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Editorial Note

Eiji HISAMATSU
Director, Research Center for World Buddhist Cultures

The Research Center for World Buddhist Cultures carried out diverse research
projects in the year of the 380" celebration of the foundation of Ryukoku University. In
addition to various talks by Japanese scholars specialized in Buddhist Studies, we held
numerous lectures by scholars invited from abroad—for example, “A Window into
Sino-Tibetan Pure Land Practices at Dunhuang” by Johnathan Silk (Professor, Leiden
University, Netherlands), “Mid-century Transnational Japanese American Buddhism”
by Scott A. Mitchell (Professor, Institute of Buddhist Studies, United States), “What
Metaphors Mean and Do within Buddhist Philosophical Texts?: A Yogacara
Perspective” Roy Tzohar (Associate Professor, Tel Aviv University, Israel), and
“Mid-century Transnational Japanese American Buddhism” by Richard Jaffe (Professor,
Duke University, United States). Also, the awardees of the 2019 Numata Fellowship
San Tun (Prodessor, Dagon University, Myanmar) and MENG Qiuli (Associate
Researcher, China Tibetology Research Center, China) presented their works at the
university.

With other co-sponsors, the Humanities Korea Project at Dongguk University, the
Institue for the Study of Buddhism and Religious Theory at Renmin University of China,
and the School of Philosophy and Religious at Minzu University of China, the Center
and the Research Center for Buddhist Cultures in Asia (BARC) sponsored the
international symposium titled “Constructing East Asian Buddhist Thoughts: Ginen,
Gyonen, and Flower Garland Philosophy.” We also co-hosted several international
symposiums with Ryukoku University’s Center for South Asian Studies (RINDAS).

Two years ago, the Center established an official partnership with the Institute of
East Asian Studies at University of California, Berkeley; together with the Shin
Buddhist Comprehensive Research Institute at Otani University the three institutions
have been conducting a research project on the Tannisho. Two workshops are to be held
each academic year, and this year one was held at Otani University in June, 2019 and
the other at University of California, Berkeley in March, 2020.

Furthermore, the Center frequently invited scholars from other Japanese
universities to hold lectures on diverse topics; for example, “History of Exchange
between Japan and Myanmar in Pre- and Post- War” by Takayoshi Kojima (Associate



Professor, Tsudajuku University) and “A View on Realities about Buddhist Exchange:
Relationship between Thailand and Japan” by Tadayoshi Murakami (Professor, Osaka
Universuty). Likewise, topics of the lectures the Center hosted included comparative
studies on Islamic chanting and Buddhist chanting, an analysis on Buddhist texts
interred in a sculpture of Prince Shotoku preserved at the Harvard University Museum,
and an examination of the significance of Buddhist statues in society. Also, as the
director at the Center, | attended Ryukoku University’s 380" Anniversary Memorial
Forum titled, “The Forum on World’s Religions: In Search of Introspective Altruistic
Society Not Yet Coming” held on November 16, 2019.

Last but certainly not least, 1 am pleased to announce the Center’s new
publication the Journal of World Buddhist Cultures Vol. 3 which includes four articles
by scholars from Japan and other countries. | would like to express my gratitude to the
contributors, and it would be a delight if the journal could contribute to the development
of international networks among Buddhist scholars.
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A Study and Translation of An Extensive Commentary
on the Four Immeasurables (Tshad med bzhi’i rgya cher *grel pa)
attributed to Buddhagupta, with a Note About the Author

(in English)

Jake NAGASAWA

PhD Candidate, Religious Studies,
the University of California, Santa Barbara
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This paper focuses on a short commentary attributed to eight-century Indian Buddhist
master Buddhagupta titled An Extensive Commentary on the Four Immeasurables (Tshad
med bzhi rgya cher ’grel pa). The Four Immeasurables (catur-apramana) is a set of
virtues common to all Buddhist traditions: benevolence (maitri), compassion (karuna),
joy (mudita), and equanimity (upeksa). Buddhagupta’s commentary is approximately
seven pages long and summarizes the Mahayana and Abhidharma traditions related to the
Four Immeasurables. It is also the longest work in the Bstan ‘gyur devoted entirely to the
subject. This paper will also explore the issue of the author’s name; in most Tibetan
sources, he is known as Buddhaguhya, though a minority of sources use Buddhagupta.
Buddhagupta was a prolific and influential figure during the snga dar or early spread of
Buddhist in Tibet. More than thirty texts are attributed to him preserved in the Bstan ‘gyur,
ranging from practical letters of advice to the rulers, ministers, and Buddhist clergy of
Tibet to lengthy commentaries on esoteric topics such as advanced tantric practices.
Despite his importance, little is known about his historicity, and many of the works
attributed to him are of uncertain provenance. The presence of two very similar
names—Buddhaguhya and Buddhagupta—across various recensions complicates matters
further. This paper proposes that this is the result mistranslations that took place as the
Tibetan canon was revised across the centuries, and that the correct rendering of his name
is in fact Buddhagupta.
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A Study and Translation of An Extensive Commentary
on the Four Immeasurables (Tshad med bzhi’i rgya cher *grel pa)
attributed to Buddhagupta, with a Note About the Author

