Bhartrhari calls Candragomin a master (Candracarya), it is
assumed that Candragomin exerted some influence on Bhartrhari. This study examines
their understanding of apadana, “starting point,” one of the six karakas, on the basis of new
materials currently being prepared for publication, namely, the Candraparijika and the
Sabdarthacinta, both composed by Ratnamati/Ratnasrijiiana (tenth century).

For apadana Candragomin prescribes only one rule, C 2.1.81, which covers all of
Panini's apdadana rules, A 1.4.25 and others. In Candra grammar, Panini’s various rules are
regarded as elaborations (prapafica) of one general rule (samanya), A 1.4.24. Such
detailed statements of the general rule may be useful for beginners from a pedagogical
point of view, but are not essential to Candragomin’'s grammatical system, which aims at
concision. Candragomin’s innovation appears to be indebted to a view presented in
Patafijali's Mahabhasya (ca. second century BC). Bhartrhari also presents a parallel

interpretation that seems to have received little attention in the later Paninian tradition.
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79. Diachronic Changes of yada
ZHANG Qiangian

The present study attempts to trace historically diachronic changes in the usage of the
subordinator yada in Sanskrit, focusing on the syntactic aspect of yadda-clauses. The result
is that the presence or absence of a correlative structure is mainly influenced by two
factors: the period of the text in question (i.e., Vedic, Epic, and Classical) and the
distinction between verse and prose. Specifically, the ratio of the correlative structure
decreases as time goes by, being significantly higher in prose than in verse. As for the
correlating demonstrative adverbs, there is a gradual diachronic change from Rigvedic ad

to Post-Rigvedic Vedic drha, then finally to Epic and Classical fada.

80. A Rhetorical Study of Parables in the Pali Nikayas
SHioTA Hoju

The analysis of three parables in the Satipattanasutta indicates that they fit the definition of
upama as defined in the Subodhalarnkara, but in function, it can be inferred that the three
parables differ from the upama as defined in the same text. In other words, the upama in
the text of the figure of speech is used to stimulate the aesthetic senses of the listener, and
works directly to elicit aesthetic sensations, while the upama in the Nikayas has the
function of helping the listener to understand the doctrines, a function closer to that of the
drstanta than the upama in rhetorical texts. Thus, the upama in rhetorical texts and the
upama in the Nikayas are not the same, and the parables should not be analyzed as either

upama or drstanta, but rather as being both upama and drstanta.
81. The Definitions of Meditation in Avassayanijjutti Chapter 19

Kawasaki Yutaka

The 19th chapter of the Avassayanijjutti has two different definitions of meditation. One is
that “meditation is the state in which one's mind is concentrated on one point for less than
48 minutes” (verse 1463), and the other is that “there are three kinds of meditation: bodily,

verbal, and thought” (verse 1468). Based on the discussion in the Avassayanijjutti, this
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paper examines why the first definition, which only concerns the meditator's mind, and the
second, which concerns physical and verbal activities as well, are not contradictory. Then
this paper examines what is meant by bodily and verbal meditation. Finally, the paper
presents some hypotheses as to why such a discussion about meditation should be present

in this chapter.

82. Yukti in the Carakasamhita?
HosHiMiya Yasuko

Carakasamhita (CS) 1.11 argues that many things exist, even if that are not directly
recognizable, and that all things are either “in existence” or “in non-existence.” CS lists four
types of methods of examination (pariksa): direct perception (pratyaksa), the testimony
of trustworthy persons (@ptopadesa) , inference (anumana) and yukti.

Whilst CS preaches the means of recognition accepted by logic, it adds yukti as a
method of examination. CS is characterized by its focus on internal diseases whose causes
are found inside the body while not focusing on diseases. Inferences based on direct
perception are not necessarily effective. There are many cases in which changes in the
body are not visible, or symptoms are found in parts completely different from the lesion.
It is likely that CS fully understood the limitations of recognition accepted by logic—it is
not possible to identify pathological conditions and to judge whether treatment is available
based on the recognition accepted by logic alone.

CS uses yukti because the main focus is not on the “cause” of the future phenomena,
which will always have the same “result,” but on how the future phenomena, i.e., the
“achievement of the objective,” link with the “cause.” Materials for diagnosis as well as
materials for treatment must be available and function correctly, and yukti also explains
how to determine if they are functioning correctly.

Therefore, yukti taught by CS is an “appropriate combination of multiple factors.”
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83. The Formation of the Threefold Truth and Threefold Contemplation in Tiantai
Zhiyi KH%6H: Beginning from the Guanxin lunshu B0 b

KimMura Shujo

Tiantai Zhiyi's most complete philosophy of the threefold truth and threefold contempla-
tion is considered to have been formed during the period of the Three Major Treatises =K
5 (Mohe zhiguan BEFTIE [T 1911), Fahua xianyi i:%%.3% [T 1716] and Fahua wenju 3%
HeCA) [T 1718]; 585-594) after his descent from Mount Tiantai. However, Guanding’s 3
TH Guanxin lunshu BLGi5E (T 1921), which is a commentary on Zhiyi's Guanxin lun Bl
#i (T 1920), indicates that different forms of the threefold truth and threefold contempla-
tion were practiced during the period of the Three Major Treatises. This all occurred after
Zhiyi exposed the Three Major Treatises during the last years of his life (595-597).
Therefore, through a comparative study of the threefold contemplation in the Guanxin
lunshu and the Sanguanyi =i5&, which were written at about the same time, this essay
will clarify that the current threefold truth and threefold contemplation of the Three Major

Treatises are based on the thought of Zhiyi in his final years.

84. Tiantai Zhiyi's Idea of tathagatagarbha: The Relationship between the Fourfold

Doctrine of Conversion and tathagatagarbha
J1 Wenjie

The Four Kinds of Four Noble Truths PUf# U in Zhiyi's works is always explained in
relation to the Fourfold Doctrine of Conversion {L#E:IU#L, a special classification of
teachings by Zhiyi. It is not only applied to each element in the Fourfold Doctrine of
Conversion, but the meaning of the elements also differs based on the sttra that he is
quoted. This paper aims to investigate the meaning of Buddha-nature and tathagatagarbha

from the perspective of the Four Kinds of Four Nobles Truth.
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85. The Implications of Birth in the Uppermost Rank and the Lowest Grade of the
Lowest Rank, as Indicated in Tanluan’s 2% Wangsheng Lunzhu 1345k

Toyama Nobuaki

In his Wangsheng lunzhu f:4:55E, Tanluan 228 (476-542) mentions two categories of
those who wish to be born in Amida’s Pure Land: that of birth in the uppermost rank (Jpn.
Jjobonsho I, and birth in the lowest grade of the lowest rank (Jpn. gebon gesho T i
TH).

Among these, Tanluan discusses in detail the logic whereby birth in the lowest grade
of the lowest rank is possible. This demonstrates the strong interest that Tanluan had in his
birth.

However, the author believes that it is premature to conclude that Tanluan’s only
purpose was to argue about birth in the lowest grade of the lowest rank for the following
reasons:

1. The reference to birth in the lowest grade of the lowest rank in the Wangsheng
lunzhu is only a part of the whole, and most of the Wangsheng lunzhu is a commentary on
the Five Gates of Mindfulness 771", which is the practice of birth in the uppermost rank.

2. Tanluan recommends practicing the Five Gates of Mindfulness in the commentary
section.

Therefore, by examining how birth in the uppermost rank is mentioned in the
Wangsheng lunzhu, I aim to clarify in this study that Tanluan emphasized not only birth in

the lowest grade of the lowest rank but also birth in the uppermost rank.

86. Ekavyiahasamadhi Quoted by Daochuo j##i: A Comparison with Daoxin J&13
Satomri Keishu

Daochuo ##, a monk of Pure Land affiliations in the Sui~Tang era, in his Anle ji %54,
referred to the ekavyihasamadhi —47 =M from the Saptasatika Prajnaparamita as
supporting evidence for his discussion of the Buddha mindfulness samadhi L= of the
Guan Wuliangshou jing. He interpreted the ekavyithasamdadhi as one of the practices for
birth in the Pure Land.

In contrast, in the same period Daoxin #/{g, known as 4th preceptor of the Chan
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lineage, aimed to understand the dharmadhatu %5+ by practicing the ekavyiahasamadhi as
a Chan technique. Between Daochuo and Daoxin there is thus a difference of interpretation
of ekavyithasamadhi.

Finally, to organize the descriptions of Daochuo and Daoxin, there is a possibility that

Pure Land and Chan monks disputed with each other in the early 7th century.

87. The Coexistence of Purity and Impurity in Buddha Lands in Jizang’s Jingming
xuanlun ¥ X5

Kupo Ryodo

In the literature in Chinese Buddhism from the Eastern Jin dynasty 33 until the Northern
and Southern dynasties period, an important question was why purity and impurity could
co-exist in Buddha Lands. In this paper, I consider the coexistence of both purity and
impurity in Buddha Lands in Jizang's 3 Jingming xuanlun 4% ¥i. In this late work,
various Pure Land theories preached in many siitras are organized. The doctrine was
theorized based on the discussion in his early work Fahua xuanlun 325 and his middle
work Huayan youyi ¥Rk %5. In the background lies his experience over many years in
annotating various Mahayana sitras, such as the Saddharmapundarikasitra, Buddhavata-
msakasitra, and Vimalakirtinirdesa. Thus, his discussion of the coexistence of purity and
impurity in Buddha Lands consists of three main works: Fahua xuanlun, Huayan youyi

and Jingming xuanlun.

88. On the Acceptance of Yoga Practice in Chinese Yogacara: Chapter V of the

Samdhinirmocana-sitra
YosHiMURA Makoto

What kind of yoga practice did Xuanzang %% introduce to China? The clue to solving this
question can be found in Chapter V “Discrimination of Yoga” 4 #& il i of the
Samdhinirmocana-siitra fHFRERE translated by Xuanzang. This is because it describes the
specific details of the “yoga practice based on Yogacara thought” developed by the Indian
Yogacara. Its characteristics are as follows.

1. Chapter V says: The bodhisattva practices samatha IE and vipasyana 8l based on
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the Dharma (the teaching of Buddha expressed in words), and understands that the image
is a manifestation of his own mind, and then realizes the true nature (tathata) of
consciousness only.

2. It is said the object of vipasyana is the image (the teaching of Buddha expressed in
words) and the object of Samatha is the mind that recognizes the image. By practicing
Samatha and vipasyana together, the bodhisattva realizes the true nature (fathata) of
consciousness-only.

3. The “yogic experience” that the image (the teaching of Buddha expressed in words)
will disappear but the teaching of Buddha will not disappear is explained by the “three
natures =" —that parikalpita will disappear but paratantra and parinispanna will not
disappear.

Thus, Chapter V of the Samdhinirmocana-siitra implies that this new practice of
Samatha and vipasyana is associated with Yogacara thought. It is quite possible that this
“yoga practice based on Yogacara thought,” which was transmitted by Xuanzang, might

have been practiced by the Chinese Yogacara school.

89. Vinaya Thought in the Dunhuang Manuscript “Essentials of Four Vinayas and
Commentaries” (Sibulii bing lun yao yongchao VIFBHF i B HIYY)

WanNG Xingyi

The central status of the Dharmaguptaka Vinaya in East Asian Buddhism has been
confirmed and elevated by Daoxuan's #EH (596-667) seminal commentaries, represented
by the Sifenlii shanfan buque xingshichao V5 H M ZE AW 1THES. It is no exaggeration to
say that Daoxuan's interpretation based on the translated Vinaya canon marks a watershed
in the theorization and systemization of the Vinaya teaching. However, recent studies by
Wang Lei point out that Vinaya commentaries during the Six Dynasties already contained
key conceptual frameworks and original theories which are oftentimes attributed to
Daoxuan. By analyzing the Sibulii bing lun yaoyongchao WiFAF 2P, a commentary
dated to around the sixth century preserved in the Dunhuang manuscript collections, this
paper investigates the essential connection between early Vinaya thinking in its formative
phase and Daoxuan’s commentaries. Regardless of Daoxuan’s own relatively negative

evaluation of his predecessors, his overall vision of the Vinaya canon and exegetical
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principal have been shaped by previous works, including the compromising tendency to
harmonize the distinction between the Mahayana and Hinayana position, the handling of
internal conflicts between different Vinaya texts, and the recognition of the Dharma-
guptaka Vinaya’s unique quality as close to the Mahayana position. To advance the
understanding of East Asian Buddhist monasticism, this paper calls for due attention to
Dunhuang Vinaya commentaries and reevaluation of their continued influence on later

generations.

90. Criticism of the Theory of the Syncretism of the Three Religions
Jia Guangzuo

Duli Xingyi #.PE5) (1596-1672, Dokurydi Shoeki, better known perhaps as Obaku
Dokuryil) went to Japan during the transition between the Ming and Qing dynasties and
became a monk. He has been, based on this, regarded as a typical Buddhist according to
the existing scholarship. In a series of studies by Takai Kyoko 3:4%F, Duli Xingyi is
also thought of as a thinker of the Syncretism of the Three Religions (Z#—3%). In the
present article, the author investigates the correspondence between Duli Xingyi and Zhu
Shunshui %7K (also known as Zhu Zhiyu 42 ¥; 1600-1682) stored in the Yanagawa
Kobunshokan Ml 3C 3 ffi, and explores Zhu Shunshui's reply to the letter which
expresses Duli Xingyi's opinion about the Syncretism of the Three Religions. The main
content of this letter is Zhu Shunshui’s refutation of several arguments of Duli Xingyi.
Therefore, this paper first investigates previous studies that regard Duli Xingyi as a thinker
of Syncretism of the Three Religions. Further, based on a philological study of Zhu
Shunshui’s reply, this paper determines Duli Xingyi's propositions from Zhu Shunshui’s
letter, so as to clarify Duli Xingyi's criticism about the theory of the Syncretism of the

Three Religions.

— 1209 —



(268) Abstracts

91. Debates (Rongi iiid%) Concerning the Da banniepan jing shu XRS5 Compiled
by Jizang: Quotations from the E’nichi kokosho . H 1t} Kept in the Todai-ji
Library

Tapo Taichi

This paper focuses on the debates (rongi #w#%) in the E’nichi kokosho T H 5680 kept in
the Todai-ji library, related to the Da banniepan jing shu KEE##EG compiled by Jizang
. The E’nichi kokoshao is assumed to have been compiled and transcribed by Shoshu 2
¥ (1215-1287?), a monk of the Sanron =i school. The purposes of this study are to:
(1) extract a number of surviving fragments of the lost Da banniepan jing shu that are
quoted in the E’nichi Koko kokosho, and (2) decipher those surviving fragments to
determine what topics the Sanron school debated. The study reveals that there are 59
quotations from the Da banniepan jing shu, 34 of which are surviving fragments. They also
indicate that some of the quotations from the debates (rongi) were also shared in the

Tendai school.

92. The Fahua lun Quoted in Enchin’s Hokkeron-ki
AsANO Manabu

In Enchin’'s ¥ Hokkeron-ki #3530, an annotated edition of Vasubandhu's 138l Fahua
lun 35, the text of the latter is quoted verbatim with annotations.

Two Chinese translations of the Fahua lun from the 6th century exist, one by
Bodhiruci FHiis2 and another by Ratnamati #iHREEHE, and it is thought that the version of
the Fahua lun used in the Hokkeron-ki was one of these. There is still no consensus on the
question of which translation was used by Enchin.

In this paper, we have comprehensively collated and summarized previous research on
the version of the Fahua lun quoted in the Hokkeron-ki. The results of our research have
enabled us to confirm that opinion is divided among scholars on this issue, and it is clear
that it remains an unresolved research question. We discovered that the Fahua lun
extracted from the text of the Hokkeron-ki has a different format from that quoted by
Jizang & in his Fahua lunshu F3EGw6%, and has differing characteristics from other

extant versions of the text.
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From the investigations conducted for this paper, it was not possible to determine the
version of the text used by Enchin at this time, due to the fact that the Fahua lun quoted in
the Hokkeron-ki at times corresponds only to Bodhiruci's translation, and at times only to
Ratnamati’s. However, we feel that there is significant value to be had in utilizing the
distinctive text of the Fahua lun quoted in the Hokkeron-ki (as an early work created in the
middle of the 9th century) for comparison with other texts in the bibliographical study of
the Fahua lun.

93. The Citations in Enchin’s 13 Kan fugen bosatsu gyobogyo-ki B35 B E ATk RE AL
Hacmvo Shota

This paper examines the citations from Enchin’s [J% (814-891) commentary Kan fugen
bosatsu gyobogyo-ki BN EE E1TH:#%50 and the influence of the Hongi il on the text.
First, the Saddharmapundarika-sitra 113383 and texts of the Tiantai school KH&H7E
were widely cited. In addition, various citations of texts of the Huayan school #j%57, the
Lii school #55, and Daoye's i commentaries are found. All of them were often quoted
in interpreting the meaning of words. In addition, there was little criticism of other schools.
Finally, the quoted passages from the Hongi, which is considered a commentary on the
Guan puxian pusa xingfa jing BIEEFHFEITEERE, are discussed. In one example, it was
confirmed that the interpretation is based on the theory of the Hongi and is interpreted by
Tiantai texts such as Mohe Zhiguan FEERT 1L #l. Therefore, The Kan fugen bosatsu

gyobogyo-ki was created concerning the Hongi.

94. Regarding the Buddhist Priests Who Joined the Kangakue fh%%2x
Kusota Minoru

Research on the Kangakue %74 has focused on middle-class aristocratic bureaucrats, but
work on the Buddhist monks who participated in the Kangakue is scarce. It was young
Buddhist monks from Hieizan who participated in the Kangakue. The most authoritative
teacher of these young monks was Ensho %EE, the head of the Tendai order. Ensho
gathered the young monks in his Kangakudo #j%%% hall and held a ritual. These monks
joined the Kangakue.
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95. Reconsider the Quintessential Word Dharant in Pure Land Buddhism
Kamn Monsho

This paper considers how the quintessential term dharani was received in Pure Land
Buddhism in Japan.

In Pure Land Buddhism, a doctrine which promotes the wish to be reborn in the Pure
Land of Amitabha Buddha, dharani are not included in the original vow of the bodhisattva
who became Amitabha. From where, then, did the dharani now used in Pure Land temples
come from?

Many of the Jodo tenets currently used have their origin in Tendai Esoteric Buddhism
(Taimitsu), as is evident from the Genji Monogatari, and a number of Buddhist texts.

From the middle of the Heian period onwards, there was a cross-over between the
popular penetration of Pure Land Buddhism among common people and the acceptance of
dharant by Honen.

A plaque preserved in the Bydddin has written on it in a clockwise manner two dharant
of Amida Buddha in Sanskrit script, and the associated ritual is connected to the rituals of

visualization drawn from the tradition of Enchin.

96. A Discussion between Honen and Eikal
Hasecawa Hirofumi

It is said that Honen 4% (1133-1212) became a disciple of Eika &122 (?-1179) in the
sixth year of Kydan A% (1150) at the age of 18, a relationship that lasted for 29 years
until Eikd's death in the third year of Jisho {fi7& (1179). It is well known that during these
29 years of their master-disciple relationship, the two often discussed the significance of
Kanshd #1#5 in association with the action of attaining rebirth Qjo no go fEE D,

In this paper, the author aims to clarify when this discussion emerged between Eika
and Honen. Having read the Guanjing shu Bl#% 5t of Shandao 3% (613-681) eight times,
Honen had perceived the idea of “Ikkd senju ni kisu —[{E{E 125 5,” in which he realized
that Ojo no go is nothing other than the practice of shomyo 44, the recitation of the name
of Amitabha. The author concludes that their discussion about Kanshd emerged sometime
after the fifth year of Joan K% (1175).
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97. Chingai's 2ii} Perception of Chiido Bussho Hiti{AE: and Its Significance in Pure
Land Buddhism

Narust Takayuki

for determining jodo ojo or rebirth in the Pure Land, namely chiido bussho W i&1LE and
shukuzen T53%. Concerning the first, it is said that deliverance is possible by means of
shoin 1A, true causes, which is chiido bussho based on Sanron =i doctrine, and en 7%,
causal conditions, such as listening to sfitras and giving rise to the aspiration to awakening
(bodhicitta) . It's also stated that it is possible to obtain rebirth in the Pure Land because of
this theory of attaining Buddhahood. I think that what is described here as shoin refers to
the buddha-nature of direct cause 1FK{AM% explained by Jizang i, and that en refers to
the buddha-nature of indirect causes &KL, likewise explained by him. However, the
relationships.

Therefore, through careful reading of the Sanron gensho mongiyo =i % 3% and
Sanron myokyosho =% #¥», which were also written by Chingai, I would like to
consider its significance in rebirth in the Pure Land, clarifing the relationship between

chiido bussho and direct and indirect causes.

98. Quotations of the Kyogyoshinsho in Post-Shinran Writings: Mainly Focusing on
Kakunyo’s Writings

TomisHiMa Nobumi

According to my survey, no study has yet to examine Kakunyo’s citations of the
Kyogyoshinsho in light of the overall trend of citations of Buddhist scriptures in Kakunyo's
works. In this study, first, I make a comprehensive survey of the numerous siitras and
commentaries cited in Kakunyo's writings, classify them and examine the overall tendency
of how they are cited. The core of the Buddhist scriptures cited in Kakunyo's works
consists of the Kyogyoshinsho along with the Larger Sukhavativyitha sitra and Shandao'’s
writings. Kakunyo, who compiled his works in response to the requests of his disciples and

sometimes dictated his words to his followers, quoted, read, and made comments on the
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Japanese and Chinese scriptural passages. Since Kakunyo's purpose for writing shifted
between biographical texts and doctrinal commentaries, the trend of his citations from the
scripures changes depending on the type of writing. However, he was consistent in that his
writings were based on citations from the Larger Sukhavativyitha sitra, Shandao’s
Wangsheng lizan, and Shinran's Kyogoshinsho. This can be understood to mean that he
made an effort to reposition Shinran’s Pure Land thought and his Kyogoshinsho properly in

the history of the development of Pure Land Buddhism.

99. The Two Aspects of “Utterance of the Nembutsu as the Expression of Gratitude” in
Kakunyo'’s Teaching

ITou Masaharu

This paper clarifies the two aspects of Kakunyo's H 4l idea of the “utterance of the
nembutsu as the expression of gratitude A E": a contrast between shinjin 15.0v and
nembutsu ¥4, and a contrast between self-effort and Amida’s power. The former term is
used for what is not the cause for Birth in Amida’s Pure Land, and the latter is used to
distinguish between self-effort and Amida’s power. This paper points out that the latter,

Amida’s power, is the important meaning of gratitude in Kakunyo's writing.

100. Transformation of the Theory of the Good Teacher (zenchishiki & HI3%) in
Zonkaku’s Pure Land Thought

TAkEMIYA Masayuki

The theory of the good teacher (zenchishiki ¥%15#) in the writings of Zonkaku (1290-
1373) varies depending on when he wrote the texts. However, this fact has been over-
looked in previous studies of Zonkaku's thought, which have assumed that Zonkaku simply
denied the idea of the spiritual power of a human master. In this paper, I examine
Zonkaku's writings in order to demonstrate how his thinking changed over time. The paper
concludes that Zonkaku did not totally deny the idea of the good teacher as the enhanced
spiritual status of a human master. In Zonkaku’s writings, we find a transformation in his

understanding of the theory of the good teacher.
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101. Kaneko Daiei’s Views on Sudhana’s Mentors in the Huayan Sitra
ITo Makoto

Kaneko Daiei 41 Kk% (1881-1976), a Shin Buddhist priest and scholar of the Huayan
sittra FERGEE, presented innovative views on the samantabhadracarya, which he saw as the
core teaching of the Huayan siitra. This paper examines his ideas on the ultimate embodi-
ment of the samantabhadracarya, which he discussed through his analyses of the story of
the young practitioner Sudhana’s pilgrimage with various mentors (kalyanamitra),
described in the Huayan siitra.

In his book, Various Issues in Buddhism (Bukkyo no shomondai {L O, 1934),
Kaneko discussed the completion of the samantabhadracarya with a focus on female
mentors, centered on nine goddesses, the Buddha's former consort Gopa, and the Buddha'’s
mother Maya. Kaneko, agreeing with the Chinese Huayan school patriarch Fazang &
(643-712), regarded these female mentors as symbolizing compassion, thereby inter-
preting Sudhana’s pilgrimage as a journey to ultimately embody compassion. Kaneko
emphasized the significance of the distant memories of the past lives of practice that the
goddesses recount to Sudhana, and argued that they take us back to “the fond memories” of
“the homeland of the soul.” This resonates with Kaneko's view on “the unseen homeland of
the soul,” a key concept in his controversial book, The Idea of the Pure Land (Jodo no
kannen ¥ 3O, 1925). This paper argues that “the homeland of the soul” can be inter-
preted as the original authentic state of our inner selves equal to the Buddha's awakening
which, although stained by worldly desires at present, is a state to which we yearn to

return.
102. Nichiren’s Historical View of Buddhism and the Sangoku shishi — %] /U i

MorIKAGE Koshin

gﬁkyamuni, Zhiyi, Saichd and Nichiren are described as the “four teachers of the three
countries,” Sangoku shishi —[EPUfifi, in Nichiren's Kenbutsu mirai-ki ${LAHRFE. This
usage indicates that Nichiren understood himself to be an orthodox monk. What is the
ground of his self-awareness? This paper aims to analyze the meaning of Sangoku shishi in

Nichiren’s historical view.
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103. On the Sitras Cited in the Rissho ankoku ron: The Expanded and Abridged

Contrast
Y aBuki Koei

The Rissho ankoku ron was written by Nichiren in the form of questions and answers
between a traveler and a master, and there are two extant editions, known as the “abridged”
and “expanded” editions. In the abridged version, 31 scriptures are cited (1 by the traveler
and 30 by the master), while in the expanded version, 56 scriptures are cited (5 by the
traveler and 51 by the master), a significant increase. The “expanded” rather than the
“abridged” version is evidence that Nichiren's faith in the Lotus Siitra was strengthened and
that he harshly denounced those who slandered and defamed the Lotus Siitra. This is proof

that Nichiren's faith in the Lotus Siitra had become even stronger.

104. The Significance of Gojusandan 75 — ¢ and Honzon A% in the Kanjin honzon-
sho BLLA KLY

Suimmizu Shoka

In the Kanjin-honzon-sho, when the appearance of the honzon 7<% (the principle image) is
presented, the image of the Buddha entrusting the Lotus Sitra to the bodhisattvas risen
from the earth (jiyu Huifi) is referred to as the core of the image. In order to explain this
appearance in detail, Nichiren explains it in terms of gojusandan H.HE=F (three sections
for the preaching the life of the Buddha, three sections for the ten scrolls, three sections for
the shaku-mon 35", three sections for the hon-mon 4[], and three sections for the hon-po
AiE).

The significance of the gojusandan is that it reveals the three-stage portion of the
hon-pé from among all the siitras as the central portion of the siitra 1E5%45. In other words,
the image of salvation in the Latter Days of the Law, to which the teaching of the Lotus

Sitra is entrusted, is the very image of the honzon that actively shows such salvation.
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105. The Original Form of a Kao fE#f (Written Seal Mark) Produced by Nichiren:
A Signature and kaé of the Mandara-honzon (The Principal Image of Mandara)
Written by Nichiren

Nisuryama Myounin

In 1931, Yamakawa Chio ILIJII% e (1879-1956) concluded that the original form of the
kao AEH written by Nichiren H3# was Siddham Sanskrit. About 90 years later, the idea of
Yamakawa has become the established theory.

In this paper, I reject the preconceived notion that the kao written by Nichiren is
Siddham Sanskrit, and consider it from a different angle. That is, I look hard at the
handwriting of the signature and the kao of the Mandara-honzon written by Nichiren, and
the kao by Nichiren's disciples and third generation followerss.

As a conclusion, I find that the kaé written by Nichiren may be based on a part of his
name, namely the ren 3# of Nichiren, His method of writing may have been inherited by

his disciples and third generation followers.

106. Pure Land Thought in Jitsue's 9254 Zaija koshoshit $#45 B 4

Otant Gyoon

There are many unknown points about the date of completion of the Zaija koshoshii T8
1E4E, and the identity of its compiler Jitsue S .

Jitsue says: Teachings of the Pure Land are not the cause of hell, they are the domain
of the roots of good of the Mahayana. They are the country of the pure purity of the One
Vehicle. To chant the name of Amitabha Buddha is a practice of the great wisdom of the
Mahayana. They are the domain of the Ultimate One Vehicle.

The assertions of the Zaija koshoshii are largely based on the doctrines of Shandao

.
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107. On the Recitation of the Sodoki ffi4%it, a Work Thought to Have Been Compiled
by Dogen

Hirose Ryobun

Keizan Jokin £ L#fi ¥ laid the foundation for the development of the Soto sect, establish-
ing its rules in the Keizan Shingi 2 1117##L, which stipulates that the Sodoki 1§ &7t was to
be recited every morning. While the contents of the Sodoki were unknown, I was able to
find a surviving copy at the Jikoki #£[#&= temple. The text contains the precepts Dogen &
JC received from Rujing 41+ Some aspects are unclear as this is the only instance of these
precepts being discovered; they state that monks should live in the mountains and valleys
without getting closer to the king and ministers. However, in the late Middle Ages, the
Soto sect became more widespread throughout society and was approved by the imperial
court. Feudal lords developed fields on the plains and built temples there; thus, the
mountain-based existence stipulated in the precepts no longer fit the reality of the Soto
sect. This apparently resulted in precepts such as these no longer being recited. The daily
recitation of other texts with Dogen's words, such as the Fukan Zazengi )AL A 6,

continues to this day.

108. The Nichiyo shingisho H i Bl¥ of Shoun Seisan 22 =
Tatsuya Kodo

This paper examines the bibliography of the three versions of the Nichiyo shingisho H %
Bl¥P (The Records of Lectures by Shoun Seisan %:2{# =) and clarifies the characteristics
and relationships among them. These three books are, respectively, a manuscript in the
Jingu Bunko = 3, a manuscript in the Imazu Bunko 4-#:3CJ# of the Hanazono
University Library, and a published book from the Edo period. The manuscript in the Jingu
Bunko is the oldest, and was recorded by a participant in Seisan’s lecture on the Nichiyo
shingi. The Imazu Bunko collection is a record of lectures given by a monk named
Tanpaku Koryo #1563, who referred to the record of Seisan’s lectures. The Edo version
is said to be the lecture transcripts of a monk named Betsuzan 511, but the contents were
published as a reorganized version of the Imazu Bunko version, and there are few

differences in substance between it and the Imazu Bunko version.
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109. Kanro Eisen’s H#%J:% View of Zen Monastic Precepts in His Shira kozuisho '3
B

Murtal Munetaka

This paper aims to reconsider Kanro Eisen’s H# 3% philosophical position on the conflict
that happened in Edo L) period over the Zen Monastic Precepts, and the validity of the
Sixteen Article Precepts 73457 advocated by Dogen & JC based on the content analysis
in his book Shira kozuisho )i,

During the Edo period, the Chan Monastic Precepts of the Ming dynasty flowed into
Japan. Since the precepts of the Ming Dynasty had descended from the Dharmaguptaka-
vinaya P53, it had far more precepts than the Sixteen Article Precepts.

Thereafter, many Sotd &{l’% monks were affected by and devoted themselves to
Chinese Chan precepts. It also resulted in confusion over the rituals for the reception of the
precepts.

Eisen worked hard to rectify the disorder in the Sotd sect. He severely criticized the
Chan precepts, which brought confusion to the monks who participated in the Ming
monastic rituals for the reception of the precepts, and to the S6td sect monks who were
influenced by the Chinese monastic precepts.

Eisen claimed that the Sixteen Article Precepts were the traditional precepts handed
down from Sakyamuni to the Sot6 sect. Also he believed Eisai’s rituals for the reception of
the precepts were the origin of the Zen Precepts based on the theory of “Propagation of Zen

for the Protection of the Country” (kozengokoku JLAFFER]) .

110. The Principal Image Cintamani of Rishukyd-bo Hl#h%ik
Kacrwapa Seiko

I have earlier made clear that the visualized principal image of Cintamani in the
visualization protocol of the Ippokai soriya-ho —#E 5 H I (Secrets of Rishukyd-bo Hih
#&1:), was Mikan hoju % BI5Ek, which attracted attention in research on medieval hoju
and was regarded as the principal image of the Nyoirin-Kannonhd 4 i 8135 .
Furthermore, from the standpoint of understanding that the Rishukyd-bo is the

Hoju-ho F k%, it was found that there was a case of secretly reading the Rishu-kyo
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(Adhyardhasatika prajiiaparamita) during the Goshichinichi no mishi-ho £t H 5%,

As this principal image had the character of being a symbol of Mahavairocana of the
non-duality of the Vajradhatu and Garbhadhatu, it was later adopted as the central object of
worship when Koshin #AE. established the Sanzon Gogyd-ho = 2417,

The Sanzon Gdgyod-hd is even said to be among the achievements of Cintamani
worship, and the shape of the Cintamani, which was established as the principal image of
the Ippokai soriya-ho and likely influenced the Sanzon Gdogyd-ho, is pointed out.

Therefore, I think that the existence of the Rishukyd-bd as a Hoju-hd called Ippokai

soriya-ho can be added as a topic of Cintamani worship.

111. Early Heian Period Shuzen 153
Tanaka Yiko

After the arrival of Buddhism, shuzen 153 (“cultivating good acts”) was encouraged in
Japan and its merits were preached. In the Rikkokushi 7<%, compiled from the late eighth
to the early tenth century, shuzen meant the reading of sttras, making donations, enabling
persons to take the tonsure, and so on. Also in the same text shuzen for the elimination of
misfortune was sometimes combined with repentance for transgressions. However, in
Fujiwara no Tadahira’s #§ 5B diary, Teishinkoki HAZ /5720, it is not clear what Buddhist
activities were conducted as shuzen, and some entries indicate that shuho 151 (esoteric
Buddhist rituals) were considered as such. In contrast to the case in the Rikkokushi, 1 did
not find any Teishinkoki entries indicating that repentance for transgressions was carried
out as part of a set before or after shuzen. Moreover, there is an entry in the Teishinkoki
about separately engaging in siitra reading at the same time as shuzen. From this entry, we
can infer that most of the shuzen in the Teishinkoki refer to shuho, as is the case in Fujiwara
no Michinaga’s BEJEUE R Mido kanpakuki % B HEL, rather than “Buddhist good acts” such

as the reading of siitras found in the Rikkokushi.
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112. Altruistic Expression in the Heian Aristocracy: Prince Kaneakira #fEHI#l 1 and
His Kuyo jihitsu Hokekyo ganmon Ht3% ) 4 i0: 3E R85 3L

Kupo Miwako

A ganmon FE3L is a vow made to the Buddha expressing one’s aspiration for enlighten-
ment. This paper takes the ganmon written by Prince Kaneakira W+ and discusses

how he tried to realize the idea of altruism based on the Lotus Sitra i:3E#%.

113. The Role of Jugo-Doji 1" 7.# ¥ (The Accompanying Fifteen Attendants) and
Tokuzen-Daid 3% K F in the Origins of Benzaiten ¥ K

TANAKA Ami

This paper discusses the relationship between Benzaiten 775 X, the accompanying fifteen
attendants (Jugo-Doji T F.# 1), and Tokuzen-Daio 3% KL in Jisha-Engi Lzt
(origin stories of temples and shrines) .

Comparison shows that the Engi of Minoo 4E1 have influenced various regions, but
each tradition differs. In Tenkawa KJII, it is thought that the Minoo beliefs were trans-
mitted when there were tales of evil dragon extermination, and Tokuzen-Daid and
Benzaiten were considered a couple, but Ryiiju-bosatsu #iff#% (Nagarjuna) did not
appear. At Mt. Sefuri $¥4izI11, it is believed there were myths about the search for a child,
and the Minoo beliefs gave rise to the parent-child relationship between Tokuzen-Daid and
the fifteen attendants and that Rytju-bosatsu appeared. In Enoshima {I.55, Tokuzen-Daio
and Ry@iju-bosatsu are only mentioned by name and positioned as Benzaiten's attendants.

In addition, the origin stories of Tenkawa and Mt. Sefuri (Enoshima is the exception)
begin with the story of the gods and Buddha, whereas the origin story of Minoo begins
with En-no-Gyoja's %47# encounter with them. This difference may be related to whether
or not the fifteen attendants and Tokuzen-Daid were given the role of Benzaiten's family
members.

It is believed that texts such as the Keiran-shuyo-shii %835 34 played a certain role

by collecting and re-distributing various regions’ legends.
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114. Kujo Takeko Jufiik T- and the World of the Muyuuge {53
OGASAWARA Ayari

This paper is a report and consideration of research on the book Muyuuge 553 written by
Kujo Takeko Jufii 7 (1887-1928), a prominent female Buddhist who was active from
the Taisho to the early Showa period. This fact notwithstanding, her famous work
Muyuuge has not been studied so far, and basic information is missing. Investigation
reveals that the Muyuuge serialized in newspapers was not completely reprinted in the book
Muyuge. In addition, the content was basically Buddhist, and consequently after the war,
the binding was completely different. In the Muyuge, Kujo does not assert her own faith,
but expresses the faith of her heart through her favorite sentences, waka poems, lyrics,
calligraphy, and photographs. A study suggests that Okamoto Kanoko [ 42?1~ (1889-
1939) succeeded Kujd in this fusion of culture and religion, and it is necessary to examine

whether the two are directly related.

115. Naka Kansuke's H1}¥)l) Acceptance of Jataka into His Buddhist Fairy Tales and
Buddhist Rhymes for Children

Kiuchr Hidemi

Naka Kansuke 1B (1885-1965) wrote war poetry at the beginning of the second Sino-
Japanese War (1937-1945). It depicts the exploits and honorable deaths in battle of
Japanese soldiers. At the same time, he wrote the Tori-no-Monogatari %®DW&E which
adopts elements from the Bible, Buddhist legends, and histories of famous temples and
shrines, and describes moral themes. Therefore contradictions arise over the creative intent
of his works.

In order to clarify these contradictions, this paper clarifies the method and theme of
Naka Kansuke's three Buddhist children’s poems of Jataka origin, and discusses them
together with one Buddhist children’s story from Tori no Monogatari written at the same
time.

The plots of the stories in the poems have been simplified and abbreviated for children,
relying not only on the original Jataka but also on the Konjaku Monogatari shii and the Uji

shui shii. The themes of the three Buddhist nursery rhyme poems and one Buddhist fairy
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tale discussed in this paper are the compassion and renunciation of animals in the face of
human folly caught up in greed. The war poems were inspired by the war, the height of
human folly, and the Buddhist children’s poems and Buddhist children’s stories were
inspired by the war, the height of human folly, and were written at the same time. Naka
Kansuke’s reliance on the Jataka and his use of children’s literature and folktales made it

possible to criticize people and human society during and immediately after the war.