Jake NAGASAWA
Keywords : caturapramana, Four Immeasurables, Buddhagupta, Buddhaguhya

The Four Immeasurables (caturapramana, tshad med bzhi) are a set of virtues
ubiquitous among Buddhist traditions: benevolence (maitri, byams pa), compassion
(karuna, snying rje), joy (mudita, dga’ ba), and equanimity (upeksa, btang snyoms).
Early Buddhist sources for these include descriptions from suttas in the Pali
Canon—where the term Divine Abodes (brahmavihara) is preferred—such as the
Mettasuttas of the Samyutta Nikdaya and the Asnguttara Nikaya.) Moving toward the
fifth century CE, we find extensive explainations of the meaning and practice of the
Four Immeasurables in Buddhaghosa’s Visuddhimagga (2) and Vasubandhu’s
Abhidharmakosabhasyam.®®) In Tibet, the recitation of prayers invoking the Four
Immeasurables is sine qua non for setting the proper motivation during Buddhist
liturgies.”) The Four Immeasurables are also mentioned in the fourth-to-fifth century

@ Leon Feer, ed., Samyutta-Nikaya, Part V: Maha-vagga (London: Pali Text Society, 1898), 115
and Richard Morris, ed., Anguttara Nikaya, Part II Catukka Nipata (London: Pali Text Society,
1888), 128-129. In Pali, the Four Divine Abodes and metta, karuna, mudita, and upekkha. For a
study in Japanese on the Divine Abodes in the Pali scriptures with an emphasis on their
relationship to nirvana, see NAWA Ryiken 44 Fif4&#Z, “Pari minori ni okeru shimurydshin no
yobiteki kenkyii: shimurydshin to nehan no kankei ni tsuite,” #~— VU S {ZF51F 2 DU HE &L D
TAREOAFTE © DU L & IRBR O BIMRIZ DO\, Shinshii bunka: Shinshii bunka kenkyiijo nenpo
BRI - BERSUBARSERT AR 25 (March 2016): 1-21.

@ C.AF. Rhys-Davids, ed., The Visuddhimagga of Buddhaghosa (London: The Pali Text Society,
1975), 295-325. In the Theravada tradition, the Four Divine abodes are connected to the four
jhanas or levels of meditative concentration.

@) Prahlad Pradhan, Abhidharmakosabhasyam of Vasubandhu (Patna: K.P. Jayaswal Research
Center, 1975), 452-454,

@ For one of many examples, see fol. 3a6 Dbang phyugs rdo rje, Karma pa XI. Sgrub brgyud rin
po che’i phreng ba karma kam tshang rtogs pa’i don brgyud las byung ba’i gsung dri ma med pa
rnams bkod nas ngag 'don rgyun khyer gyi ri ma pa 'phags lam bgrod pa’i shing rta, in Gdams
ngag mdzod, ed. ’Jam mgon kong sprul Blo gro mtha’ yas (Delhi: Shechen Publications, 1999).
This is a sngon ’gro or preliminary practice in the Karma or Kam tshang Bka’ brgyud tradition.
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Yoga Sitras of Patafijali.® And in contemporary times, psychologists have developed
scales to measure the application of the Four Immeasurables in meditation, and have
even compared the varying psychological effects of meditating on compassion versus
joy.® The Four Immeasurables even enjoy a cameo in the popular 1983 film Star Wars:
Episode VI—Return of the Jedi.(")

The history and importance of Four Immeasurables have already been noted in
the scholarly literature, most notably Harvey B. Aronson’s Love & Sympathy in
Theravada Buddhism and in Mudagamuwe Maithrimurthi’s comprehensive monograph,
Wohlwollen, Mitleid, Freude und Gleichmut.(®) There are also several studies in
Japanese, including Masunaga Reiho’s 1936 essay “Shimuryoshin no kenkyd” and
Shima Yoshiatsu’s “Shimuryoshin to ek5.”® This essay aims to contribute to this body
of scholarship though a study and translation of An Extensive Commentary on the Four

©) See 1.33 of the text in Edwin F. Bryant, The Yoga Sutras of Patafijali: A New Edition,
Translation, and Commentary (New York: North Point Press, 2009). The verse reads:
maitri-karupa-muditopeksanam sukha-duZkha-punyapunya-visayanam bhavanatas
citta-prasadanam ||.

®) Respectively, Sue Krause & Sharon Sears “Measuring the Immeasurables: Development and
Initial Validation of the Self-Other Four Immeasurables (SOFI) Scale Based on Buddhist
Teachings on Loving Kindness,” Social Indicators Research 92, no. 1 (May, 2009): 169-181 and
Xianglong Zeng, Vivian Y. L. Chan, Xiaoliu Liu, Tian Po Oei, & Freedom Leung “The Four
Immeasurables Meditations: Differential Effects of Appreciative Joy and Compassion
Meditations on Emotions” Mindfulness 8, Issue 4 (August 2017): 949-959.

(™ The use of Tibetan language as an alien language in this film is mentioned in passing in Donald
S. Lopez Jr., Prisoners of Shangri-la: Tibetan Buddhism and West (Chicago: University of
Chicago Press, 1998), 2. In scene 24, “An Ewok Trap,” several of the protagonists of the
film—Luke Skywalker, Han Solo, Chewbacca, R2-D2 and C-3PO are caught in a net set up by
the teddy-bear-like Ewoks, the native species of Endor, a forested planet colonized by the
Galactic Empire. Coming to collect their prey, the Ewoks approach the protagonists who have
managed to free themselves from the net. Upon seeing C-3PO’s golden metal exterior (he is a
droid or robot), the Ewoks take him to be a god and begin bowing. A careful listener will hear
that the Ewoks’ hymn of worship includes the first verse Four Immeasurables prayer in Tibetan:
sems can thams cad bde ba dang bde ba’i rgyu dang ldan par gyur cig, “May all sentient beings
have happiness and the causes of happiness.” See Richard Marquand, dir., Star Wars: Episode VI
— Return of the Jedi, DVD (Beverly Hills: 20™ Century Fox Home Entertainment, 2013).

® Harvey B. Aronson, Love & Sympathy in Theraviada Buddhism (Delhi: Motilal Banarsidass,
1980) and
Mudagamuwe  Maithrimurthi, Wohlwollen, Mitleid, Freude wund Gleichmut: Eine
ideengeschichtliche Untersuchung der vier apramapas in der buddhistischen Ethik und
Spiritualitit von den Anfingen bis hin zum fiiihen Yogdcara, vol. 50 of Alt-und Neu-Indische
Studien (Stuttgart: Franz Steiner Verlag, 1999). Maithrimurti challenges Aronson’s assertion that
the brahmaviharas represent an altruistic ethics that encouraged monastic social engagement.
Instead, Maithrimurti argues that monks’ and nuns’ social activities were motivated by the
possibility of increasing monastic wealth.

(9 MASUNAGA Reiho #47k SEJE\, “Shimurydshin no kenkyt” PUME &.0 D HF %8, Komazawa
daigaku jissen shiijo kenkyitkai nenpé B K 7P EERFMNIESFH 4 (March 1936):
120-132 and SHIMA Yoshiatsu & F%/5, “Shimuryoshin to eko” PUME &0y & E[H], Nippon
bukkyo gakukai nenpo A AL 4F R 72 (May 2007): 43-55.
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Immeasurables®® (Tshad med bzhi’i rgya cher ’grel pa, hereafter Commentary), which
is the longest work in the Btsan "gyur devoted entirely to the Four Immeasurables.

According to its colophon, the Commentary is attributed to Buddhagupta, a
figure whose name, identity, and oevre has remained in question; it is in fact the only
canonical text whose colophon records the name Buddhagupta rendered phonetically in
Tibetan script (bu ddha gup ta). In the 812 CE Dkar chag ldan kar ma, the earliest
catalog of Buddhist texts translated under the auspices of the Tibetan imperial
government, we find three commentaries—all of which are on the kriya, carya, and
yoga tantras—attributed to an author of the same name.®Y However, in the modern
received recensions of the Bstan ’‘gyur, these commentaries are ascribed to
Buddhaguhya (Sangs rgyas gsang ba). Moreover, in the Tibetan tantric manuscripts at
Dunhuang, the name Buddhagupta is mentioned in connection with the mahayoga and
Dzokchen (Rdzogs chen) traditions. Yet again, however, certain recensions of the
Btsan ‘gyur preserve several mahayoga treatises attributed to Buddhaguhya. The issue
of the identity—particularly the name—of this illusive figure will be discussed in
further detail below.

The first third of the Commentary consists of an explanation of the foci or focal
objects (dmigs pa) of the Four Immeasurables: immeasurable sentient beings,
immeasurable accumulations, immeasurable Dharma and immeasurable gnosis. In his
Abhidharmakosabhasyam, Vasubandhu writes in similar terms, noting that “They are
called Immeasurables because they apply to immeasurable numbers of beings, drawing

(10 There are two translations of this text published independently online. See Lhasey Lotsawa
Translations, “An Extensive Commentary on the Four Immeasurables,” Lhasey Lotsawa
Translation and Publications, 2011, revised 2016,
https://Ihaseylotsawa.org/texts/an-extensive-commentary-on-the-four-immeasurables  (accessed
September 25, 2019) and William May, trans., “Extensive Explanation of the Four
Immeasurables by  Buddhaguhya,” Buddhist Open Online  Translation Lab,
https://www.bootl.org/html/Buddhaguhya-caturapramanatika.htm (accessed September 25, 2019).
The former misattributes this text to Buddhaguptanatha, the sixteenth-century Indian master who
worked closely with Jo nang pa Taranatha (1575-1634). See
https://Ihaseylotsawa.org/authors/buddhagupta. A Buddhaguptanatha authorship is quite unlikely
since the text is already mentioned in, inter alia, Bu ston Rin chen grub’s (1290-1364)
well-known history of Buddhism in India and Tibet of 1322. See NISHIOKA Soshii P8 i {75,
“‘Putun bukkydshi’ Mokurokubusakuin 2” [~ » w > ALZ S ] BEGBZE5] 11 [=Index to the
Catalogue Section of Bu-ston’s ‘History of Buddhism’ 2], Tokyo daigaku bungakubu bunka
koryi kenkyi shisetsu kenkyii kiyo HUR K5 3CFE AV A TR FEh s F SR AL 2L [=Annual
Report of the University of Tokyo Department of Literature’s Institute for the Study of Cultural
Exchange] 5 (1981): 62. In this case, however, our text is ascribed to Buddhaguhya. This issue
will be dealt with below.