116. Reform of Research Methods in Buddhist Studies: With a Focus on Structural

Problems
ATAGO Kuniyasu

The foremost characteristic of Japanese Buddhism is that it has established its identity in
Japanese society based on a distinction of schools. Buddhist studies in Japan have largely
been indifferent to this peculiarity, taking the characteristic to be applicable to Buddhism
in general. This has led to the adoption by Japanese researchers of a rigidly standardized
methodology in discussing Buddhism, even applying the same approaches to studies of
Buddhism outside of Japan. For researches in this field to truly develop, implementation of
fieldwork free from such biased traits and the choice of different paradigms suited to the
subject matter are indispensable. This paper further points out that Buddhist studies
published in Japan generally receive little attention abroad due to the distinctive use of the
term “school” and the highly particular inter-relationship between schools, temples, and

priests in Japanese Buddhism.

117. Fujishima Ry6on and the Movement for Establishing Buddhism as a Recognized
Religion: His Period of Study in France

Bernat MARTI-OROVAL

This paper is devoted to the study of the monk Fujishima Ryoon /5 153 (1852-1918).
Fujishima was a member of the Japanese Buddhist denomination Jodo Shinshi
Honganji-ha. His activities during his seven years’ stay in France (from 1882 to 1889) are
almost unknown, and have not yet been studied. Some Meiji period Buddhist publications,

however, contain documents in which Fujishima explains his studies of European
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philosophy, as well as his interest in the relationship between politics and religion,
particularly from 1888. This was before Inoue Enryo visited France (1888-1889), a visit
on which Fujishima accompanied him while he was visiting France and Continental
Europe. After returning to Japan, Inoue published a Treatise on Religion and State in
Japan (Nihon seikyo ron HZRE#GH, 1889) in which he advocated for the adoption of a
system of “recognized religions” in Japan, becoming the leader of the movement for
establishing Buddhism as a “recognized religion (koninkyo /N#8#¢).” This system was
clearly inspired by the French religious system of that time, the Concordat system. Even
though I have not found incontrovertible evidence, it is reasonable to think that during his

visit Fujishima taught Inoue about the French religious system.

118. The Relationship between Buddhist Doctrine and the Social Activities of
Buddhists: Considerations from the Debates in Buddhist Social Welfare Studies

HasHiRAMOTO Jun

“Why do Buddhists engage in social activities?” The purpose of this study is to respond to
this question and clarify the Buddhist doctrinal position on social activities. From the
perspective of the study of Buddhist social welfare, we can examine these issues from the
following three standpoints: Buddhist teaching as a philosophy for social welfare;
Buddhist teaching as the motive for social activists; and Buddhist teaching as “technical
support” for welfare.

The first uses Buddhism as the basic philosophy for providing social welfare to the
recipient of the care. The second suggests that Buddhist teaching provides social activists
with the motivation to act. The third proposes that Buddhist teaching can be used as
spiritual and religious care in general. In order for Buddhists to practice social welfare
activities according to the teaching, it is also important for Buddhists to develop

interprofessional collaborations and build trust with communities.

119. Murydjuin Chokaku's it 4 bt 5 5 Idea of Zuiso sanjin 5ithil = 5
Y amamorto Masayoshi

This paper examines the background to the claims made in the discussion over “Whether
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the three bodies of auspicious deities (hereafter Zuiso sanjin) preach exoteric Buddhism”
(Zuiso sanjin kenwa tokuka no koto Tt =5 FL¥HTF), in the second volume of the
Daisho shinansho KFi{gFi$P, written by the Shingon monk Chokaku £#. (1340-1416).
Chokaku held that Zuiso sanjin preached only esoteric Buddhism, which differs from the
argument that Zuiso sanjin preached both exoteric and esoteric Buddhism, as asserted by
Dohan i##f (1178-1252) and also taken into account by Chokaku in his discussion.

Chokaku premised his argument on the fact that Zuiso sanjin is a Buddha-body that
preaches to those who have the ability of understanding the esoteric Buddhism teachings.
And in the claim that Zuisé sanjin preaches both exoteric and esoteric Buddhism, the
argument was based on the premise that ‘exoteric and esoteric Buddhism'’ is a Buddha-body
that does not limit the target of preaching, but preaches in accordance with the other
person.

Chokaku discussed Zuiso sanjin in reference to occasions when esoteric teachings are
inherited, and avoided the three secret paths to enlightenment be preached to suit the
hearers.

Hence, Chokaku maintained that Zuiso sanjin preaches only esoteric Buddhism.

120. Quotations of the Zhiguan ji zhong Yiyi in the Mohezhiguan fuxing jianglu of
Lingkong

ZE Hui

This paper examines six important quotations from the Zhiguan ji zhong Yiyi 1-HBFEH 528
of Daosui 5% (ca. 735-811) in the Mohezhiguan fuxing jianglu BEF1-BIFTHESE of
Lingkong 522 (1652-1739). The results show that all six quotations reject the view of the
Zhiguan ji zhong Yiyi, and support the interpretation of the Zhiguan fuxing chuanhong jue
LB 4T R4 U of Zhanran #%% (711-782). This suggests that Lingkong probably quotes
the contents of the Zhiguan ji zhong Yiyi for the purpose of criticizing them, and follows the

interpretation of Zhanran.
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121. The Lineage of Scroll 79 of the *Mahaprajiiaparamitasitra: With Reference to the
Discovery of Omitted Passages by Heian Period Scholar Monks

ZHANG Meiqgiao

The *Mahaprajiiaparamitasitra was translated by Xuanzang (602-664), who employed
three variant Sanskrit texts and took great care to avoid mistakes. However, over the
centuries, discrepancies in the Chinese characters occurred in different editions, and this
continues to necessitate the collation of variant readings today. It should be understood that
this kind of collation work had already begun during the period of manuscript production,
which pre-dated the era of woodblock printing. This paper examines the collation project
of scroll 79 of the *Mahaprajiiaparamitasitra carried out by Japanese scholar-monks in
the Heian period. I demonstrate that the achievements of this project were significant and
should be consulted in our modern collation work. Based on the omitted passages in scroll
79 identified by these early scholar-monks, I suggest that the scroll's lineage could be
divided into the following three branches: (1) the Nanatsudera issaiky0 edition, Fangshan
Stone-carved edition, and the Dongchan monastery edition; (2) the Kongd-ji issaikyo and
the Kosho-ji issaikyo editions; and (3) the Second edition of the Korean canon, the
Zhonghua dazangjing, Sixi canon, Qisha canon, Puning canon and the Jiaxing canon

edition.

122. The Dining Hall of the Tang Dynasty Temple
Syaku Dougo

The present paper concerns the institution of the Buddhist temple’s dining hall during the
Tang dynasty through documents recorded by Vinaya teachers of the period. In past
research, the existence of the dining hall in the Tang dynasty, which influenced Chan
Buddhism in the Song and Yuan dynasties, has been mentioned, but there is no specific
research on the topic. This article refers to material from three masters who lived in
different times — Daoxuan (596-667), Yixun (635-713), and Jingxiao (?-927) — and
concludes as follows: The canteen of the Tang Dynasty set up a large number of beds (FR
Ji), their size being about 62.2 cm or 24.88 cms height. Orientation toward the east was

thought to be important. Monks sat on these beds one by one, meditating and eating. Of
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course, these speculations are based only on litrary sources. Perhaps there were also other

systems of temple canteens in the Tang Dynasty.

123. The Preface of the Chanlin beiyong ginggui ik 1% # and Yuan Jue
CueN Fei (KonG Hui)

This paper reports research on the preface of the Chanlin beiyong qinggui FiFfii i HL.
This is a document relevant to rules and regulations about systems and living norms in
Chan Temples in the Yuan dynasty. It was compiled from the 15th Year of the Zhiyuan 3
JC period (1278 AD) to the 4th year of the Zhida K period (1311 AD) by Chan Master
Zeshan Yixian UL in the Lushan Donglin temple. Works such as the Liiyuan shigui
534 were created based on this. Furthermore the Chixiu Baizhang qinggui %% i i
#1, seen as a model of temple regulations, was finished after referring to this. Although
listed in the Zokuzokyo #ifs, the first half of the preface is missing, and it is believed that
it was already incomplete when this Tripitaka Supplement was compiled.

There are several studies on the Chanlin beiyong ginggui. Nevertheless, studies on the
preface do not exist, as far as the author of this paper knows. The preface listed in the
Zokuzokyo is not intact. This paper has revealed that the missing section of the Chanlin
beiyong qinggui is still extant, and has studied the content and author of the preface, Yuan
Jue %iffi (known also as the Lay Buddhist Qingrong {5 %5 1:, 1266-1327).

124. Foguo Weibai’s Idea of Repaying Indebtedness: Focusing on the Dazangjing

gangmu zhiyaoru
ZoNG Yanhong

Foguo Weibai {AEIHEF1, who lived at the end of the Northern Song dynasty, is the 7th
Chan Master of the Yunmen Sect 2[5 and the 3rd Abbot of Fayun Temple %235 of
Bianjing 7. His works Jianzhong jingguo xudenglu 35 EFEkT §%, Zhiyaolu F&2§*,
and Wenshu zhinan tuzan SC3HRW &% are extant. The Zhiyaolu, the oldest extant dictio-
nary of the Buddhist canon based on the imperial edition of the Northern Song dynasty, is
especially important. However, it can be said that there are few studies on the ideas

reflected in the work of Weibai. This paper will attempt to elucidate his idea of repaying
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indebtedness, based on the paragraphs of “description of five benefits and five repayings”
seen at the end of the eighth volume of the Zhiyaolu. After surveying the development of
the idea in ancient China, the paper will point out the characteristics and influences of

Weibai's idea of the five indebtednesses.

125. On the Theory of Buddha-Nature Found in Shibi Chuan’ao’s Notes on the Brahma’s
Net Sitra

Kiv Ryukyung

Notes on the Brahma’s Net siitra (Fanwangjing ji 3#8#%70), written by the late-Tang
dynasty Huayan #Ji#% scholar Chuan'ao f&ZH, is an important work for understanding the
development of Chinese philosophical thought regarding the precepts. However, previous
research has been limited to bibliographic analysis, with no work done on the systems of
thought contained within these texts. Here, I analyze the contents of the Notes on the
Brahma’s Net siitra in order to shed light on Chuan'ao’s understanding of the precepts.

In the Explanatory Dictionary of Buddhist Texts (Bussho kaisetsu daijiten {LNESRHLA
f##4), Ono Hodo suggested that Chuan'ao’s Notes on the Brahma’s Net siitra was based on
Fazang's i Commentary on the Bodhisattva Precept Code in the Brahma’s Net siitra
(Fanwangjing pusa jiebunshu $EREH%EEBEMAEE) . But a closer examination of the differ-
ences between the two works reveals that, despite similarities, there are inconsistencies
between them that cannot be overlooked—inconsistencies that reveal Chuan'ao’s unique
understanding of the precepts.

In this paper, I will investigate Chuan'ao’s theory of buddha-nature as seen in his Notes
on the Brahma'’s Net sitra. In this work, Chuan'ao invokes the Yogacara school's doctrines
of buddha-nature and “potentiality” (zhongzi Fi-1-, the metaphorical “seeds” that help
explain the nature of “store consciousness”, or alayavijiiana), along with the doctrine of the
tathagatagarbha, in his interpretation of the Brahma’s Net siitra’s use of the term “buddha-
nature” (foxing 1AVE) .

According to Chuan’ao, all sentient beings have both “essential-nature” (lixing #21%)
and “practice-nature” (xingxing 171%). Essential-nature is the tathagatagarbha, while
practice-nature is the “root consciousness” (benshi A, an early term for “store conscious-

ness”). This “practice-nature” is in fact the precepts, and contained within the essential-
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nature. In addition, practice-nature has both the innate seeds (benyou wulou zhongzi A4 1
JHEF) of the “naturally endowed lineage” (benxingzhu zhongxing ZAMEAAEYE) and the
newly acquired seeds (xinxun wulou zhongzi HFEMIETETF) of the “seed-nature developed
from habituation” (xisuocheng zhongxing W), with the latter increasing the
former.

These ideas are not found in typical Yogacara writings. As such, I would like to
compare them with Fazang’s interpretation in his Commentary on the Bodhisattva Precept
Code in the Brahma’s Net siitra. In so doing, 1 will identify the characteristics of precept
doctrine derived from the Huayan school's doctrine of the tathagatagarbha, as well as
elucidate the originality of Chuan'ao’s commentaries in his Notes on the Brahma’s Net

sutra.

126. Zhuhong’s Ideas on Purity and Filth and Acceptance or Rejection: Differences
with Other Huayan Masters

Yuan Kezhu

The doctrinal basis of the Pure land teaching of Zhuhong lay in the Huayan School, a fact
long known to scholars. Previous studies have tended to investigate doctrinal inheritances
from Huayan masters such as Chengguan and Zongmi, and consequently their differences
have been covered. This paper suggests that there is a gap regarding ideas of purity and
filth and acceptance or rejection between these Huayan masters and Zhuhong. The former
are based on Huayan ideas of inherent awakening and Yogacara ideas of the Pure Land.
Zhuhong emphasized the Yogacara Pure Land which was based on the idea of the real
existence of Amitabha’s land, and thus we can point out that a real gap exists between the

two kinds of ideas.
127. Zhi A1 and Ideas of Practice According to Zongmi

ZHu Jianti

This paper discusses Zongmi’s concept of zhi 1 and his ideas of practice. Therefore, I
point out the significance of Zongmi's separation of zhi 1 and zhi 5% by grasping the

relationship between zhi 41 as the content of sudden enlightenment and zhi 5 as the result
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of gradual training.

128. The Publishing Activity of the Huayan Society and Their Influence in the
Northern Song Dynasty: The Huayan jing in Eighty Volumes as an Example

Liu Yuanyuan

This paper shows that the Da Foding shoulengyan jing RALNHE ks and the Huayan jing
in eighty volumes /\-T"#Ef#% in the Sixi canon M%), are formatted in a special form, i.e.
15 characters per line, since they are based on the separately block-printed editions
published by the Huayan Society #Efz#%l at Longxing Temple. The Longxing Temple
(later renamed Dazhong Xiangfu Temple KH #4455, the base of the Huayan Society in
Hangzhou, is known to have published and disseminated the Huayan jing in eighty
volumes from the first year of Chunhua #{t (990) to the third year of Xianping J&*J*
(1000) and the Da Foding shoulengyan jing in the Dazhong Xiangfu KH#£4% period
(1008-1016). Although little known until now, the sttras published by the Huayan
Society of Longxing Temple had a significant impact not only on separately block-printed

editions in civil society but also on the Sixi canon.

129. Research on the Sixth Patriarch of Huayan
PING Yanhong

The development of Huayan studies during the late Tang, the Five Dynasties and the early
Song was slow. Few scholars have paid attention to the masters who made great efforts and
contributions to Huayan studies during this period. In particular, as opinions vary, no
unanimous conclusion can yet be drawn on the religious genealogy of the Huayan lineage
of masters between the Fifth Patriarch Zongmi (780-841) and the Ninth Patriarch Zixuan
(965-1038). That is to say, the identities of the Sixth, Seventh and Eighth patriarchs
remain unclear. In particular, we still lack information on the Sixth Patriarch, who
inherited great teachings from the famous Zongmi. It can be said that in order to
re-examine the history of Huayan Buddhism it is very important to review the Sixth
Patriarch of the Huayan school. This paper aims to systematically analyse the identity of

the Sixth Patriarch.
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130. Zhiguan I in the Chengshi lun % 9% and its Extracanonical Commentaries
WaNG Zheng

The Chinese understanding of zhiguan 1E#1 adds a double meaning from samatha and
vipasyana and sthana and upalaksana. At the same time, Chinese monks, in the process of
organizing and interpreting Chinese translations of Buddhist texts, and through their
unique understanding, have attempted to add new meanings to zhiguan again. Among
these, the Chengshi lun may have provided the basic understanding of zhiguan in the
Northern and Southern Dynasties, as it explains the interpretation of zhi and guan as
corresponding to ding & and hui £, which is well known even today. The Dunhuang
literature confirms that later Chinese monks inherited these ideas from the Chengshi lun
and attempted to further organize and interpret zhiguan by combining them with more
Mahayana-oriented doctrines, such as atyanta-sinyata, which was more prevalent at the

time.

131. A Reconsideration of the Year of Dao’an’s Relocation to Chang’an: Through the
Analysis of the Jovian Year System Used in the Bigiu dajie xu Y. K#K)F and
Other Texts

LEE Sangyop

Dao'an’s &% (314-385 CE) relocation to Chang'an is an important historical event that
marked the revival of translation activities among Buddhists in early medieval China.
Earlier scholars such as Tang Yongtong, Erik Ziircher, and Ui Hakuju assumed that
Dao’an’s relocation to Chang'an took place in the year 379. However, this hypothesis does
not take into account the Jovian years recorded in the documents produced by Dao’an’s
translation team in Chang'an. In this paper, by making use of such resources as the
astronomy simulation software Stellarium, I show that the Jovian years recorded in the
Dao’an team’s documents match the actual locations of Jupiter of the time, and argue that

Dao’an’s relocation to Chang'an must have taken place in 378 rather than in 379.
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132. Three Versions of Kang Senghui’s Hifi§ 2 Biographies

Ito Chikako
According to Huijiao’s 2 Gaoseng zhuan &z, Kang Senghui Hfi4% arrived at Jianye
3% in 247, converted the political leaders Sun Quan #%# and Sun Hao # to Buddhism,
and built the first temple, Jianchu si Z#J5F in Jiangnan {I.F§. He was a monk who estab-
lished the foundation of the later development of Jiangnan Buddhism.

At present, almost all Kang Senghui’s biographies are based on the Gaoseng zhuan.
However, there are other documents tracing Kang Senghui’s life. In this paper, I classify
them into three versions and compare the different accounts of when he reached Jianye. In
the past, the Gaoseng zhuan was not necessarily always trusted. There are two theories of
247 and 241 for the date of his arrival in Jianye. There is one more theory of his arrival in
241 and meeting with Sun Quan in 247. The key points are the Poxie lun B written to
refute Taoism and the Wu Shu %3, being the authority on this point. Introducing the

debate on the authenticity of the Wu Shu, I examine how to consider the two dates.

133. Root Tantra and Explanatory Tantra in Tsong kha pa’s All Fulfilling Wishes
AoHARA Akiko

This study summarizes the statements on the root tantras and explanatory tantras in Tsong
kha pa’s All Fulfilling Wishes, which is the most detailed commentary on Liipa’s tradition
of the Cakrasamvara. Tsong kha pa states that it has been traditionally believed that there
are three root tantras: the longer, middle, and shorter. In addition, he mentions that among
them, the shorter tantra (Laghusamvara) is the only true root tantra. Since the first and
second tantras did not exist at the time of Tsong kha pa, in his All Fulfilling Wishes he only
cites the Laghusamvara as the root tantra.