(1) Adelheid Hermann-Pfandt, “The Lhan kar ma as a Source for the History of Tantric Buddhism”
in The Many Canons of Tibetan Buddhism (Leiden: Koninklijk Bill NV, 2000), 129.
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after them immeasurable merit, and producing immeasurable [retributive] results.”(?)

There seems to be, however, even greater resonance between the four foci in the
Commentary and the “Four Universal Vows” (shi hongshi PUY5L%) common in Tientai
and Chan liturgies. As Robert Sharf®® has noted, one formulation of these vows is
found in the Skillful Means of Birthlessness in Mahayana (Dasheng wusheng fangbian
men KIE2EA= J5 18 F9) by the seventh-to-eighth century Chan master Shenxiu (##75):

Sentient beings are limitless, | vow to deliver them.
The defilements are limitless, | vow to destroy them.
The Dharma teachings are endless, | vow to learn them.
| vow to realize the unexcelled way of the buddhas®*

Sharf notes that these vows eventually found their way, albeit with different wording,
into the Platform Sutra of the Sixth Patriarch (Liuzu tanjing 7~#H KAl 585 155 and
it is likely because of this, the recitation of the Four Universal Vows continues to be
practiced in contemporary Soto Zen liturgy.“® A five-fold formulation of these vows is
found in the Essentials of Meditation of the Tripirzaka Master Wuwei (Wuwei sanzan
chanyao 2 =i 22), which presents itself as a record of teachings of the
seventh-to-eighth century Indian master Subhakarasimha. Sharf, however, concludes
that Subhakarasimha’s formulation is of Chinese provenance, based perhaps on the
earliest source for the four vows, the works of the Tiantai master Zhiyi (%8,

538-597).47) In any case, it is interesting, if not somewhat perplexing, that there is such

(2) Louis de la Vallée Poussin, trans. Abhidharmakosabhasyam of Vasubandhu, Vol 4, translated
from French by Leo M. Pruden (Berkeley: Asian Humanities Press, 1991), 1264.

13 Robert H. Sharf, “Buddhist Veda and the Rise of Chan” in Chinese and Tibetan Esoteric
Buddhism, edited by Yael Bentor and Meir Shahar (Leiden: Brill, 2017), 104-105, n.35.

9 RSB, S EZ SR, EMERERE, B LMETRE (T 2834
85.1273b14-15). 1 have reproduced Sharf’s translation, with a few minor changes. A similar
formulation is found in the Dasheng bensheng xindi guan jing KA D HERE: SR M5
LA, AN SRR, (EM SRR, M B RS (T 2834: 85.1273b14-15).
Since this text was translated by Prajfia (744-ca. 810), its presence in China postdates Shenxiu by
a century or so and thus may not have been a source for him. On Prajfia, see Paul Copp,
“Prajfia,” in Esoteric Buddhist and the Tantras in East Asia, edited by Charles Orzech, Henrik H.
Sgrenzen, and Richard K. Payne (Leiden: Brill, 2011), 360-362.

19 B.OARA MR R B OOE NS SR, BRSPS, B R A R,
(T 2008: 48.354a11-13.

(16) Soto Zen Text Project, Soto School Scriptures for Daily Services and Practice (Tokyo: Sotoshu
Shumucho, 2001), 74 and 134. This is an English translation with Roman transliteration of the of
the original Japanese text, Sotoshii nikka gongyo seiten {77 H 55801752 .,

(7) Sharf ibid points out that they appear in, inter alia, Zhiyi’s Shi chanboluomi cidi famen F&jif
MEEEBILM (T1916:46.476b14-18): —REH T, MaRAEMBERE, —REES
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similarity between Buddhagupta’s four foci and the four universal vows. If indeed An
Extensive Commentary on the Four Immeasurables is a translation of an eighth-century
Indian text, then it may suggest that the ideas behind the four universal vows may have
drawn on some Indian source.

The remaining two-thirds of the text describes techniques for meditating upon
each of the Four Immeasurables, with the balance focusing on benevolence. The author
introduces three types of benevolence: 1) benevolence that focuses on the suffering of
sentient beings; 2) benevolence focused on phenomena, which is practiced by
bodhisattvas on the first to the seventh bhamis or bodhisattva stages; and 3)
benevolence without focus, which spontaneously arises in bodhisattvas on the eighth
bhiimi and above. The Aksayamatinirdesa Siitra (Blo gros mi zad pas bstan pa’i mdo)*®
contains a similar explanation of these three types of benevolence:

Venerable Sariputra, there are three [kinds of] benevolence: benevolence
focused on sentient beings, benevolence focused on phenomena, and
benevolence without focus. Benevolence focused on sentient beings is that of
beginner bodhisattvas; benevolence focused on phenomena is that of a
bodhisattva with practice experience; and benevolence without focus is that of
a bodhisattva who has attained forbearance of the non-arising of phenomena.®®

ik, IR fENG BERCE RS, —RLEA SR, NoiEMERERE, WRSERSHER,
IR EiE AR, Sharf suggests that Zhiyi “goes to some length” to trace the four
universal vows to scriptural sources such as the Lotus Siitra, indicating a “felt need to legitimize
his liturgical innovations.” For more on the four universal vows in Japanese, sce KAGAWA
Takao JIIZ£HE, “Shiguseigaku no genryw” PUSLZRFHDJEE [=The Origins of the “Four
Universal Vows”], Indogaku bukkyogaku kenkyii FIFE“#{LZ0#HF%% [=Journal of Indian and
Buddhist Studies] 38, no. 1 (December 1989): 294-302.

(18) The passage quoted below from Tibetan translation of the Arya Aksayamatinirdesa
Mahayanasiitra is also found in the Chinese translation of this text, #7555, T397:13.14-19.
With reference to the Chinese translation, Huimin Bhikshu, citing Nagao, notes that this text is
the “source of the three kinds of objects for meditation on the Four Immeasurables. See “The
Four Immeasurables in the Bodhisattvabhiimi and Mahayanasitralamkara and their
Implementation in a Measuring Scale for a Study of Brain Imaging.” Dharma Drum Journal of
Buddhist Studies 16 (2015): 40 and n.12 & 13. However, the Chinese Buddhist canon contains
more than one translation of the Aksayamatinirdesa Sitra. For a discussion of these translations,
see Jens Braarvig’s introduction to Aksayamatinirdesasitra, Volume II: The Tradition of
Imperishability of in Buddhist Thought (Oslo: Solum Forlag, 1993), xvii-cxxxii.

(9) Arya Aksayamatinirdesanama Mahdayanasitra, 'Phags pa blo gros mi zad pas bstan pa zhes
bya ba theg pa chen po’i mdo, Sde dge bka’ *gyur, D 174, Mdo sde ma, fol. 132a: |btsun pa sha
ra dwa ti’i bu| byams pa ni gsum po di dag ste| gsum gang zhe na| ’di lta ste| sems can la dmigs
pa’i byams pa dang | chos la dmigs pa’i byams pa dang | dmigs pa med pa’i byams pa’o| |de la
sems can la dmigs pa'i byams pa ni sems dang po bskyed pa’i byang chub sems dpa’ rnams
kyi’o| |chos la dmigs pa’i byams pa ni spyod pa la zhugs pa’i byang chub sems dpa’ rnams kyi’o|
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Much of this passage is quoted in Santideva’s (c. seventh-to-eight-century CE) pivotal
work,  Siksasamuccaya.l ?° ) In contrast, the commentary on Asanga’s
Mahayanasiitralamkara attributed to Vasubandhu extends the three types of foci®?
(trividhalambana, dmigs pa rnam pa gsum)—sentient beings, phenomena, and
objectlessness??—to all four Immeasurables. In his comments on chapter seventeen,
verse eighteen, Vasubadhu states that

When their focus is sentient beings, they engage sentient beings who desire
happiness and those who are afflicted. Benevolence has the feature of [wishing]
happiness for sentient beings; compassion has the feature of [wishing] them
freedom from suffering; joy has the feature of [wishing] they not be separated
from happiness; and equanimity has the feature of ridding sentient beings of
their afflictive emotions regarding their experiences.

When their objects are phenomena (dharma),®® they engage phenomena that
have manifested, that is, the states [of being] that have been taught.

When their focus is objectless, they engage suchness itself. They are objectless
because they are devoid of conceptualization.¥

|dmigs pa med pa’i byams pa ni mi skye ba’i chos la bzod pa thob pa’i byang chub sems dpa’
rnams kyi ste|.

(20) P.L. Vaidya, ed., Siksasamuccaya of Santideva (Darbhanga: The Mithila Institute of
Post-graduate Studies and Research in Sanskrit Learning, 1961), 17: sattvarambana matri
prathamacittotpadikanam bodhisattvanam dharmarmband caryapratipannanam bodhisattvanam
anaramband matri anutpttikadharmaksantipratilabdhanam bodhisattvanamiti ||. This passage
constitutes one of a few extant Sanskrit fragments of the Aksayamatinirdesa Sitra. For the
Tibetan, see Santideva, Zhi ba lha, Siksasamuccaya, Bslab pa kun las btus pa, Sde dge
bstan ’gyur, D 3940, Dbu ma khi, fol. 120a2.