In general, within most traditions of the Cakrasamvara there are two different types of
root tantras. The first is the root tantra based on which its continuation tantras were
composed. The second type is the root tantra that the explanatory tantras comment on. The
Laghusamvara is a condensed tantra, which summarizes the longer and the middle root
tantras, and it is also a root tantra which is cited and expanded upon by the explanatory

tantras.
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Tsong kha pa does not explicitly describe which are the explanatory tantras that remark
on the Laghusamvara. He asserts that the root tantras and explanatory tantras cannot be
clearly divided. However, the present Gelugpa tradition explains that there are three root
tantras and six explanatory tantras (Vajradaka, Yoginisamcara, Samvarodaya, Varahy-

abhyudaya, Abhidhanottara, and Samputa) in the Cakrasamvara tradition.

134. Characteristics of the Buddha-Body Theory in the Ma ni bka’ "bum
TanicucHi Fujio

This paper examines the Buddha-body theory in the Ma ni bka’ "bum, and compares it with
those of the rGyal rabs gsal ba’i me long and certain texts belonging to the Yogacara
school. In the Buddha-body theory, the standard three bodies are the Dharma body (chos
sku), Enjoyment body (longs sku), and Emanation body (sprul sku). In addition, the text
compares the Dharma body, Enjoyment body, and Emanation body, respectively, to the
sky, clouds, and rain, and defines the three bodies as the results of different kinds of
compassion, which are not orthodox explanations. Furthermore, in some passages the three
bodies are connected with the proper names of Buddhist characters: Amitabha as Dharma
body, Avalokite§vara as Enjoyment body, King Songtsen Gampo as Emanation body, and
Padmasambhava as the fourth body, i.e., Vajra body. Thus, through the term sprul sku
meaning both Emanation body and an incarnation, the Ma ni bka’ "bum synthesizes two
different systems, one the three-body theory of the Buddha and the other the incarnation
belief of a bodhisattva.

135. The Bka’ chems ka khol ma and the Mani bka’ ’bum: On the Transmission of
Buddha-Nature Thought

Makipono Tomoko

The Bka’ chems ka khol ma and the Mani bka’ ’bum are both known as testaments of King
Srong bstan sgam po (d. 650). Based on several points which they have in common, I
argue that they stand in the earliest phases of the Meditation Tradition (as opposed to the
Logic Tradition) within the Ratnagotravibhdga interpretation schools. Both ‘Tevealed

scriptures’ (gter ma) aspire for rebirth in the Buddha Amitabha's Pure Land. The Bka’
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chems ka khol ma taps textual sources that make the case that it itself champions, namely
the supremacy of the Bodhisattva Avalokite§vara. They include some of the twenty-one
stitras and tantras centred on Avalokite$§vara that are referred to in the Mani bka’ bum,
such as the Karandavyiihasitra and the Thousand-handed and Thousand-eyed Ava-
lokitesvara. 1 argue that the doctrinal position of both the Mani bka’ ’bum and the Bka’
brgyud pas that, based on the Samdhinirmocanasiitra, the Last Turning of the Wheel of the
Doctrine is of definitive meaning, was inherited from the Bka’ chems ka khol ma’s
classification of doctrine into the three periods of time. The Bka’ chems ka khol ma
prophesies five sitras, including the Ratnameghasiitra and the Nirvanasitra of the Last
Turning of the Wheel of the Doctrine, which teach the existence of the Buddha-nature in
all sentient beings, on which doctrine the Meditation Tradition relied. Both the Bka’ chems
ka khol ma and the Mani bka’ "bum are texts that teach self-emptiness, but the latter would
not contradict the doctrinal position of extrinsic emptiness, since the Bka’ chems ka khol
ma rejects identifying emptiness with non-existence or nothingness, the definition of
emptiness as it relates to the discourses on epistemological negation constituting the
fundamental difference between the Meditation and the Logic Traditions. The Bka’ chems
ka khol ma aims to attain the unsurpassable enlightenment within the inseparability of the
Two Truths. The two texts narrate the activities of the Buddha Amitabha and the
Bodhisattva Avalokitesvara, who work for the benefit of all sentient beings’ attainment of
Buddhahood, thus demonstrating the inseparability of emptiness and compassion as

inscribed in the heart of Mahayana Buddhism.

136. A Proposal for a Serindian Culture Area Based on Research in Sanskrit Buddhist

Documents of Mes Aynak
Tamar Tatsushi

The present author has had a chance to read manuscripts newly found in Mes Aynak, a site
near Kabul in Afghanistan. Their paleography is the same as that of manuscripts from
Gilgit (so-called Gilgit-Bamiyan type I), and I tried to study both sets of manuscripts to
discover a Serindia culture area, which would make it easier to understand the way
Buddhism spread from India to China through Central Asia. Having referred to some

previous studies of Buddhism and culture, e.g., those of Karashima and von Hiniiber, I find
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not only that the cultures of the two regions share the same type of Buddhistic contents, but
also that the many people from various areas mixed together in various ways. This means
that North India, East Afghanistan and Central Asia in China might be considered as
forming one culture area. This result leads us to recognize a route of Buddhism, in which
we can see diachronic and synchronic differences because of various languages and

cultures.

137. The Family History of the Scribe Who Copied Newar Buddhist Manuscript No.
19 of the Tokai University Library

YosHizaki Kazumi

What position do Newar Buddhist manuscripts kept in Japan occupy among the Mss.
scattered around the world ? Colophons of Mss. are our most valuable evidence on this
question. Inscriptions on paintings, sculptures and other historical monuments are also
good reference materials for the study of colophons of the Newar Buddhist manuscripts. In
addition, legal documents attesting real estate sales (Tamsuk in Newari) also offer us good
information. Like donors of paintings and other historical monuments, sellers or buyers in
Tamsuk (and relatives included in their family tree) can become donors or scribes of
Newar Buddhist manuscripts. S. Lienhard pointed out that “we know of no document of
this kind from either India or areas influenced by Indian culture (except Nepal).” In this
paper, I present one example to trace the family history of the scribe of the manuscript No.
19, Sugatavadana, kept in the Tokai University Library in Japan, based on the colophons

of other Newar Buddhist manuscripts and two land deeds from Nepal .
138. The Yoga of the Donkey-Shaped Goddesses

Suaiki Tsunehiko

The Cakrasamvaratantra, the oldest tantra of the Samvara scriptural cycle, is the first to
teach the yoga of the donkey-shaped [deities] (gardabhakarayoga), which is also called
the donkey yoga (gardabhayoga). A practitioner devotes himself to the yoga of the
dakinis (particularly Lama, Ripini, Dakini, and Khandaroha), who each have the face of a

donkey in order to stop a rush of thought that occurs in himself. By this yoga, he can know
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whether his target dies soon; what the target's previous lives are; and whether the target is a
seven-birther (saptajanman), i.e., a man reborn as a human seven times in a row. Some
texts composed after the Cakrasamvara present developed forms of this practice as
follows: (1) effects of this practice are diversified; (2) the number of deities is increased
(from dakinis to the fivefold mandala of Heruka that includes those dakinis) and not only
faces of donkeys but faces of other animals are visualized; and (3) this practice is
internalized in the form of the psychosomatic yoga centered on the cakra and the channels
(nadr) in the body.

139. The Preaching of the Dharmakaya in India
TokusHIGE Hiroshi

In Japanese Shingon Buddhism, the concept of hosshin seppo #4iii%, the preaching of
the Dharmakaya, is crucial because it appears in several writings by its founder, Kikai
(A.D. 774-835). Kikai cites several Mahayana and Tantric Buddhist scriptures as the
basis for this concept, but the term “the preaching of the Dharmakaya” is not directly used
in those texts. The question here is whether this concept was established in India prior to
the period of Kiikai's activity. An earlier study has found only one example of the use of
this term in the commentary *Tantrarthavatara-vyakhyana, written by Padmavajra, who
was active in India at about the same time as Kikai. However, this example is expressed in
extremely brief sentences, and it is unclear how far back in time the concept could be
established.

The author has conducted an exhaustive survey of the relevant term in the literature
established in India to clarify this issue. The results show that Padmavajra in India
proposed this concept, which developed until around the 12th century. Therefore, since
Padmavajra and Kikai were active in very distant regions at about the same time, it is not

easy to imagine that the former had any ideological influence on the latter.
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140. The Tathagatagarbha Theory in the Commentaries on the Prajfiaparamita

Literature
SHon Fumio

This study considers the Tathagatagarbha theory described in the commentaries on the
Prajiiaparamita literature written during the later periods of Indian Buddhism. In
particular, I focus on words mentioned in the Arya-satasahasrika-paiicavimsatisahasrika-
stadasasahasrika prajiiaparamita-brhattika, the Satasahasrika-prajiaparamita-brhattika
(both written by the 9th century), and the Bhagavatyamnayanusarini-nama-vyakhya (the
12th century). These three commentaries, unlike the eight abhisamaya systems described
in the Abhisamayalamkara, are known as annotations of the Prajiiaparamita-sitras by
three gateways and eleven discourses, but prior study results are a few, and their
ideological features are not obvious.

The Abhisamayalamkara has no mention of tathagatagarbha, and the word itself does
not appear in the Abhisamayalamkaralokaprajiiaparamita-vyakhya of Haribhadra (around
9th century), which explains the Abhisamayalamkara in association with the Abhisamaya-
lamkaralokaprajiiaparamita-vyakhya. However, the word tathagatagarbha appears nine
times in the Arya-satasahasrika-paiicavimsatisahasrikastadasasahasrika-prajiiaparamita-
brhattika that I deal with, and it is mentioned twice each in the Satasahasrikapra-
JjAaparamita-brhattika and Bhagavatyamnayanusarini-nama-vyakhya. In this paper, I only
provide the original texts and tentative translations of references to the word tathagata-
garbha in the Arya-sSatasahasrika-paiicavimsatisahasrikastadasasahasrika-prajia-

paramita-brhattika. 1 would like to discuss other portions on another occasion.
141. Did Scriptural Languages of Agamas and Mahayana-siitras Correlate? A Prakrit
Mahayana siitra of the Pairvasaila School Cited in the Tarkajvala Chapter 4
Kano Kazuo

Recent studies have revealed that the foundation of Mahayana Buddhism in India was
internal to each branch of Buddhism. If each school had its own Mahayana sitras, they
would be expected to have been transformed and diversified according to the characteris-

tics of each school. In this regard it is possible that the language of the Mahayana sitras
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(Sanskrit, Prakrit, etc.) may have been linked to the scriptural language unique to each
school. This paper deals with the case of the Purvasaila school in order to explore this
possibility.

M. D. Eckel pointed out that Bhaviveka's Tarkajvala chapter 4 quotes a passage from
the BrahmaviSesacintipariprccha (= BP) and refers it as a Bodhisattvapitaka of the
Pairvasaila school. The passage has now been recovered from chapter 1 of Abhayakaragup-
ta's Munimatalamkara (fol. 9r1) and was found to be written in Prakrit. From this we learn
the following two points: (1) The Bodhisattvapitaka is one of the Seven Pitakas of this
school, so the Mahayana siitras were included in their scriptures, and (2) there are Sanskrit
fragments of the BP apart from this, but this school chose to transmit a Prakrit version.

What about the language of the Agama scriptures of the Piirvasaila school? P. Harrison
reports two verses from the Lokanuvartanasitra, which Candrakirti cites as the agama-
satra of the Piirvasaila school. They are written in Prakrit and linguistically close to the
Prakrit version of the BP, if not the same. Thus, it is suggested that in the case of the
Piirvasaila school, the scriptural language of the Agama and Mahayana scriptures may
have been unified in Prakrit. The inclusion of Prakrit Mahayana siitras in the scriptures of
Pairvasaila is also referred to by Avalokitavrata.

The correlation between the above-mentioned scriptural languages can be suggested
by cases such as the Dharmaguptaka school, which transmitted Agama and Mahayana
scriptures in Gandhara, but it cannot be generalized to all schools in all periods. For
example, the Abhayagiri and Jetavana schools of the Theravada tradition probably
transmitted their Agamas in Pali and Mahayana siitras in Sanskrit, so the languages of
Agama and Mahayana scriptures are different. On the other hand, the Sarvastivadin school
used Sanskrit for their Agama scriptures. If there were Mahayana monks in this school, it is
possible that they transmitted Mahayana siitras in Sanskrit as well. If so, it is possible that
some of the Mahayana siitras in Sanskrit available to us today may have originated in the
Sarvastivada school (aside from Sanskritized Mahayana sitras of other schools).

The passage of the Pirvasaila’s BP is regarded in the Tarkajvala as proof that worship
of bodhisattvas by monks is supported by buddhavacana, and the passage is summarized in
Candrakirti's Trisaranasaptati verse 51. On the other hand, “worship of bodhisattvas” is
introduced by the Chinese monk-pilgrim Yijing i as a marker that separates the

Hinayana and Mayahana. It can be seen that Bhaviveka, Candrakirti, and Yijing shared the
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same awareness of the problem. It is assumed that the Bodhisattva to be worshipped was

probably a lay Bodhisattva.

142. The World Abhirati and the Protection of True Dharma
Sato Naomi

The Mahayana Mahaparinirvanasiitra (MPM), a middle period Mahayana siitra,
introduces Abhirati, the Buddha-land of Aksobhya, as the place in which the Dharma
protectors who defend the pure bhiksu, the keeper of precepts, from the violence of the
corupt monks who will appear in the latter days of Buddhism are reborn. In addition, in his
previous life, the Buddha Sakyamuni was a Dharma protector who risked his life to protect
the pure bhiksu, and through the merits of that time he attained the Vajra body. On the
other hand, the Aksobhyavyitha (AV), an early Mahayana siitra, does not refer to Abhirati
as the land of the Dharma protectors. However, it refers to the downfall of Dharma. MPM
attributes this to “the appearance of bhiksus who do not keep the precepts,” while the AV
explains that the reason for this is that “people no longer have the desire to listen to the
Dharma, and the Dharma preachers no longer teach the Dharma.”

In this paper, I will examine the aspects of Abhirati as described in MPM and consider
the protection of the true Dharma as well as the downfall of Dharma based on its

description in AV.

143. The Dharmabhanaka’s Practices of Discipline: “Estrangement” in Chapter 14 of
the Saddharmapundarikasiitra

Bai Jinghao

In Chapter 14 (“Peaceful Practices”) of the Saddharmapundarikasiitra (SP), four practices
of discipline are stated concerning the dharmabhanaka (preacher) of the SP. Of these, the
first practice, “action and association” (dcdragocara), refers to the practice of the
dharmabhanaka not associating with (that is, estranging from) certain persons, namely,
(1) kings and ministers; (2) disciples of tirthikas; and (3) candalas; (4) the fourfold
community of the Sravakayana; (5) women and eunuchs; (6) §raimanera and $ramanerik,

and so on.
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Existing studies (Ueda 1958, Kino 1964, Kubo 1968, Kariya 1972, among others)
have shown that the “estrangement” in these practices of discipline runs counter to the
spirit of Mahayana Buddhism. As I too have pointed out elsewhere (Bai 2020), the
dharmabhanaka portrayed in the SP is a person who disseminates the doctrine of the three
vehicles and the SP to all sentient beings, and is born into the world after taking a vow to
save all sentient beings. Therefore, it is inconceivable that the dharmabhanaka, who
thoroughly engages in Mahayana altruism, would obey the practices of discipline
mentioned above which closely resemble the spirit of Hinayana Buddhism. To address this
issue, this paper analyzes the differences between the dharmabhanaka’s practices of
discipline and those that are present in Hinayana and Mahayana Buddhism. This will allow
me to present what “altruistic practice” is really meant to be for the dharmabhanaka, who is

expected to follow these practices concerning discipline.

144. The Classification of anyapoha by Moksakaragupta
Isnipa Hisataka

It is well known that Moksakaragupta refers to the classification of anyapoha, i.e., the
other-exclusion, in his Tarkabhasa. Previous studies, however, regard Moksakaragupta’s
explanation as the assertion of an opponent, which is to be negated by later arguments. In
this article the author points out that Moksakaragupta's explanation about the classification
of anyapoha can be regarded as an assertion based on his own understanding. With this
investigation Moksakaragupta’s philosophical position in the Buddhist epistemological

tradition becomes clear, especially in contrast to Jianasrimitra and Ratnakirti.
145. Prajiiakaragupta’s Denial of badhakapratyaya

KoBayasHi Hisayasu

Kumdrila (ca. 600-650) of the Mimamsaka school argues in detail in his Slokavarttika,
especially the Niralambanavada chapter, against the Buddhist idealistic view that there is
no external object apart from mind. After Kumarila, responding to his ciriticism becomes
one of the major challenges for Buddhist idealists. Prajfiakaragupta (ca. 750-810) is one of

those who try to justify their Buddhist doctrine against Kumarila.
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To the Buddhist idealists, who deny the existence of external objects, Kumarila says
that, as long as the denial presupposes the “existence of external objects,” the idealists must
also admit their existence. He also points out that if the existence of the external object is
not known at all in the first place, then nobody would be able to understand whose non-
existence is the subject.

In response to the above objection, Prajfiakaragupta, by intentionally using the same
logic as Kumarila, points out that the Mimamsaka theory of badhakapratyaya (or
‘sublating cognition’) also has the same problem. As with the external object for idealists,
Mimamsakas must also grant provisional existence to something to be sublated, since they
claim that false cognitions will later be sublated by badhakapratyaya. His point is this: in
order to prove the non-existence of something, its “existence” must be assumed. However,
this “existence” is only a provisional one, and the fact that one refers to it does not mean

that one has admitted its existence in the actual sense.

146. Bhavangacitta, Antarabhava, Pudgala, and Alayavijiiana
HyanG San (Jung Kyungjin)

Bhavangacitta, antarabhava, pudgala and alayavijiiana are here compared with the
concepts of jivitindriya, bija and momentariness from synchronic and diachronic
perspectives, and the background related to the transition of ideas from each source is
examined. We found that life-sustaining jivitindriya was accepted from non-Buddhists
even in nirodhasamapatti regardless of whether or not there was citta, and bhavariga and
antarabhava, which were involved in the problems of samsara after death, as well as
pudgala, alayavijiiana and bhavangacitta, which were responsible for the intramundane
process of karman and its maturation. In addition, the Yogacaras considered that they were
able to establish alayavijiiana as citta dharma in the form of supplementing the momen-
tariness of the Sarvastivadins, and that the Theravada were able to put bhavangacitta into

the category of citta dharma by adopting relative momentariness.
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147. Reconsidering the Concept of cittamatra Based on the Larkavatarasiitra’s Doctrine

and the asal-laksana-anupravesa-upaya
IsnBasHI Takeshi

So far, cittamdtra has been considered as the prototype or the scriptural basis to
vijiiaptimatra, and both concepts have been understood synonymously. However, in this
article, I reconsider its meaning based on the Larikavatarasiitra (LAS), and clarify that it
has different meanings from vijiiaptimatra. In the LAS, cittamatra is used in the following
two senses, in addition to Mind-only. First, as the state of non-discrimination, alaksana,
animitta or nirabhasa in Sanskrit, synonymous with nirvana, tathata, and sinyata. Second,
as a stage of Buddhist practice and a means of meditation to attain non-discrimination.
Moreover, LAS preaches that one should realize the entire world is merely mind, and use
that as a means to enter non-discrimination.

In the Yogacara, even after the philosophical development from citramadatra to
vijiiaptimatra, the term cittamatra is still used in the places where asal-laksana-
anupravesa-upaya is explained. Why is cittamatra used there? This may be because
cittamatra was understood in the same way as the LAS. In other words, cittamatra is not
only a synonym for vijiiaptimatra but it also seems to include the meanings of non-

discrimination and a means of meditation to attain it.