@) For more on the trividhalambana, see NAGASAKI Yoko If F&1-, “Yuishiki ronsho ni
okeru san’ en no shimurydshin ni tsuite” MEkimE IS D =k O U BEELMNZ DWW T,
Bukkyogaku kenkyii {LZ0FHF5E 5 (March 1999): 42-64.

(22) On objectlessness applied to compassion as discussed in chapter seventeen of the
Mahayanasitralamkara, see \WAKAHARA Yisho 5 JiERF. “Muen no jihi—Daijo shogon
keiron XVII aki wo chiishin ni” D RAE - KRG XVII &2 H.002. Nihon
bukkyé gakkai nenpo H AALZFZ=F-# [=The Journal of the Japan Buddhist Research
Association] 62 (May 1996): 91-108.

(23) Lobsang Jamspal et al. note that in Vasubadhu’s commentary on the Mahayanasiitralamkara
“there seems to be confusion” between the two meaning of dharma as referring either to the
teachings of the Buddha or phenomena. See The Universal Vehicle Discourse Literature
(Mahayanasiitralamkara) by Maitreyanatha/Aryasarga Together with its Commentary (Bhdsya)
by Vasubadhu (New York City: The American Institute of Buddhist Studies, 2004), 229 n. 9.

@4 Sylvain Lévi, Mahdyana-Siitralamkara, exposé de la doctrine du Grand Véhicule selon le
systeme Yogacara, vol. 1 (Paris: Librairie Honoré Champion, 1907), 121: satvalambanah
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The Bodhisattvabhumi, attributed to Asanga, also applies the three types of foci to the
other three Immeasurables.®)

The author of the Commentary then proceeds to describe in detail how to
cultivate benevolence by gradually extending the feelings of closeness and affection one
has for loved ones first to people one likes, then to people one is indifferent toward, and
finally to people one dislikes. A similar meditation is described in both the
Siksasamuccaya and the Abhidharmakosabhasyam.l 26 ) Moving to the next
Immeasurable, the author explains that compassion means having sympathy for those
who suffer, those who do wrong, and those who have not had the opportunity to practice
Dharma. Joy entails rejoicing in the material wealth, happiness, and Dharma practice of
both oneself and other. Finally, the author explains equanimity in terms of the eight
worldly dharmas (jig rten chos brgyad): he urges the reader to be neither happy nor
unhappy in the face of gain or loss, happiness or suffering, praise or criticism, and fame
or obscurity.

This brings us to the question of the provenance and dating of the Commentary.
One possible early reference to the text is Bcom ldan rig pa’i ral gri’s (1227-1305) An
Ornamental Sunbeam for the Spread of the Teachings (Btsan pa rgyas pa rgyan gyi
nyi 'od), dated by Kurtis Schaeffer and Leonard van der Kuijp to the late 1260s to the
early 1270s. This text is a history and survey of Buddhist literature in Tibet, the latter
half of which contains scripture and treatises in organized lists. Chapter 30, which lists
treatises composed by Tibetans (bod kyis byas pa’i bstan bcos) during the reign of the
Tibetan emperor Khri Ral pa can (alias Khri gtsug Ide btsan, reigned 815-841) contains
a reference to a Tshad med bzhi’i rgya cher ’grel pa with no indication of an author.?”
Schaeffer and van der Kuijp associate this text with a non-extant, anonymous
commentary of the same name in Bu ston Rin chen drub’s history of Buddhist in India
and Tibet.®® A more stable, slightly later reference is found in the Catalog of the

sukharthini yavat kliste satvanikaye pravartante | tatha hi maitri satvesu sukhasamyogakara |
karuna dubkhaviyogakara | mudita sukhaviyogakara | upeksasu vedandsu tesam satvanam
nikklesatopasamharakara | dharmalambanastaddesite dharme | yatra te vihara deSitah |
analambanastattathatayam | te hyavikalpatvad analambana ivetyanalambanah |.

@5 Maithrimurti, 306-307. Maithrimurti provides a critically edited Sanskrit text and German
translation for the section of the Bodhisattvabhiimi that discusses the Four Immeasurables.

(26) Vaidya, 151 and Pradhan, 454.

@7 Kurtis Schaeffer and Leonard W.J. van der Kuijp, An Early Tibetan Survey of Buddhist
Literature: The Btsan pa rgyas pa rgyan gyi nyi ‘od of Bcom Idam ral gri (Cambridge: The
Harvard Oriental Series, 2009), 267, text. no. 30.93.