148. What is Lacking in the abhiitaparikalpa?
Kirano Shintaro

This paper considers the question of Kitayama Yusei's translation of the term
grahyagrahakabhava (g.g.bh.) as “the way of the existence of subject and object of
cognition” (FFHL - BEEL & W9 & V) J7). As is well known, in the Madhyantavibhaga-bhasya
Vasubandhu glosses the term Sianyata in Madhyantavibhdga 1.1 as “Sanyata tasya-
bhiitaparikalpasya grayagrahakabhavena virahitata.” Kitayama translated the term
“grayagrahakabhavena” in this passage as “the way of the existence of subject and object
of cognition.” Here we notice that the term “virahitata” expresses the same meaning as

“sada rahitata@’ in Trimsikakarika 21cd, that is, “nispannas tasya pirvena sada rahitata tu

ya." In this case, tasya is paratantra-svabhava, and piirvena is parikalpita-svabhava.
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Sthiramati says “grahyagrahakabhavah parikalpitah (g.g.bh. is parikalpita-svabhava).” It
must be noted that Sthiramati uses the term “sarvakalam siinya” when he explains the term
“grayagrahaka-bhavena” in the Madhyantavibhaga-tika. It is clear that “sada rahitata” and
“sarvakalam siunya’ have the same meaning. Abhiitaparikalpa is not the mere subject of
cognition, but is inclusive of the mental material. We should note that the mental material
is inclusive of “the way of the existence of subject and object of cognition.” Therefore the

translation by Kitayama is not appropriate.

149. A Review of Karika Four in Nagarjuna’s Vigrahavyavartant
WanG Nan

Traditionally, the Vigrahavyavartant is ascribed to Nagarjuna. Aside from a single and
complete Sanskrit manuscript, since Tibetan and Chinese translations are also accessible to
us, the Vigrahavyavartant is an ideal treatise to offer us insight into Nagarjuna's philosophy
of emptiness. Thus, the necessity of textual criticism on this treatise goes without saying.
Concerning the reading of karika 4 in the Vigrahavyavartant, so far we have seen two
different understandings. One was held by Johnston and Kunst, and supports the reading ‘a
negation of negation (pratisedhapratisedhah),” while the other understanding reads ‘the
negation is (/ is to be) negated (pratisedhah pratisedhyah). This paper undertakes a

review of the text of karika 4 based on its context and interpretation.

150. If Colors Perish, Do Atoms Remain?
KiMura Yukari

In the AbhidharmakoSabhasya, Vasubandhu considers the substance (dravya) of the
Vaisesika school as a superimposed being and denies its universal factor (samanya).

The Vaisesika distinguishes color, which is one of the qualities (guna), from the
substances that are its inherential causes (samavayikarana). According to it, a new
substance is a product derived from other substances; for instance, a cloth is produced from
joined threads. Vasubandhu argues that the cloth is not a different substance from the
aggregation of threads, which is called a cloth. He states that gathered colors (varna) are

perceived by the eyes, but that a substance is not.
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Against the VaiSesika's view that an atom is eternal, Vasubandhu objects that its name
is established in reference to color. When colors perish, we cannot say that atoms exist.

In accordance with his intention, taking the conditioning forces (samskara) as a
sentient being by grasping an individual (pinda), neither accepting VaiSesika's substance
nor causing the awareness of recurrence by its same universal which exists in abundance, it

is said that “this is a sentient being.”

151. Misunderstandings of the Verb anu-si-: Abhidharmakosabhasya and Abhidhar-
madipa-Vibhasaprabhavrtti

Fuimoto Yosuke

Anusaya is one of the most important concepts in the Sarvastivadin system. Its literal
meaning is “that which attaches to (an object),” and it refers to the defilements that must be
abandoned in order to attain awakening. The verb anu-si-, from which anusaya is derived,
similarly means “to attach oneself to.” At some point in its history, however, the
Sarvastivadins came to interpret anu-si- to mean “to grow,” as is indicated by the
renderings in Tibetan and by Xuanzang, rgyas par ‘gyur ba and suizéng B&¥4, respectively.
Their reason for doing so is uncertain, but scholars seem to agree that Vasubandhu (ca.
4-5th c. CE) uses the verb in that sense in his AbhidharmakoSabhdsya. In this article, 1
challenge this view by examining the two similes that Vasubandhu gives when explaining
the function of anu-si-. I first argue that he takes the verb anu-si- to mean “to attach oneself
to,” not “to grow.” I then analyze a passage from the Abhidharmadipa-Vibhasaprabhavrtti
(ca. 6th c. CE), which criticizes Vasubandhu's definition of impure factors (sasrava-
dharma), pointing out that the author of the text assumes that Vasubandhu used the verb
anu-si- in the sense of “growing” and rejects that use of the word. Through this analysis
and by using other commentarial sources, I conclude that there already was a strong
interpretive tendency in India to take the verb anu-si- in the Abhidharmakosabhdasya to
mean “to grow,” contrary to the author's own intention, and that Vasubandhu and the
unknown author of the Abhidharmadipa-Vibhasaprabhavrtti, the two main Sarvastivadin

scholars of a later period, did not follow that interpretation.
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152. A Study of Asravaksayajiianabala in the Mahavibhasa
Nasu Ensho

In this paper I examine the idea of asravaksayajiianabala (the power of the wisdom of
extinguishing outflows [of defilements]) within the Buddha's dasabala (ten powers) as
discussed in the Mahavibhasa, an encyclopedic work of the middle period of Abhidharmic
literature. To the best of my knowledge, among Northern Abhidharma works, the
Mahavibhasa is the first to discuss the ten powers of the Buddha, including the power of
the wisdom of extinguishing outflows. There exist two Chinese translations, and in this
paper, I compare the two texts to clarify the meaning of the idea of asravaksayajiianabala.

Depending on the cognitive objects, the range of categories differs. When wisdom
cognizes the extinction of outflows, the categories of the categorical analysis are narrow.
But when wisdom exists in a body that has extinguished all outflows, the categories of the
categorical analysis are broad. In the former case, wisdom is non-defiled and cognizes
clean objects only; but in the latter case, although the Buddha's body has extinguished all
outflows, the mind is non-defiled and the body is defiled, thus both defiled and non-defiled
objects are broadly cognized. Tattvartha nama Abhidharmakosabhasyatika and
Abhidharmadipa with Vibhasaprabhavriti further offer the explanation that, when the
wisdom extinguishing defilements includes upaya (skillful means), its analytical

categories include broader objects.

153. The Realm of Ghosts 4% in the Dharmaskandha: The Origin of the Three Evil

Destinies in the Abhidharma Literature
IsuipA Kazuhiro

The three evil destinies are elements of the overall scheme of the five destinies. The world
in Abhidharma literature is described by them and by the three realms, but their origin is
unclear. This paper examines the earliest passage about the three evil destinies in the
Dharmaskandha. As a result, the following four points were identified. First, the earliest
reference to the three evil destinies in the Dharmaskandha is identified in a citation of the
Agama that mentions the four avetyaprasada V7. Second, this reference includes the

passege “to expound this hell, this animal realm, this realm of hungry ghosts, this
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dangerous, this evil destiny and this fall.” Furthermore, they are referred to in terms of
practice, not in terms of the three realms and five destinies, and may be interpreted in
connection with the stream-enterer (srotapanna). Finally, the passage “dangerous, this evil
destiny and this fall IR is quoted in the Jiianaprasthana and interpreted in the
Abhidharmamahavibhasa. But there are many interpretations. Hence it can be assumed

that there was no fixed interpretation.

154. The Nidanasamyukta as Reciting Sttras
HirABAYASHI Jird

The Nidanasamyukta (NidSa) is one of the Mahasiitras recited by lay people and novices.
By pointing out some features of the sfitras contained in the NidSa, this paper intends to
establish its philological positioning. NidSa siitra 22 contains the passage, “The Buddha
makes the Venerable Ananda repeat this very siitra (or the content of the siitra, such as the
ye dharma formula),” which suggests that it was important for many people to recite and
repeat this siitra or the content of this sttra. NidSa sitras 6, 15, 19, 20, and 23 are
categorized as Mahasutras, Dharmaparyayas, and Vaipulyas in terms of their formats and
contents. Stitras 10 and 22 are likewise regarded as Mahasiitras and Vaipulyas; however, in
order to consider these sttras as Dharmaparyayas, it is necessary to postulate that

repetition of the same expression is a characteristic of paryayas.

155. On the Tendency to Emphasize dharma-sramana in the Mahaparinirvanasiitra
Kwon Wonje

The descriptions of practices in the Mahaparinirvana-siitra (hereafter MPS-S) and its
parallels are largely in agreement, in that they are based on the thirty-seven bodhipaksika-
dharmas, but there are notable differences in their details. A typical example is the episode
in the MPS-S in which dharma-sravana is emphasized in connection with the sapta-
bodhyangani. The prose part of the episode undoubtedly emphasizes the sapta-
bodhyangani. However, in the latter verse part, which consists of annotative summaries of,
and commentaries on, the prose part, the emphasis is not just on the sapta-bodhyangani—it

shifts to hearing the Buddha's words (buddhavacana). This suggests that reflection on the
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Dharma is an important part of the path of practice for the Sarvastivadins, which
transmitted the MPS-S. This is because the same tendency is observed in other parts of
MPS-S.

156. The Definition of Sarighabheda Attested in the Sarighabhedavastu of the

Mailasarvastivada Vinaya
Kominamr Kaworu

Two types of sarighabheda, namely cakrabheda and karmabheda, appear in the Abhidhar-
makoSabhasya (AKBh). Sasaki 2000, 57-123 and Mori 2000, 296-334 both examine the
Vinayas based on the two definitions. However, there have been different opinions
concerning the definition attested in the Sarighabhedavastu (SBhV) of the Malasarvas-
tivada Vinaya (MSV). Sasaki points out that the passage in SBhV defines only cakrab-
heda. In contrast, Mori points out that the definition of karmabheda appears in SBhV as
well, but is a later addition. This paper reexamines the definition of sarighabheda attested
in SBhV.

A comparison of the Sanskrit, Tibetan, and Chinese versions of SBhV reveals that the
later technical term “karmabheda” is not likely to have occurred in the original text of
SBhV. However, by comparison with AKBAh, it is clear that the definition of karmabheda
is attested in SBhV. The explanation of karmabheda found in the Abhidharma literature,
like AKBH, is very likely to have been derived from the corresponding part of SBhV (or
the prototype of the existing MSV), and indeed, SBhV and AKBh share many common
elements. In addition, the passage defining karmabheda in SBhV is not unique to MSV,
because the same kind of question and answer content is also found in the Vinaya Pitaka.

Therefore, it is difficult to conclude that the relevant passage in SBhV is a later addition.
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157. The Verses in the Nandaka Petavatthu
NAKASONE Mitsunobu

The verses in the Nandaka Petavatthu have many phrases in parallel with those in the
Mahanaradakassapa Jataka and the Chinese translation of the Buddhacaritasangraha-
sutra.

The verses in the Nandaka Petavatthu can be regarded as the Ajivika's teachings
because it is the Ajivika monk who offers the same in the Mahdanaradakassapa jataka.

Parallel phrases with the verses in the Nandaka Petavatthu are also seen in texts which
belong to the Theravada or Sarvastivada. These are Digha Nikaya 2 Samaffaphalasutta,
Majjhima Nikaya 60 Apannakasutta, Majjhima Nikaya 76 Sandakasutta, Samyutta Nikaya
24 Ditthi, the Chinese translation of Samyuktagama (T. 99), the Sarighabhedavastu of the
Miilasarvastivada Vinaya, the Chinese translation of the Miilasarvastivada Vinaya (T.
1442), the Chinese translation of the Pravrajyavastu in the Milasarvastivada Vinaya (T.
1444), the Chinese translation of the Abhidharmajiianaprasthanasastra (T. 1544), and the
Chinese translation of the Abhidharmamahavibhasasastra (T. 1545).

There is possibility that the verses in the Nandaka Petavatthu present the teachings of
later Ajivikas, which include the doctrine of nihilism (natthikavada), the doctrine of
annihilation (ucchedavada), the doctrine of fatalism (niyativada), the doctrine of

eternalism (sassatavada), and the doctrine of purification by reincarnation.

158. Spiritual Realization of Sufism and Divine Knowledge of Brahman
Sakaki Kazuyo

The Illuminator of Divine Knowledge (Shariq al-ma ‘rifah), ascribed to Fayzi, Abu al-Fayz
(1547-1595) provides us with a testimony of how pre-modern Indian Muslim intellectuals
understood Indian religio-philosophical ideas within their own cultural background. The
precise examination of Persian sources has clarified that the author of this treatise was
inspired by a Persian translation of the Yogavasistha, particularly the version of Farmulli
(Jogbasishta) in the age of Akbar. We find a reference to the book title, a direct quotation
of the text, a summary of the stories and peculiar wording shared with the original Sanskrit

text. As the author mentioned in the introduction, he acquired the essence of specific
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Sanskrit classics and rewrote their ideas in his own cultural terms in Persian. A variety of
Sanskrit terms are transliterated and explained in Islamic religio-philosophical terms, and
most of them are shared terminology in other Persian translation of Sanskrit classics,
especially on Yoga by Sufi Sharif. The idea of liberation through the light of wisdom to
realize that the Self-shining Brahman manifested this universe through the intermediary

Absolute Reality was aligned with their own Sufic theological ideas of the Unity of Being.

159. A Study of the Discussion on Sabda-pramana in the Tarkabhasaprakasika: How to

Explain the Process of Recognizing a Sound-Series as a Word
Mor! Miyoshi

The Sabda-pramana, the verbal message as the instrument of cognition, has been widely
discussed for long in various schools of Indian Philosophy, probably because the issue of
how to consider the authority of the Veda in the framework of pramana theories has been
one of their central concerns. The Nyaya school also participated in this topic since very
ancient times, but little has been done to make a comprehensive study of the development
of Nyaya discussions on Sabda-pramana, especially before Navya-Nyaya. The present
paper is intended to be a first step toward this research by analysing the extended
discussion of the Tarkabhasaprakasika on sabda-pramana. Specifically, the paper presents
the details of the controversy between the Sphota theory of the Grammarians and the Varna
theory of the Naiyayikas (TBhP, pp. 164-169), and it is noteworthy that three texts,
Mahabhasya, Sphotasiddhi, and Slokavarttika, are quoted in the controversy.

As a result of the present study, the present author tries to show the possibility of a
great influence of Kumarila’'s Sphota-vada on the discussion concerned the
Tarkabhasaprakasika, but further study seems to be necessary to clarify more details of the
historical background of the Nyaya discussion of Sabda-pramdana given in the

Tarkabhdsaprakasika.
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160. A Nyaya Discussion of the Means of Knowing Absence (abhava): Analysis of the
Relevant Arguments of the Tarkabhdsa and the Textual Significance of the
Tarkabhasaprakasika

Marur Hiroshi

Little study seems to have been devoted to the historical development of Classical Nyaya's
various phases of discussion on the means of knowing absence (abhava), except for B. K.
Matilal's annoted translation of the Nyayabhdasya on NS 2.2.7-12 (Matilal 1968, pp. 104-
108), a passage which represents only a very early stage of the discussion. The present
paper is the author’s tiny first step toward comprehensive research on this topic. After an
introductory remark, the paper offers a structural analysis of the relevant passage of the
Tarkabhasa (TBh) based on Cinna[m]bhatta’s commentary, the Tarkabhasaprakasika
(TBhP). The passage consists of the opponent’s (Bhatta's) long criticism of the Nyaya
view that absence is grasped by perception and the Nyaya's short answer. Moreover, the
paper refers to the textual significance of TBhP for acquiring a historical perspective on the
development of the relevant discussion. The author tries to show the possibility of TBhP’s
dependence on Udayana's Nyayakusumdarijali, but has left to the future the task of tracing
back to the original source the Nyaya's thesis given in paragraph C of TBh, according to
which absence is grasped by the means of perception accompanied by the reasoning
(tarka) , “if the pot were existent here on the ground, it could be seen like the ground,” and

by the fact of the absence of that perception.

161. Krama in the Kathasruti-Upanisad
TanG Weiyi

This study aims at clarifying the significance of the term krama and its derivative
anukrama found in the Kathasruti-Upanisad through the use of contextual analysis.
Chapter 1 of the Kathasruti-Upanisad describes the procedure of renunciatory rites and the
order of renouncers for a person who is about to become a renunciant. In this context, it
suggests that krama means the proper order of ceremonies to become a renunciant.
Meanwhile, depending on the interpretation of the question immediately following the

example sentence of anukrama, anukrama can be interpreted as the four orders (asrama)
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that a person is expected to pass through. However, it is more likely that anukrama

indicates the proper sequence of ceremonies constituting the rites of renunciation.

162. The Usage of savarnana- in the Trisatibhasya
ToxkuTAKE Taro

The Trisatibhasya is an anonymous commentary on Sridhara’s arithmetic text, Trisari. In
Indian arithmetic the term savarnana-, “reduction to the same color,” is usually found in
the context of the calculation of fractions. The word has two meanings in the Trisazi: (1)
to reduce fractions to a common denominator, and (2) to make a composite fraction
calculable by reducing it to a simple fraction which possesses one numerator and one
denominator. The author of the Trisatibhasya accepts the two meanings, but, in the topic of
the Rule of Five (paficarasika), he uses savarnana- in a different meaning. The present

paper gives an explanation of the unusual usage of the term in the Trisatibhasya.

163. The Mahavastu Tale of Kus§a and Sudar§ana as a Piece of Narrative Literature
NAKAMURA Fumi

This paper examines the tale of Kusa and Sudar§ana mainly as it is found in the
Mahavastu. It has incorporated the types and motifs of folktales such as “Cupid and
Psyche” (“Beauty and the beast”) and “Identification by a ring.” Not only that, I argue that
the tale has developed into a piece of narrative literature, which includes repeated comical
episodes of Kusa's behaviour: looking at his own wife, Sudar§ana, in the disguise of
various types of working men and then making excellent handicrafts for his wife's love as a

variety of craftsmen.
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164. Veneration of Relics and Sacred Places in Jain Narrative Literature
Y amaHaTA Tomoyuki

Early and medieval Jain literature contains considerably fewer descriptions of relics of
saints than Buddhist and Hindu texts. Therefore, there is no evidence of the veneration of
relics till the Medieval Period.

On the other hand, in Jainism, belief in saints and sacred places was as active as in
Buddhism and Hinduism. Considering other religions in India, such as stipa worship, it
seems peculiar that Jain belief in Tirthamkaras is not linked to the veneration of relics.

There are also rituals in the contemporary Jain community that could be considered
relic worship of saints.

Therefore, we have reviewed the descriptions in the scriptures which come from before
the 5th Century, the biographical literature of the saints of the 9th-12th centuries, and the
sacred place literature of the 12th century about relics or the dead body of saints. The
results of this study indicate that it is difficult to claim a continuity of relic veneration
traditions from ancient to modern. Nor can we assume that it was a practice that does not
appear in the literature, since it is not reflected in the 12th century Old Gujarati sacred

place literature, which has a strong local influence.
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165. Putrakhya Dasa Pafica Ca
& Jt

KHEDE, MEOTRE 2 k4 22 [HA1 312 EDREICB W Tw RIS
TIT5 A4 ZE, HFIZAED T S0 Afdiid, Vijianesvara 3% Mitaksara
(ca. 1056-1126), Haradattamisra 3 Ujjvala (ca. 1100-1300) & \»9) 24E 1 dharmanibandha
PRz B BT (eg. putraprakarana) 705, O X 9 % iEam AL L Tw < B4l
D—¥i % YT 5.

putraprakarana 1%, FEZ BT L SNLEMT (awrasa) &, T (dataka) PP
VD BT (paunarbhava) 72 & & OFFE EOBRIEIZ O W THRE(RZ 5. Hit
F A7)y MERFIIBT AR B 7 Y TS BT B Bl TS E 2

OB 2 EETEDO—DOTH 5.

F72 B NI SCHREE (dharmasitra, dharmasastra) 13, P RAHEIZH 2 DD, —iK
WCEFELTR-BHEEEZKZ L. LIL, £ORIE Miaksara T2 1458, <5
(2 Ujjvala T ISHBEIZE S, BEMIETIE, 2O X9 REF 2B SRk
W, HERHCARONAMESIE [RI0] L) HTOREMMMTbNLTE .
Ak, TNOOMERS [ED L] AL LONHENE LTS,

BARMIZIX, Mitaksara, Ujjvala \Z W55 585 L 72i&am DI B 5 ME— DM E
M TH 5 “yatra kvacanotpadita” L WEN 5 BFHEIZOWT, TP LERIHE T
BREINT, BETEEISMNOBTE LTHITFONE L)X 572D DONT,
ZOFEREHES. TLT, IAOWMERIEEL TV THA) [HBDIE
k| & DORRNS, TOEREZIHRTHL IR EXIRRHT 5.

M7 YT LB TRk & S 72 Mitaksara &, kS DORTFREEZBZH 6 L
Ujivala & DB O —mAR SN 5 2 & T, ZNLIEIZFE S 117z dharmanibandha
LELORKET) LTORENE LN LT 5.

166. BHBIC BT B HEL O BRI D F JB—Tristhalisetu & WSRO MG H——
mE e

KiLid, v Py —0BITHIT S N HES GEEL) oBMOFRIZD
W, 16 RIS, ¥ FONF—=F A TI =< — U Y —AIROEm I HEET
L5F—F—=XF - Ny F Ko TEPNT Tristhalisetu (TSS) ZHLNMNIELET L D
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DTH5D. MLHMORImM CTHMTOMESITIELELFELE LTTELHWTHED
n, ZoRTHEMIIBETNIICE NS DD, Devipurana 75 DFIH & SN 55
DFENTH 5. ZOFFHIMEE, BT T % &) O Dharmanibandha T & 5
Tirthavivecanakanda (121it7d) % i CHOBME#E R CIIHINTE Y, 15Hko 3
T 4 T —TCTEPNTz Tirthacintamani (TC) TIZBIH 72T T RIS 5 iEm D
HEINTWD., KL T, FIHFEHO) DIFICHELIRE S s [Ecoil
TR BI BRIEEORA O | 12oWT, TSSHATC 2B L AN SZ R &R
GARRAZEDIHIZHERTVENITFER LT, MEDHMmONELEN Lk
T TSS DLk DI & I3 5. TSS M D —H DA DG T db 5 7o O HAM 7%
KEam I PIRSICHE A 25, TCICH LT TSS 13, FEEICHM THERZ TS A%

HIliT5 L9 %3 FSELMEICONT, HFOEBRERANOEE % O 2 K
E'J‘fﬁ‘/‘iﬁﬁu%ﬁt}fﬁ L, ZNZxIEfIbT 572012 —~ =Y —DiEmz FHL T
WhHZEDRI DDA D, TSSHEOFEL LT, BHTOEKL IERKIRO DO L&
LCHWL X9 &§ % Dharmanibandha (2315 % B TOMELRICH T b ikim O H
g, 7 7/“)V“°r7’7:‘?é‘T0)/H‘— TR EVI NG E VRN DI FR AR, R
Y D BT HDICHEAZIN TV E W) RFAERIZOVWTHERT 5.

167. [AR%Z (M) &9 258881 &3
BEe—

=% — ¥ %)k pramana i (HK)

/NI Bt

Uddyotakara |&, Bhartrhari 7% A 1.4.49 kartur psitatamam karma 7> 58 U7z [17%
o GEE) A% (HWY) TH 5| (kiyavisayatvam karmatvam) &9 (HIY) E7# % R
H L, vrksam pasyati [devadattah] ([F—7 7% v ZdKERTW5]) IZBIT SIiliEE
(B o#H%Z %0l 7.
Vacaspati 1£, T DEFHD [1T4 ] AT OMAE (phala) ZIRT 5 2 & &P
Iz, UTo=malHRL7.
AXH (HIY) THarEE, XEfTho GEB) THY, XIXHYRLES
BB ICNIET 51TH, THOROMEHETH 5.

BMBEATA LA ONE, T—T 75y ICHNETAITAICEL-T, K%
G LT ARBSETLOLNS.

CHREBRA G % () L3581, BREBSHRIKFEL THESINSLI LT
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H5.

C i3, Nyaya “ZJROFIL (anuvyavasaya) OBLFHOZ 2 LFIZRBL 72 DT,
BEREIC I o TR [RIZARREZ AT 5] Tide TRIIROAREZ AT 5 ]
V) ZEPHFEINDLZERBHLTVWAS

MEOAKEZ, Z2okEy @) LT2RBOMEETH L. B, NWEOH
BRTTF—"" 75y ZIZEMRL, #EME (visayava) OBIFRTRICEKRT 5.

Uddyotakara |2 £ 1S, kI TRT, L v HOLO (FIR) (svavisaya) &
Z0 GHED L3RR L, ZOMROFEERNER LOJEME (S - FEE - 80HG) L
WV GEIE) (visayantara) O 0 GEIK) AT L. L20oT, Ku (GHED
LT AREREIE, —HTIE TTRIERICME S 2w EWHIEEMTH Y, )

Tz @%Eﬂ%?&khfiy% WRFEORNLE 2L [ZoORKIIEHIND
RETHDH| Lo 2HBMTDH 5.

168. = ¥ 7' — A LIE DR I ==Y =ML B—

Fri %

TN X—NT4Dr<—=") FHHAZRFTIEPLE v -0 557351, [5
FY 7 F U TIN] REEICBWT, 7= FO&MEHH E R, EmE
DI R PW#ET B, FTTHIZZ~—) SO L 2EETHE [Ty b -
FA—=H=] POREOFHHEAMERE LTIMNTS. 2LT, BERIIBWVT,
7= IOFEREEBE-HBETSH. FARTIE, I—~—rI - #HOMNI%,
XY= REWEDENZ T =) FTHBIZ TV BETERES (TS3154-55) &, Zh
LTy Yy =857 V7 HWERDBEIER HBMW)&%WULW% b
Oigan, 7<= IOXATEETHS [Yau—d - Tr—yT 4] |
ﬁ%h&#otéwfﬁb,hunvb-Tx— =] bwfav—U7#%

WA LiEm e BN SN D, KBFZETIE, RSO, 2~—1) 0%
W®¢Tt@i7&imﬂﬁﬁ#é@#%%%# ITHTET, TOFMSEY
T hiEm O XNRE BT L L LB, TOL) RHIRIEY, L -EREHL L
T, TORRPFHFOGEEZMOMBL, r~—=0F¢LIxvy—=rFI53 7 9HRIDlt
RICAD B Z TN LS5,
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169. Yx Y Y ¥ DENT BNy 7 RO FEMIGIL i
JHE FEE

ZX—XFEIRDNNY ¥ Vv X 7 (ca.9-10c) & Nyayamarjart 55 11 HifIZBWT
IR OFEBIHH (hetvabhasa) FZ#LH 9 5. AL, FHFIZALNS [HALL
T WHH ] (asiddha) OFFICHEH L, TORBRLRBLEERFTT2H0TH
L. FRIC TS K o THOZL T W | (ajfanasiddha) 20D BUF, I —<—
Y —=2E2IRN Y RO T ¥ 7 T 55 D Nyayamaijart 11 7% H\WC,  [liR
BONEMNTEELETL. $hbb, VY yICHHUWICERSINS, #A
(ajiana), %EEX (sandeha), $fFR (viparyaya) (236D [KAZ L T WBH ] 05
1%, mE) RELHETr <=1 50 Slokavarttika \ 269 5. 72720, WHWT
nd AN 1T 2 ERNHPRLHRE RS, AF2)F¥IvaThEDNY
FIROF@E, hE [ERDY K KB NTWZR\WEEO M | (aprasiddharthapadaprayoga)
DHFEBIT BB L LT, BN - sl ZNmTE b 272 /2, Ny ¥
IRIZBT 2 ABROIEEFREEZ Mm-S 25D E LT, F¥ 7 I % F D Nyayamaijart
TEIZ [REDOAKIL] (padasiddha) 12 B3 5 B DR i7" Bhatta &\ ) #iFkE & H1C
FIHENTWSE Z L 2/R L7z, 2O Bhatta ## i1l Nyayamadjart {OBETH N. J. Shah
WZEE T ~—1) T Ok L 7231 Brhattika DWW CTd AT REEDH 5. BRI
BWTY, ) 1ICELTH T W EEZ2ILD R\ Sokavarttika & WL O 2 F %
VIV aTBRELEET LD LT, Bhata #HiMEMNITONS LT L%
L7, RIS, ROV —YVARKONN Y RO X 5 [HANZ X -
THALL TW RGBT P2 ARGE L, BWE - SEH G © SRR I R
NEBBELTWLWREEZ R L. SORIIOWTIE, D HI08ko CRBIC
ST HLEEBAEL, MBI 5HEM L OKRELE U TSN AE%L
LD THEIZED BEPDH .

170. x4 T 7 - Y9 ¥F—=YFICBIFIEY Fw hT—DRIZOVWT

kW

VY FH TR I XAT T - Vv A= FIIBWT, ¥ F Yy (binde) 3R
THRESHOERNE LTEERMVELZ DS, 9~10HEDH ¥ 2 I — Vil
BEHINLEHEERY o) —Hh v 7 ORI O A &K 5 FEVE Ramatrayapariksa ([=
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FTOEL] LFRTP) &, ZFHIEY Yy, Y2774, TLTCEY Ry DELE:
FHEETAHEMED, OMIEZHIPNLDIIE Y Py THY, P Treivr
TALEY Ry LOBBROLLLERESNS., —HFTEIITE, HHENIISFEYE
FoBLEOBBEHEINR I GBS H Y, ZOHEMSM [ Y My &g,
X=X —X) D, VT 7HNERAYETHH- T, FHRFICSEDORTH 2
PDEnE%E%2 I NFEFCHATE. AT YA Y7 - Vv ¥F—=r7IBIFHE
VR BAEERRR LIS A EEE RTP RV Yy AWy - Vv ¥ — v Y DHE
WAZHEDERYPOLGMT A EEHMEL, UTOZE%2%4%835. (1) N
DOEDTHYEY Ko OffEL INE (I TF—0iE) L. @ (hF—0D
) 1%, Mo GEFRE) (FERE) OHOO (H) 2 EDXHITELT LD
Q) AAT—F2NETLHEE Y R Eidmpy, ZLTENMREILTIUT 7DV Y
754 IR EDOD. CRICHELT, YT 7rO=00BEELLE Y Ny b,
ZORTRIZ (F%) BICHE LTS (EY F») LoMFREMRETS

171. Avihita bhakti |Z2>T

MR

I

IN=F =22 NTDT 4 T 2 XREAET A — 3T =7 7 (ca 13thCE) 1 IF DFEE
Muktaphala (MPh) DEERFETNT T 4 % [HE SN7/2/N7 7 4 ] (vihita bhakii) &
[HE SN TR WNZ T 1 | (avihita bhakii) (25 L TW5h. F72EONE#EHZ T
HolzA~N—<—FK1 (ca I13thCE) &, MPh IZx} 3 5 MR Kaivalyadipika (KD) 125\
TENEFNIZOWTHRL TS, FAIILIEIC, MPh - KD IZBIF 537 7 4 O—
WM EREMTEEINTNTZ T4 DERIZOVTI LD, BESR TV RW AN
TAWEL TR T AEEZB TR o72. TDOARRTIEX, MPh & KD
BB ESN TRV 74 1T 25ME L wm L7, ZOMMEE I,
DIHEZEINTVRV] L) ZEEFEIVIERTHLON. 2) BESIRLTY
BT F A X BHFORMEIZEDII R DTHLDH. 3) HESATKY
BN T4 DTG EDE I BRDODBDHLDHh, L) bDThHb. DL
Lo X9 %5EMEE MPh & KD 250735 2 &Ik o THLNIZ L.

ARNZBIT B 5MOME, UTOZ ePWsneho7 1) I LT, N7
T4 DTFETHIEHENHRICET L2 D TH L7720, 7 o—FRElog
(vidhi) OFFRE R LRNE VW) FIRT, TONZ T 40 [HEESN TRV B
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DTHHENH)Z L THoTz 2) LT, BENLRE L %L, BRElE
o 7BREICL o TERBMINI T4 2 BFH LT, EEMOBFEOAKIC
Lo THFICHLILDNTES, LWIHIBDTH-o72. 3) ITHLTE, EHHS
HUBNT T4, BEENSELBZNZ T4, BRPSAELENT T4, BEDPD
HELBENZ T4 W)U TGS H 72, L, BESINZ N 571428
4RSS, KRWICEED T ONTWADLIZRLY, WHEOBEES T
WRWNZ T AIEENENENARTHR L V) RRELELSEL I LN TE L.

172. PHUMABAC BT % 35075 5 OWFFE
Le Huu Phuoc

Al HMLEIC B 5Bl (Upaya-Kausalya) (2D T L72b D TH
5. HHRE, BHHEOERLEREL W) SO0 FELR T T —ITHENEY
TTW5h, KFEAAHIZBT HEHEIZOWTIZ, Michael Pye (w4 7L - 284) R
John W. Schroeder (Y5 ¥ - au—5—) &, Fx ZAARTFHIC I > THIZES 1L
T&7z. oL, WMAEIC BT 2B EICO>W T, ThET, HEHEA
ENT I Lotz ZOHFBIBON—X—F (Mahayana) FEFEM Astasahasrika-
prajiiaparamitasiitra (73 28 —=NAVH— - FTITT 2% —=/8—=F3IF— - A—}FF),
Vimalakirtinirdesasitra (7 1 ¥ ¥ =)V 74 - = )VF—3 % «- A— b F) Saddharma-
pundarikasitra (> FIV< - Ty F)—=F - A—+F) R EDEK E BRI EE G 2
7eDTHDH. IIMLBIZB T, B[IHEE W) HFREHETIEI R, 6k
DN—=X —F (Mahayana) FHREMIZEFSRINTWEDITTH RV, LaL, #
W EET 5 2 2, MBS B I 23 EOEEEZHO 2T LI EIZD
B35, WIZERRIEEIC, IPHABIC B 2 B IO W THELNL [=h—
Y] (Nikaya) & 15 ’C&)é MADORER, FFIFLHEE V) B, KR
(Brahma) 2SREICREDI2DICHET D L2 LW mARL L DI, [F41
H—=Hh—X] (Dighanikaya), [T —2"v % 5 =5 —X] (Anguttaranikaya) [ % — %
1] (Vaaka) \2BWT, FFEICHRIBLT LI E 2R L.
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173. Saptakumarikavadana \Z K, & 11 % kalpitopama {22\ T
iy —#k

ANBGENT =T v & (5-8 1) O Saptakumarikavadana (SKA) 1ZALZH R4
B Jatakamala D—B%e 7 LTV EHEE SN L ELFHEMTH H. R, I—
INFy B BENR (wpama) OBFNZEH L, FERDSY A7) v MFEHED
BELOTNOTIZED LS IMEDT HND L) MEE T 200 TH 5.

4 v FOREFmRIL, EIROWBICET 24 2 HHlZ 2o TE), 120
TEHDIRZDDDERZEND EDODOWTN—FEZTE2RET 5ERE w5
TLEBUL HHFICINGE RIADDERZONDDOEZWETL200E
Bz 1 DOBRENICS 250, H—EEE2RKIT2OOBRENTRZA2DDLIRZ S
N30 10T ORETHETEHRETMAV.CRIFTNERLEVE V). [iH
& NS X BT (slesopama) & IFIEH, #¥#1d (RSN 5 EIK) (kalpitopama)
LIS,

SKA IZIZERO AR SBIR SNE. ZNODOABZatd 5 &, 76125
WX AR 12 (BRINZER) ICHHHSNBnI LTS Zod
FELRZFIEH TR, SKA IZFREAKD 5 KEZ 2 L TR WEmTH 5 &
IRTE L. LL, T—=XF v ¥ D Jatakamala D FEFH T AT O FERE 2]
HE3NT L HEZIFERPHBAOMTIL HENTVW I L 2RET 5. £
7o, ALBIECFRICIESCARER L D 55D 2 EH T 2 W BMICED 5N S,
Dbz Ez 5L, SKA IIFFm LORBRIZ BEICFL 2 L 2aiig e €3, Wik
MR & SNIALHHEE O 2 BFECHHALTIRT A L2 E-5HME LTH
PNTAERTH S L BN TE 5.

174. 38 [ik3ERE) GRARAIC I 5 5 B3 bhas DG OHER
A <Y

B bhas OBIAEFEFILEB, FECER TILFEENEE (Saddhp I 60a bhasari), FCH
ST EIRECIE R 4 (KNI 69,12° bhdsante sma). = DR AL 555 O = 358 O
FERZIRT DD XD 7225, KN V: 124,2° bhasate & Kashg 125a7 bhasati & DX iZ &
DB T 5.

F5E T EIE KN XIL: 267,2° abhasetam & 7 7 V) A I Kashg 256a3 bhasi(m) su &
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DIINIRERTH 5. 2o B [EIER] BRE T bhas 1%, BUEE CIIREB)EDS
BERTIETAH) A MBEH LN EB LW, 74 Y A ML, hRTIT
{ZARTIIECCIC D BRAET B 25 (%) BSVS bhasi ~ Kashg 202al abhasu(h) < KN VIII: 212,4
abhasata), {ZARDOHT [FELBIL] B, FEIRENT 72 sma 2 L 72BN 4
ENTVo72bDTHAY (Kashg III: 74a7" bhasi[m]nsu ~ KN 69,12 bhasante sma) .

KN V: 131,13-143,7 13 OBIA T, AR [EEERS] I2RITA. 22T
3 NNVARITHBEIEEC—E T 5 (ex. Kashg 136b4° bhasate = KN 137,7) . [$REEEL T &
FtA  (Kashg XII: 252a5" bhasate = KN 263.8) & & & (I XKD TG % 57610 % 72 8 CRES
5bDEFZ5.

Ji¢ Il B18RS bhast (& KN XXI: 398,3-4 bhasate sma) 753 < syad yathedam ORI,
(&SR] [P R TR 7 &— o CHICH#N 2 b0 TH L. Ziut [k
BIlem] b L, wbid [FBIe7 94 A1 (BT 5 MO THTH - 721
LAHiicE X 5.

175. [RZERE] CBIBHF—H— NI 2FIZOWTHTS RY T EPHRDY
A7 v PAEBEARICHE DL —~HHE—
L

FX Y FIF =7 11 [AHGE] 2BWT, TRER] 2o —F—NTa
FIZOVWTOFELEFIHL TS, T4bb, 1$kK, [Naga(ahvaya) &IN5
It (naganvayo bhiksul) 25, AFEDEZ Z)ILDDH72AH 9, L) G EIRT.
ZOFEICHET LHEIE [KRER] OEEREF Xy MEFICA 5N A7, nagahvaya
ST BEEMIZE SISO RON RV, 20720, ZOFFIIEICF—H—L Y
FERIELTVWDDD, LWV FERMATTIIT P riZl o THRBIhTwz.