(28) NISHIOKA Soshii 8 i 175, “Putun bukkydshi’ Mokurokubusakuin 3” [ 7"k & > {A% ] H
gk 5% 51 11 [=Index to the Catalogue Section of Bu-ston’s ‘History of Buddhism® 3], Tokyo

11
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Narthang Tengyur (under the title Bstan bcos kyi dkar chag) by Dbus pa Blo gsal Rtsod
pa’i seng ge (ca. 1270-ca. 1355), a disciple of Bcom ldan rig pa’i ral gri, and dated to
the first quarter of the fourteenth-century. This catalog, however, records this text as “An
Extensive Commentary on the Four Immeasurables by the dcarya Buddhaguhya” (tshad
med pa bzhi rgyas cher ‘grel pa slaun[=slob dpon] sangs regyas gsang ba’i mdzad pa),
returning us again to Buddhagupta/Buddhaguhya issue.®® OcHi Junji has observed that
there is some inconsistency between the catalogs (dkar chag) and the colophons of this
text in D and Q. He notes that while colophons say the author is Buddhagupta, the
catalogues ascribe the texts to Buddhaguhya.®® This, as | will demonstrate below, is the
result of mis-rendering and mistranslation of this figure’s name across text catalogues
from the Tibetan empire and to up to Dbus pa blo gsal’s time. That said, I propose that
the terminus ad quem of An Extensive Commentary on the Four Immeasurables is first
quarter of the fourteenth-century. Determining a definitive terminus a quo is difficult, if
not impossible, since there are no early references to the text in any of the Tibetan
imperial period catalogs, nor are the Tibetan translators of the text mentioned in the
colophon.

Translation

An Extensive Commentary on the Four Immeasurables
Benevolence, Compassion

Joy, and Equanimity—

These are the great Immeasurables that | shall explain herein

So that one may diligently meditate upon them.

The foci of these are immeasurable sentient beings, immeasurable accumulations,
immeasurable Dharma and immeasurable gnosis. Y Immeasurable sentient beings

daigaku bungakubu bunka koryii kenkyii shisetsu kenkyii kiyo B RS SCF AL A AR I
MEFEAFZEHE [=Annual Report of the University of Tokyo Department of Literature’s Institute
for the Study of Cultural Exchange] 6 (1983): 117, text no. 3033.

9 Dbus pa Blo gsal Rtsod pa’i seng ge, Bstan bcos kyi dkar chag (Publisher and date unknown)
BDRC W2CZ7507, fol. 54b5.

@) OcHI Junji B V%{~ “Buddhagupta to Buddhaguhya ni tsuite” Buddhagupta & Buddhaguhya
\Z-DWNTC,” Nihon chibetto gakkai kaiho H A V9 e 7%= % #t [=Report of the Japanese
Association for Tibetan Studies] 28 (1980): 5.

(1) Cf. Essentials of Meditation of the Tripizaka Master Wuwei (Wuwei sanzan chanyao £ — i
ML T917:18.943a13-16) associated with the Indian master Subhakarasimha:

12
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means that one is incapable of calculating them, saying, “This is how many or few
sentient beings there are in the three realms.” As the Lord teaches in the Noble Siitra

Teaching the Great Compassion of the Tathagatas:

O Child of Noble Birth, the sentient beings who dwell within this very space
[the size of] the hole of a mere chariot wheel that are visible to the Tathagatas
are quite many. But the gods and humans in the world-systems of the
trichiliocosm are not like that. Indeed, the realms of imperceptible sentient
beings are immeasurable.?

Therefore, since the realms of sentient beings are incomprehensible, sentient beings are
said to be immeasurable. In meditating on the Immeasurables, one might ask: how then
does one focus and meditate upon immeasurable sentient beings? In the following way:
from beginningless time, all sentient beings in the three realms cycle through the higher
and lowers abodes through the power of their individual karmas; there is none among
them who | have not been close to hundreds of thousands of times. Focusing on
immeasurable sentient beings means [extending] the Four Immeasruables to all sentient
beings and dwelling in equanimity, having thought “They are my dear ones!”
Immeasurable accumulations means immeasurable accumulations of merit and
gnosis. The Four Dharmas®® are the primary cause of these, since they are the cause or
essence of immeasurable accumulations of merit and gnosis. As the Lord also teaches in

Sentient beings are limitless, | vow to deliver them.
Meritorious wisdom is limitless, | vow to amass it.

The Dharma teachings are limitless, | vow to learn them.
The Tathagatas are limitless, I vow to serve them.

| vow to attain the unexcelled way of the buddhas.

RABBERE, @S ERE, EMEREME, iR Tt B LihEEH
F% . Translation from Sharf, 105 n. 35.

©2) Though the meaning is similar, the passage cited here differs from the wording of the canonical
Arya Tathagata-mahakaruna-nirdeSa-nama Mahayana-siitra, 'Phags pa de bzhin gshegs pa’i
snying rje chen po nges par bstan pa zhes bya ba theg pa chen po’i mdo, Sde dge bka’ *gyur, D
147, Mdo sde pa, 142a1-242b7. On f. 199a2-3 we find: yang shing rta’i phang lo tsam gyis
phyogs na snang bar ma gyur pa’i sems can gang dag de bzhin gshegs pa la snang bar gyur pa
de dag ni ches mang gi |stong gsum gyi stong chen po’i ’jig rten gyi khams kyi Iha dang mi
rnams ni de ltar ma yin te| |de ltar snang bar ma gyur pa’i sems can gyi khams ni tshad med do|.
According to its colophon, the text was translated into Tibetan by the dynastic period translator
Ye shes sde with the Indian master Silendrabodhi. This text is found in Chinese translation as T
398, KIE#E and in chapters 1 & 2 of T 397, K745 RAEHE.