HEMSNTWS [KER] OWE—DHF Y227 v NERIZKRSY FEICRES
NTWwb. COEROFTYEEINS AL [Tathagatanaga(-ahvaya) & IFIEN 5 L
] (tathagatanagahvayo bhiksuh) Tdh 5. Z DIEFMILHICBWTH D E LENS /2
W, ZZARDIELREDIALEIEZ LMLV, T2, ZOHATT YV FTF—
VT4 OFPNCHHFET S, LaLl, [RER] oFXy MERIZBWT, Jn
% NZE Tk & 6440 Ho ] (de bzhin gshegs pa dang ming 'thun pa'i dge slong) & 7 5 C
C DOFAMIIFEDO SR SHN D DTIE %\,

T ga & ma OWASEB L TWB 720, DB EF A2 v FOFHAIL,
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FRy MERIZ—39 % [Wkofmi s [F U] fAmi% & DM | (*athagatanamahvayo
bhiksuh) T&H HXE72A%, B2V DD DIEARDH T tathagatanagahvayo bhiksuh &
MEEINDL LI ko EZONDL. Z0L) RHEHR, RO ZTEGTOME
ROIALLTHHLADDTH o788, BHICL > TE [BFE] oFa%E
HlTH % [nagahvayo bhiksuh | Z W I X5 HDTH - T, ENIZZFDED
THF A MERIIBIT LA —T 520 EIN, D2WIZKRY IREHEK
ET2, LT FAIORBEEANTILICEST02b Lhw, [KE
B hOF—H—NT 2 FIHT B FEDA ¥ FTIEEICHBRDEMIC BT
ERENDLDOT, INEFBIROMEAREERZ EHWFETH A ).

176. [#4E] 2B S [BER] o5IHICOWT
i

[#%4E] (sarasamuccaya) 1%, FITKIERMP S OWHETH D, FEIROHTD
BF—=H—NTYaF Qi) OFELEShTw5E. [KE] o227 v +E
ARPFERENTLK, [#B4E] L2 IBIHEN TV LRI OWTO XY Rl
WEFERMRRIC R o 72, — kI, [RRE] oXo%T7rvyay—1cBir 55X,
L DTERORMARGA T, LY FIHITORMO I WEIND S 5. #E
RGO\ TIE, GREVFERY - IEFEMECF L2, FTIERHAZAT
AT ET, ALDPRAIENL TV ZEDH L. ZhEIWIEMIZ, [RE] 12
FUH SN0, [4E] PSRBESNYHOREZER TS, Lo T, Bl
FdaMoEk L [#E] OFUEHOTF A MN2RKTLIET, IO
KN T 2 AR BRI ONLORR LT, [R4E] OBNERRER IO
WTHEIT 2 Z LD WHRETH A 9. [FRE] ICHIHSI D5 5, AR
FISELEIHSNTEY, HHBFBIHHEIN TV L RERLTH L. KT
i, [RED B SN 15E o [RERE] 29 A7) v M, R, FXv
MeERO [HRE] STk, B X OMEERAIR [TRAER] R E MG 5
Z & T, FOMPLIZET A Bikkhu Pasadika (1978) O EIRZEIEL, I o Dok
% [etife] OCFSUROH THLE DT IE T,
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177. AR N—ALICBITF 50 Ry b—
PO S

4 ¥ FHISCRRIZB W T, BEARNZ—FEOKRT, 174 EROAEDMWE
LCilibhTwa, Y f F8iEL e v 28ttt 5T, BHAAN (X 1)
F72 724 % b o TR WHERDAZFIRT H20T, ORI [HE] 23
YL ENL, TR LT, AAEIREICE 5T, BHEAANE WD LIRIZEREH
DOCEMFGEE LT CTw b, RFI3AABMNCAER L, AAICRiC, Lz
DO RG] 2 G LT & 72 BREARASERE RS & LCfibh,
HEVIFZORREZME ST, I FLPEO—FFELTA =) —%2H#MAV TS
THOMWEEFER L. S5, ThooREBENLFFAEZEEL, AHIIBY
% ZORIROMEGT, L OMLEEBEOFEEIZHE D T OB B W 5212 F 5.

178. Bl EIC BT % prajfiaparamitaniti
KEE FbE

A iE, [prajfiaparamitaniti (shes rab kyi pha rol tu phyin pa'i tshul) | & \» 9 Fl2EAsH
ECBOWTEDLINIIHOLEN TS 2HAL TS, T, Fy v FIF—
U5 4 (Candrakirti) 3% [ 75 Y% > F /8% — (Prasannapada)] /)N—v 4 % 2. —F
(Bhaviveka) ¥ [#¢A5 XI5 (Prajaapradipa)] 2B 2Bl ZHE L, [ (Mila-
madhyamaka-karika) | 2% DFFFEEDOF Ny FEEREEOHFI L Y <, PER
BT EFEHERAL WD, RIZ, /N—"7 4 7z —7 (Bhaviveka) 2 [HHLLG
(Madhyamakahydaya-karika) | ([R5 (Tarkajvala)]) OFBIZELY F0F, WMATIRICH
WCHLZFDB DB E2IBRLTWAE. 2L T, BWIMTIRICHT 5 BN,
MEHER] DL TWA I EEZRIBELTWA.

179. NS E T ¥ TBUBHERGB OBHISECTAIZNT

kY

KEFFZIEAT 2000 L L 72N ) N BS54 [BRBUE B IR] o BRI ETRE,
A=V TR EN/z [Ms. N1 [Ms. N2 w9 o0 [HBUERGHR] o HIE
BARZFHLTWS., LaL, [Ms. NI iZ8EI3EA2/KR X, [Ms. N2 2L H»
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HBWLDTHo72728, [Ms. N1 [Ms. N2| BABELERTH L. FHITL
KFAT [BBUERGRT] (ST 272 5REE A L. Zo5RIE, Dy, W+
[El R EAE (WFR © CEL) (ZFT S TWW7228, BIFE, TSI 2 S T
Wh7edH, [BRTH] L% d 5. FMERIZIE [Ms. N1 OREHGSPEEN
5720, EHICEELRERTHLLEEZOLNS. TOFMEARIE, CEL No.l3®
T (bdised, SEMER) &, CEL Nol7DRIEL TWwW5b 35 7% 5. CEL
No.17 OE L 72 3E1d, CEL No.l3DOMHEL/Z=#o ) bo e 5L, %
ERZHEAHKTE S, F, [REHE] oFil, CEL Noi3 & i3iF—H7 5
BERICHET 2B H L. COERIIMABEFETHDL T4 T—T14F v FF
(Vibhiiticandra, 1170-1230) 2SEE L72% D Th B W HEIESE V. HIEZEF Xy k
AT, 2L ORUEREEG L EEAOND. E5IC, RiXid, [Ms. N1
DREFTVAY T S [BARTL] 53D Diplomatic Edition % I{Ek L T\ 5.

180. N2 F— LT 4 L2HDEE L DHRIZONWT
#=y HA

T2 F— VT 4 (600-660) DT K —,\ (anyapoha) &, FiHESE (prasajyapratisedha)
FES IR E (paryudasa) & DBARPEIZ DO W THGET 21T o 72,

FIVE—v ¥ T (740-800) (& [7R—=/TF 55 F] (Apohaprakarana) 2, [7°F
<—F - T4 =Y aF v X] (Pramapaviniscaya) (Z%7$ H{ER (Pramanaviniscayatika)
E Vs HEOEEICBWT, [FUVTF— LT 4 DT K= NIRRT E & OAH
B3 5] LS. L L, adhyavasaya DEZ &S, FVE—v ¥ FHHEDH,
ROV IR E SR L. FVE—9 5T, Yrx—F X T v 74 (660-720), &
LCFRYy PABRETHL I V<Y v F x> (1364-1432) D3 FIE, PV 1.169D
HER2HENENTRKR=—IMNIEKRLTED, PV LIOIET R—OWEEZETHE
E LTSI ERIT ST,

T2, 3EOTR=NIERTDLIVY—F X Ty T4, Yx—r¥ I35 (125-
788), N yFUORMEHRETLLE, FAF =T 4 OT K=
BEEDATIEIRL, BEVNBRELZLETEL TS EEZ LN,
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181. AE K& LT krtakatva
WBE BT

“krtakatva” X, Nyayabindu % =352 Hetubindu |2 3B \\T, RE RO FakH = $2R
FTHBICHDELHVOR, AEROFTHRENLZDDLE L THOLNT VA,
LAaL, TNET “krtaka” &0 FEOBERDFEMICHET SN D Z L3 kb o7z,
FUIF—VT 1% [ktaka” 13, HEOBEROADS, BEBZDID [T4b
L] —BHEATET 2L VH)HEZD2D, ZDLEILRDOLELTHELS]
(Pramanavarttikasvavrtti ad Pramanavarttika 1.27) & 35X5%. D95 [H S DER O A9
LAEL L] L) lias, RERO TFMSEICB VT “krtakatva” % X459 5 BRICEH
TWRBEE 2R Twb, AT, AEHEB X CZomito 5% #<
Nyayabindu 3.12, Pramanaviniscaya 2.52cd \Zx9 5% ¥ IVE— v ¥ 7 Ot lx EEE R
ELT “kitaka” &) FEOEIRE MG 5.

FNIF—NVT A DPBETHZFORERD ) 5, “krtakatva” 137 72 5K 2
BOEH LT 20MIRL T2, Ttaka” & W) RRICIE, TOGHOMRMEL %25
MREH %2 KB 3 2558 SN2 w05, BSOS OERICEL Tl & O f) X 124K
T DATEM O BAHY “krtaka” EIFEN, BFHEOFEITIE [OD OO E ] v
REZDRTTIZEINTVWAS., FVE—y ¥ FIZEINE, ZT0LH LiEEzdRR5D
L&, THMICE-oT) Lo LREBRZBNLFHEZEN LTI RH%W.
DI L, kaFERFE DRV kita” EOMIIZE S5 THHA SN, “kta” OYf,
BB polzl LTHREZRIMEMICTHINL L), W UAHICR
THEPOREREGDE, (1) BREZAZFKRT 2378 SN EARE (pratyaya-
bhedabheditva, prayatnanantariyakatva), [2] KE%%‘%%@T%%E@JE% PEETH LR
H (krtaltval, karyatva), (3) BRAEH % RB T H5E058H SN2 WARE (ktakatva) &
X5T&5.

PLED L) RN s8N RE LT, “ktakatva” O A% Faalfl & LCTZT
% Nyayabindu \Zx} L, Pramanaviniscaya T35 X T “karyatva” & \» ) iail A6
RENDL., ZOZEDNS, FVE—v ¥ T kiR ED R WEERIZOWT bR
L2WENRH -T2, TN F =T 4 BFEIT72 “kitaka” & “karya” &) ZOD
AR, WIS BER 2B RLFHLEH S TS, T ORITEICIZR
EHERNEEINDINTHRENEDEVIEED L. FIVE—v ¥ TIT,
Pramanaviniscayatika Tl& “krta” & “krtaka” OMEIZ X Y EEZE BWIEHE L
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THEY, fakhlE L TERNBFEDE NG U TRERE OB AN 72 2 mid Bk

182. MEARAF ML L MEREE——REBDOIME R EICHT R T I V2 —hF 7T D

Y
Tl
I HaE

TN F—NVT 4 @mPZORE O—21%, WAFHEEEZ LB TE5IEL
WIEROZEMZ2EZIE L7722 Lich 5. MRk, GER TITEM:] ErmabE: [
W] 2LTERTELRBEORVIENTH 525, 2L, ZoOEREMLELY D
BRSO HA U7z, @h EOREL, ZOWOF N IIFHHEETHLEHTHL 2

WKL, iEEFEL T RS THE. IRELTWA ETIUE, b on

WA 5720, MDD DY FENREWIET B I LTIESA-720) T2
MDD 22005, WIELRFARICLTRIZEEF ALV, 2F DHFICL
WAEMREDHSBEERL B LEEETH L2 061F, 2OoRRITE0RMEE %
TS, KEHS, KL T b4 618, FNEHECZOREZES LIEE
AR,

IALEAE L, WA TRT D, T, BARSVELHEENE L ORICEEREEL,
G THEPLTRIDDDERFE LTHTLI LT, ZOMRETHRET .
BOND LM O DO RB O TIH IR D FIREV DI KGO, HEETH 5.
51z kg, k%imhiZT&L,a?hi%TLéﬁ,%Ekwo%@_
KAEEL TS, —), MBEMoOREICHEZMTS L, 79T 2a=x—hIF77%

B3 DR waﬁﬁmwﬁx%&tfw

KEiL, 7922 —=Hh 5775 RO %‘75‘ U %, Hpitb £ > R [sunrise
mwmjk%axé«éﬁé owf% 5. TITVaAaZx—NTIT T,
Ko, MIZX2ZEOBR, RICLAZMOBREZRDR V. LWwHIDL, Ehbd
DR RLESZ k_gowfwékbf% BT LK oS R, 72 KD
LRV, ZEERITAELVEHEIRVWIALTH S,

TGV =TT TN LAMEIL, ta—2aRRELZ, Wb LKE
WMOMBEEREZFEI UL THD, 79 V22y—7 577504, F0imi,
FHEORCTELGN R ERESTOBERIIH S I EIHERTRETHA ).
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183. [4EHE] 4ZR O —Wii——Kanakavarman FRICOWTHOEH——
[ = e

Pramanasamuccayavrtti (PSV) &, 3H1F Kanakavarman & Dad pa'i shes rab (K) {2 X 5
Bl & Vasudhararaksita & Seng ge rgyal mtshan (V) 12 X AR 2 DEKRTDOAZ
DOEMMGEE LD I EDTEZ05, WIS, B2 R D FAEL, 20V D
2L PSV OHRZPITF T 5. L IT4TITIE, —HOERICHEEL, —H O
TN L WETI WL Onmh b S, Z0E3—HOERORYE, $7-
FSE L ZE 2 6N 55, TOHTHEDK & < NEEMIC D HE 2 Pramanasamuccaya
(PS) 44 L 45D D KFUIDWTIE, HAMIZ VIROREELEZ DI LPTER
V. TN Z OO KIROFFORRLMEKICH L. 20 KRPSV & T DTER
Pramanasamuccayatika (PST) % L 72 & &, PSTIZIZ Z OEFT® PSV Z 5 L
ML BDbNDED %R, PSVONEEZLZZHEATLTwb e bhsZ LT
HY, WIZPSVAPSTORL PO EN/ZL I ICZIZRZAIETHS. £
72, WEDPSEZT, ORI PS44 L ZORIHD PSV THIRANE HE R % 7R
FTE LW EOHN A L#momEl b0 ThH Y, PSV HMRIZZ OEFT)
B CHERPELDODTH D, L7zh>T, TOMHTO KR PSVIZEADT
RetEAsEE b 5.

I

184. *Guhyatattvaprakasa M (2B 5 [ & HEOE—] Samputodbhavatantra
I -ii & OGR4 & % vl ic—
WL 5

A Y NEHY T 7 7RO—wiREBK L7227 ¥ 2F—F v —1 X (Krsnacarya)
WIRENS [FeX sy b w7y 7I 5 —3 %] (Guhyatatvaprakasa-nama) 13 F X
PR T+ v > (Buston) DE RIS E ) <FLFRE>FHELEL LTS
NTW5., ZOLL OFHIEA v FERBBOERERE - TR L [ 75
% v N1 (Samputodbhavatantra) L GAT LTV 5 A, TNEI/IWMT Dims 1L R7ZHR
RENTwiY., KETIIEEOEIBIHETES o7y 5 9] Lo
WATE A 2 LIC#e, ZONEFEEZHO2ITLEEDIE, 22t —Frv—
VY ORI ED L H 1B SIN/z0%, BHBXEZBLOD, €0
—WiEEI LR HWET B,
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FEDF 27 L OEIETIIRIEHEMIIE 5N D evam maya Srutam =% —
Wb W % bhaga-type—DF L (nidana) % FHiRFEHEACX G L, TRENICHHA
W72 E s D3 rns. Zo 2 FRICRRSE % 51E, FXOEHR
RN T E L CENLD R ORI 2 ERDAO S F F L HY R B L 2 5175
IR ST TH L. PRITHFOHEFS T OEEEF L E ) ili4 DLREGE
Lo THRHL-OTH 5.

FLEERWMMO—2F [ (prajaa) & FE (upaya) | \TAE S N5 B
k%'@&’?\@@ﬂ*ﬂﬂ@é\—‘f“ﬁ)é r‘:%i Hbis. FEl ’%3$“( i?%)*":‘l?ﬂ (karmamudrd)

(ESEES i(LZo ﬁﬁf)‘pﬁﬁ‘ﬂé

185. {AE & ¥ ¥ F v —H D AMEEtL——Bhatadamaratantra |23} % mandalapravesa
L diksa—

eI W

Z N & TIZ Bhitadamaratantra DALER (Buddhist Bhitadamaratantra /| BBT) & &
N w —#W (Hindu Bhiitadamaratantra | HBT) O WK IR %2 47 > T & 72, RS TIEMW
BT O AFIEEALIC B9 % Reab % Mo i L 7z

M BT TlE, W ODEFINLVWERLILFINLIEREIPRBOONS. (L
ey Py —HHTMHPEASINDZEET, MIPLFINZVERTH S H,
&) BRI % T BT O AMEEFLZBICIF TS M2 Lz, Zoftlix
BBT Tld % 43 ? mandalapravesavidhi & L C/RENAEFITH L. T DL I
9% HBT OFIIH 6T TH ), diksavidhana & FH AN TV 5

W BT OARFALPCTHIA SN2 wEE L LT, 1. AMBEILOLFR, 2. Vajra ®
i, 3. N IO, 4. F 7 ANV T — LD E VI 4EABITONS.
T2, MASNAEHRLELT, | RO LBROMM, 2. ZBELDAE—LL
avesa, 3.kuladevata @ R AIEFEEHETH, 4. KOMBHDO4EIRENL. ThHD
FLIBR DM DGR, BBT A5 HBT % #fis: L 7288 (3ALEI A DM ek & VT %2 23
L HBT Zfgdt L7z &S s. BIL, AHOBILHEE VW) b OZ AR L T
WeHIZ L DR TH - 2R O NS, —F T, MWEHEDSHLIZHRF R
BWATEEE VR Pro 8 W MREED H A 05, ThEWIET 52 LIZHEETH
5. K#ISC TR LTX 72 BBT & HBT O IBRART L9112, ¥ v L%
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2B} % mandalapravesa & &~ Ko —% ¥ b1 X AIZBIT 5 diksa DEERLIE D 5 F2
BRI RE R BILTH L L E VAL TH A Y.

186. V4 ¥ A 8HEERT B BRG] OFHIE
Bl

Fx¥ Y NI F—)V7 4 (Candrakirti, 7HALE) 25F L7z L Shd [WHBIHAHER
(*Madhyamakapaficaskandhaka, FX v b iEROAZBIE) 1%, THUROBAZ I Z 25,
H—WEIBOERREWHT /N TH L. L L, TES VI REEIHN
72O, —EROFATIZRIENGEF XY Y FIF— VT 1 ODEAEE T 5T LIS
ERETL. FHRIEIINFETE n%@ﬁn#ﬁrﬁéﬁM%%ﬂm IR A 2
LT, ENONFGMOEZRNATET 720105 ThwI L 2iEHT 5L
LBz, Eﬁ;%i?ﬂ“@—éﬂ?ﬁt&fﬂm%fﬂfmbf_. —J7C, Y F » H 7% (Tsonkha pa,
1357-1419) b [35F4EE] (Legs bsad gser phreri) (ZBWT, TN HDFFFE L IZH D A
Mo, FX U RFIF—UT 1t OFHEMIREEET S

AEE, VA A RSOTERCHBOFMEHS 22T 5L B2, T4
PMETAIERHNET S, vk v h8NT [HBHASE] 2BV, RrkromE
AR OB\EL LD X ) ITH L) HEEwT 20T, [hBlHER] oFH
PECERT A, 22T MEEG) & [PREEER] o REMEZ 5L 2208
Skt d. ARTIE, WElB 5 REHERoE T Wb Lz LT, v v
HROERETET S, Tz, TOTROBEFIC, [AFOBMRZ =L B&
wF%va?#—w%4iﬁmf&of§%E- BOZ] v B 7%
FRARONE Z L 2IEMT 5. AfTld [MBlIRER] OB EE
BIZANG L EBIZ, HRTESNVIDOPFRZOMEICETELDIFST, Th
%@%%%%%@%5@%&%?5 ZLTC, TOFRPHBRIF ¥ > FT7F—
VT 4 DFELHVER RS 2720121%, F0 TRV & E2RT.

187. med dgag & ma yin dgag (2[5 5 B S}
A #isk
KT F Xy MAZIZBIF % med dgag & mayindgag &\ “FiDOBKEIZE D
AT THODOTHSL. YU A7)y POZHOBGERRE LTRELM

— 1268 —



Abstracts (327)

5 M % prasajyapratisedha [HESRE | & paryudasa [HIREE] &, v —> %57
VEEARTV—=TFTDTR=GR, FRy MOV T TER L7225

FRRZ 6T, meddgag [AFE] (V4 ¥ A0 XN, MHOTEE VIR TOARM SN
5bm) & mayindgag [FEE] (V4 v A 00X, Bz m U CRBMICH O IR
KERETHL0) L) BAGRIRBEENEEF L. ThohpTy -ary -
Yx—=77, MRS Y VAo - AR TERE 2 EREHo Ty
5. 2L OWMRROBERDPDH 12 0hb 5T, S BARHKE EbNDDIZRD
“ODMETHSH. [1] FXv MAYZ med dgag & ma yin dgag DFFE I TH %
2 2] RIATE OFHERARER%Z ma yin dgag 7\ L med dgag DBEEIC L > TED
EIHICHHATEL ). KAWL TEINSOMEEZBETAZ EICXY, ®ATE
WFEAERIAT S WA 7285254 2R 8G, mayin dgag [FEFE] #HAD7ZL
T 5 PIVERINEH, meddgag [AE] 2 REDLEETEY + » h/HOBBERL,
med dgag & ma yin dgag DA TN v MAEIBITHGR OARE 2 PR %2 L THR)
LAERMERD I ERIERT 5.

188. Dipamkarasrijiiana (Z X % Ganapatisadhana (22T

Dipamkarastijiiana (330 B 2 2 itk AF L THB Y, ToOBENS L 7 %8k
i v —otii 2 H 55, Ganapati [3ZFD— ANTH Y, $%1Z22 Ganapati
Wt HFE L TWwWab. T4 bb, Sriganapatisantisadhana (P. no. 4986) &
Ganapatiguhyasadhana (P. no. 4990) T& %. F 7z, Ganapati D4 Tdh % Vighnardja
DRFLEETH % Sunipunamahadevavighnarajasadhana (P. no. 4981) & Ganapati (23 5
P& CTH D Ganapatiragavajrasamayastotra (D. no. 3739, P. no. 4561) b H 1, fkiZ Xk %
Ganapati BIfROFNEIZ4EFE L 2 5. S 51T, RIIIMBOZFER T L % Ganapati CHLD
iR 4FED 5. FEOH B, BRI AFIR L 72 Amoghavajra @ [6] 44 5%
MELBREETCARETHY, REOFRKIE, RENFEISFEBRZOSNT, &Y
DOEFEICHIHEINT WS, 72720, HEomoZFEEIZIE Ganapati 123355 A%
RaprZlizcaEhwn

ZDH L, FEICBWTIHIE &1L 5 Ganapati O KR = LK $ 5 &, &4
@ Ganapati UL T, HWEER - RBH - T - RETH2»NITBY, FXv b
WAZD B OERE —FT 5. LHALADS, 5 Ganapati HLETIE, K
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K - JR5H - UFCHi2NTB Y, Eikd Amoghavajra DfnK & —33 5. F 7z,
Vighnaraja ® B EEE T, R gk - WiH =)/ - FZFCcHHirhTBh,
Abhayakaragupta 75#i 4 L 72 Sadhanamala |2k S 11 5 Ganapati Bk O a2 HH
PLTw2, FUFEERLLENEERE L2 &L, HE0EE L7z RY
F#ER-oTnwhho/tl b l, BEDEARETF Ny Mz k)& L2t %
BERL T3,

189. 75 4 ¥ ¥ DF L ZFEDB AT W T—FURETAZ OIS
A BEE

FBEEFEHEPOXPDOFLERE LT, AMEILTLIHD, BHMoOTEE D &
NAHETH (abhiseka) % Z81F 5 Z LA TE L, —MICHETHI, RETH, ABHETH, %
FEAETH, SIRETHICE I NG, 209 b, EUETHOERE HIYIZOWTO
RBUIZ AR TH Y, FINETHO R EAKRE TET 20, BE/REHO—IE T
B Yy, SERICLZMIHET LY, SRICIDEHE IR LB THLET
LM ENIGELTE. ARITIE7 714 ¥+ (Atsa Dipamkarasijiiana, 982-1054)
DEHENE (BB ] (Abhisamayavibhanga) & RASILGH (iTa sgom chenmo) % Wy &
LT B THO 3% & B0 e % Higd.

e LT, 9, 774 Y v 3BMUEHEY SIS X 5 IR & B oA
DOFRELTERT DI L2/ L, ZFHORADTR SN L HENIBITH D
FTFHOARIEEFT LI LEE, FMATZRIT) 720 ORBE IR T 5720TH 5
CLERWALPIIT B, HBICTFHOR AL KL L 2B EMOFIZRD 72012 FE K
FTREFHBELTT T4 Y XIZUMM AR5 0%5RT 50 %@m L 5.

190. Vo ¥ HNDN— )V G RS IE L [BEHW] 12owT
e ~Ya—

K LIETF Xy SOBF/GFERMTH DY + ¥ H30FH Lz [BEMW] (dGongs
parabgsal) OREEARL, FLTZORBEHOLNIITALIEAHNET .

[ &) (3R RS DBITEINNT DN — IV GRS FEROBREHEILTH
. RFXFAMTRY VI —ROBEHTHIIA LRV, TONELLHRL L
T2y —=NOEHFEZ I L TWAZ LWL TH L. [BEMH] Y r v h
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NOBE, BXEISEHOFEL Bbh s, BEIZIWE Xy Fod v T

FNTEDPN, A ) U F 2 VICE o TEEGEEINZ vt v hREE
DOEMPLDOEFEZZ, TOHZZHIEVW)ZETHSH. TFAMEKIZ
2774 VAN6RY, FITELTEINLTVS., HRIEFXy b TESNA—#
B BHORI E 2> TV 5.

Vx vHho8E MM 2200855 Twab. it (1) TEBEOBE
DY ] (lam sgom pa'i rim pa dngos), (2) [ D%hHE] (de Itar bsgom pa'i phan yon) T &
. F2 () XS5 (L) [MEE O] (gang gis sgom pairten), (1.2) [5E DY
BT | (gang du sgom pa'i gnas), (1.3) [EE DTk (i ltar sgom pa'i tshul) & 32255
PITHEY, (13) PEEREOHLE 2T,

AWGREIER - X0 LITE Y, KIHSFEROBEI ITTONLS. £
DHRAREFROBED TON, MESLERE, SRMENR L LEEITHR
L. WBRICESOZEE NI TbN, BB EP T 55, ok
BH =30 [E¥RLF X759 07 7 S0kl EMh—%3 528 &
YE=RXOLDENIFEBEPICFHE LRI N TS, KL TIRICZENRENOHS

R IRES T 5.

YL LRDEZDSDBHT V5 7D RI%
KT OE

AL ORI O PRI LS, BIEITT i 7oililk (W) 2 U CTwie
WLF (soso skye bo, prthagjana) 1%, TODHEELXFE & L THEESLALEHX LA, B
R TR S 2. — T, BRI T LR e L Tw b8 E s,
EEFRATIRWT S E1E%w. Y UHh3 - 0¥ v & 7% (Tsong kha pa blo bzang
grags pa: 1357-1419) 1%, BIFIIEFELZHEFEL 2% BERPAEEZLMED, HoN
ZOHEIIE->THBETH I EFRVEREFET . R, WREOFREE %2
EEBROCORNLRTDHL. 2720, ZOZLRLEPBGETHELTEHED
JFEHRIZZ B E W) TEEERTLIOTIEEV. BROTFVZROFEE— - FT
> % 3 (bSe Ngag dbang bkra shis: 1678-1738) |2 X 4L, R7ZFEEAMICELHEL TV W»
JLRTH 5 HEREZEDHOERR, WHORRICZ LR, Ehb, 0
HEIWEOMIETH 54 F A (iiglta, satkayadrsti) 12X o> THE) SN2 b DTIE AR
WL THDH, 7272, FREREFIIZOEEEZEL I LICX > TRIETAR

— 1271 —



(330) Abstracts

WCHETHZEIZRA. SHE—RILEHELTWD X )ICRR S5 7]‘“7‘/
FUEFOLHITTHEL v, I XU, BRI 2 T 5720

e b NN EFAEL, Wﬁ%b&ﬁhi&%&w#%féé.%L%,%@ﬁ
EDVRHTH 726, FHEREZ IS5 LB TERLZ>TLE). 7
75 OBEOTFFNE, [ (khorba) Lidfifh& ) [N H 72 L H 2
LA, PRICE T Rl L1, EICXoTHETLEILETEZERTLDT
372K, TOMEPEERHMALZEANIE LA 20T I L TEREKRTHDOT
H5.

[#k K] (Ten brel chenmo) ORYEZR BT HI LT, IV ¥ I 0%% [
WMOEHE %2 0] & [EFEP—ENEEL D] Ev) =Dl “ﬁbfw
BIENHENE o7 HOBBE [P —UR 2 EET 572013 ED X

BT 2 TXED] &) REILEISB T 25w 2wl ﬂ‘f% DN
ATH5.

192. £ ¥V FA Y7 DOLHEREICONWT
g =T

A4 Y RAYTIIBT 5 R IR EMNRHER L ERT 5 L TEELREET
H5. K TIE2007EHROBMERELHEL, 1 ¥ P4 7 OXHKEROXS
ERBUICOWVTIRRS. BUAEBNI S ERITBLE RS T20 40, 8-11 L EHD H
Uy U, EEY U, A< P IICALN, AEBRIEEMEITHE Y v T
DT IFHVFBEICE L, FREIBY v TS VESERTE 5. $HiE% - A
EBICHTE G, ATIC3ERE WA EEEZ B BRI S V. FhoL ) —
7 TR T Ry — o [RFEALERRE] [ ARG 2482 Fy v FEREOA
KEEOHO 1YL L T8-9 B SN2y © 7 IR O BER 7 2124 5

5. SHHED 7 VT 7ML TIEPERY v 7 MBI XHEEOENI D - 722
LA ARI, EROR A S b 8 AL I SCBRERE S Y v 7 i & s
WCREMONRE SRR EZ SN D, F2805% AR bICHIRTE
WEZHAESRALR, RO7 Ko — VOIMEKD S TR TR &, 50 Koy
FFEBEDOBLED L) =712, HPZEFICEHARPEASIhLZ DA~
FA Y7 CREHBERO=ZHHEIET 2R TEATH 2 H &IN5, /2
[PeRECHRE] [SORRMTR R PEREIERE] 7 E ORI [ERIZHE ] THDH 2

— 1272 —



Abstracts (331)

s, BEHB=ZHAROENIC, HEMOERLEF O, 5 < XAl
LENPLS, 4V FATYTOXHEEEIWO ISR OE T2 B L8 557%
SN2 EDI DR 5.

RERDHR G E T & LT—
% Tk

193. T &) BEEREEO KGRIV T

WICBWT, FEHIZTTARZ (705-774) R TRFEMKERE] & ALFEERFE R
(358-429) A [RHGILMHKHAE] L HRD. O, (AEHEHENICLIA LN
B ML 2w ) ERGED, REFUCRY 520w G0 b. B, A
Ha3nz [harl &) FGEEE, (ABEBRPEREFIC S FXy FFICH AN 56 2w,
INEYVRBE, A2 garbha %2 [EiE] ZERL - THELEZRBHTE 5.

Tskmie] 7200 T, FEHEEIC [SEMTER] 2 EORERE D10
AR A L Tl Z2HET2ZEICXD, ZOEREORFEZFES THZ
W [ERITERE] OFAREAEREOIEZBLT, BHEICAONS [BERE
] &) FEESRBOY X2 ) v NEHERICHIDT A5 2 EHL MR 5.
ZD7, L[] LERENAH garbha 28, RZEROYHFICH L E, LIFLIE [T
Wl EEIREND, LWV IOHHICES.

194. [HEEMEE | — RFALBO P BN 5

R T
b

AETIE [HEENEE] (E2ETHREMD) (1200 TRFILBEDOME B 58
5.

MR | OB I ERIFROBHIZ S DTS, EFO [£] L)
T, FICRIEE 2R Z IR 575, LB TIEZ OBEITHMBE OB H 5.
LHEORMIZHE T, AN 3 [HES#EE] BeETcke#s) 0FE RIS
b, (R © [RERER] %L KRILBOFEFERTIE, BoomzE
B L T NIEE] 2725 2L 2MAEELTW5.

(&S BRFALHTEGHESNTIIND b OD, 2D X9 RITAIXLTD
BHEVE D & BB T L B R 2 SN Tw v, AAZ T o BRI
[ERER] DEOSDOTREZWERFLLNTWS. L oT, o MmALRHLER

— 1273 —



(332) Abstracts

FHELFICEERT LI EHEBLT, A TIEMIAT A2 [R5 IZEL 5
ELVEANEELSDTHEPICEAPEIN TS, TR, HO [IEHE]
& [IEANEE] OT, KFEABOMHBITIIHFICL )RS 2fliEzES, £
NemBHOMEEEL LTV

195. Mg [—UREE] IconT
ESLE

[—EkeEae] EROMETH 2RI S, BUrT 2R oG # T
HoH. FREAUCHARIZEERL, BACET SN BUE PEIZIE ST
% [—UEE#] OMARISH L, GRIEARLIEIN TRV, 2oz, K
PEERL 7 7 ¥ AFEVIEMHIE [—iE ] OBUE - AW R TP
ENTWD. 20194, [EIBAEERZEBER S & v [ SR XE A 2 8 & A3 3L
B LRBUEREDS AR TE S ) 12 o7z, BRI EEHMAZIERE T 5
RIEEDOMBAR L LT, FIHT 225 5.

Raix, [—OfeEsR] 5K (EABEA, SMEmA, EEFRE=65E ©
SR, PEUTSEREAR, R B R, MR R BT, RO A ERR A 5L
FRFFEERA, KEPIEFRA, BEFAR) LA (REAMA, SRR, BEA,
Wf?%ﬁ ) RS 5. BURE [—WRE Rl 2d0ic, AR BE0H 5 NE

BEBRORBE R 5.

R’r

196. [HEAEFERFEE] Z2nT
#oOR (B

(7088 (1931) & [REFIEEHE] (1935) 1I2Hh B FAEFLFRDE OfHEE
MG, ERERRL 2 HME 5, [HhT088] & DEEMA&RH] 1, #®EO
LBEHER ORI L ERAL L W) I TEELMEZ DL HAETH L. IS
B o EAE IR EO LRI SN, SRR T}, EE
WhicHA g2 HAGIN ZENT28RICENEEDELLOTHS.
FiZ, HEREAAEE EEZEAHEHOMRLEEREBICOVWTOERETHL. &
DR L, ZOKRZEKIE? L THEIT 2174 HR 2 20w 2 NELT 52
LThHAH. 2FD, TOFLHEL TEHEMZOFEICH LM EZ H w57,

— 1274 —



Abstracts (333)

ZTREELIEINED ) o e W) LB W2 BRT 5. 31, A%
FEEPMLBERO—E L LTiibh -2 {50 5.

197. EAEERGEIC BT B A E A
e Rk

AR, BEREICBWTHIROBST 2 3G LT, E0 k) iy
BHEOREN D D 0w BGE L7z, ML AL, B, b
AHIEFHO =215 oND. T3, RIS, M & o B s
JLE . EEEMETIE, NIRRT 2 e SN D, —T), M EE
BT, MR LR, RZBEEHETHY, ZHEOHERT B 20LB:0HIC
X0Fbhadlashsd, FERRICARY, KBTH L - BEIRAELZKIFT S
oDl LTINS & §5, RMFEEBEFAE L, R4 LS GO T
L5,

MGEDORER, OB AN, #EEMHSEH SN Tw 5 —, oK
WAL, BB EOSE X Cn b 2 LR SN AR TERIIIZOWT
X, ZOMEEZT LRG0z L, W—ofikic, #ahai et
HHERGE O —OOBESHEA SN TwAZ b H Y, MosHid, Hiicidz <,
ZRBHTH 5.

198. [HHEILyWIRER] OIITFERBOTHR
il EEZ

AT, FRAMOLTMIERIH L7 [RAEIRER] O [EARS
BHEM] HCHH»N D ThES%E] IFH L, ASEBOB ML TEICH
L THELEZAMRD.

[HEILTHRER] rilo TS558 L1, MREBEILOLTES (om) (a)
(mr) () (te) (se) (ha) (ra) (him) %FEL$ 2S5 EHTH L. TROBIYT,
B—EONEME | CRE S NS /ML, B EO U IR E S b ANKERE,
BLOTZRKEEERE L Vo 2 BELOMK SN D, BITIETIE, ZoS5iE
R T B EED, L Vo R - B - BEUCHRT 200w T, s
ERshT&2.

— 1275 —



(334) Abstracts

59, HREE—FEONE LONEICH L TIE, AZR MHEREFUCRBIT IR
Bl R RCREVWR W, —, HEONE LIRSS AREREICOW
T, FHEOBRREEA 2O, AR [NKEESIER] Bk EZOLND
P, [ IFIHBER] o6, [DIKERESRER] 1S3 ILFEE L AR
HE OIS D &) MEDITRENS.

CORMBEIZHE LT, REMEE, P ORBNE2E U4 2 547 L,
ZOHIZiEE NS [PFRFEE: ] THW S LA BEIE D [ ] (2B LT,
NFEHES ENAREEOMNSIREINSL Z L 2T 5. 512, ZoEMHIcES
&, TS EMEIH I EES OIS, [HEILEWRER] oIusg i
DML LHEN T 5.

$H D, FREROWEMCHET S, UL, SEETIE mlstochvne
WO MEDERS. AT, ZoEOERY B, [HEEILFHARER] ol
TR & mISEE [T 5] o — R O I M. ozl
UC, NTPSFEMEE TIRBIVCEIRITETHS 2L, MEVIROMTIFRIZ
ETEICH L L2 LT 5.

— 1276 —