@3) | take this term—chos bzhi po—to refer to the Four Immeasurables; this interpretation implied
in the author’s discussion of immeasurable gnosis further down in the commentary.

13
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the sttras:

O Child of Noble Birth, making offerings to someone who, not rising from
their seat, meditates on the samadhi of benevolence, will generate incalculable
merit.G%

Therefore, if one can obtain so much merit just by making offerings to a person who is
meditating on benevolence and the rest of the Immeasurables, what need is there to
mention one who meditates upon and practices the Immeasurables? The amount of
merit generated thereby would be so much greater! This is how an immeasurable
accumulation of merit and gnosis is generated. This becomes the cause of generating
immeasurable accumulations of dharma, which in turn causes the generation of an
immeasurable accumulation of gnosis.

Immeasurable Dharma is the tremendous qualities of a buddha, such as the
powers, fearlessness, and the rest. The cause of obtaining these is abiding in the Four
Dharmas because they give rise immeasurable accumulations of merit and gnosis. And
since this in turn gives rise to and establishes the great qualities of a buddha, one should
persistently endeavor in the Four Immeasurables.

The Four Dharmas is the focal object of the Tathagata’s immeasurable gnosis; it
is also the gnosis itself that abides in the state, that is, the essence of benevolence and
rest of the Four Dharmas. This is what is meant by “the essence is transformed” or
“within the perceptual sphere of the object of cognition undifferentiated from cognition
itself.” %

Now, regarding benevolence, there is a stage of aspirational practice consisting of the
four factors of ascertainment: the obtainment of appearance, the enhancement of
appearance, the partial engagement in the meaning of suchness, and unobstructed
samadhi.®® A bodhisattva remains in those four factors of ascertainment.®” For a

@4 | have not been able to find a canonical source for this quotation. The author might simply be
referring to general Buddhist ideas rather than quoting from any particular text.

(35 1 have not been able to find the source of this exact phrase.

(6) These “four factors of ascertainment” (nges par byed pa’i cha bzhi po) are referenced by Ska ba
Dpal brtsegs, the Tibetan dynastic period translator of the eight-century, and his unnamed
coauthors in Memorandum on the Enumeration of Phenomena (Chos kyi rnam grang kyi brjed
byang). See f. 265a7 of Ska ba Dpal brtsegs et al., Chos kyi rnam grangs kyi byed byang, Sde
dge bstan ‘gyur, D 4362, Mdo ’grel jo, 231b6-289a5. For an English translation of this work, see
Thubten K. Rikey & Andrew Ruskin, trans., A Manual of Key Buddhist Terms: Categorization of
Buddhist Terminology with Commentary (Dharamsala: Library of Tibetan Works and Archives,
1992). And for a brief overview of the text in Japanese, see ISHIKAWA Mie £7)I[367, “Dpal
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bodhisattva who dwells within the four factors of ascertainment, the gods, humans,
pretas and others, as well as the beings of the hell realm, are all within the perceptual
sphere of their supernormal faculties. Having seen the gods, humans, and others, and the
beings in the lower states of rebirth whose very nature is suffering, [a bodhisattva] gives
rise to great compassion. They understand that these beings have been cycling through
samsara from beginningless time and that all have been their friend at some point. They
thus give rise to great benevolence towards all these sentient beings, considering them
as their own children. They make aspirations to liberate all sentient beings from
suffering and bring them to a state of happiness, while acting to benefit all sentient
beings through the Dharma. This is the meaning of benevolence focused on sentient
beings. 8

Bodhisattvas on the first to seventh bodhisattva bhiimis give rise to benevolence
for sentient beings by having directly realized the immanent nature of phenomena.
Although all phenomena do not have an essential nature, sentient beings do not realize
as much and, by being attached to physical objects, they circle through the three realms.
Therefore, these [bodhisattvas] give rise to benevolence for those who suffer in this way
and make aspirations to understand the true nature of phenomena, while acting to
benefit sentient beings through the Dharma. This is the meaning of benevolence focused
on phenomena. %

The eighth bodhisattva bhiimi up to and including the attainment of buddhahood
are known as “the stage of spontaneous accomplishment without focus.” From the
eighth bhiimi and onward, they give rise to benevolence for sentient beings while also
acting for their benefit through the mode of non-conceptuality and spontaneous
accomplishment. For example, they benefit sentient beings like a precious
wish-fulfilling jewel or wish-fulfilling tree. Moreover, although they are free of
conceptual thought, great benevolence for sentient beings still spontaneously arises

brtsegs no ‘chos kyi rnam grangs Kyi brjed byang’ ni tsuite,” dpal brtsegs ¢"chos kyi rnam
grangs kyi brjed byang"iZ->V>C, in Indogaku bukkyogaku kenkyii FIIJEE £ fff 2 B AjF 5%
[=Journal of Indian and Buddhist Studies] 12 (2008): 551-546.

@7 Implying that, by contrast, they remain aspirational for non-bodhisattvas.

@8) With this passage, the author begins describing the three types of benevolence. These are also
mentioned in  Satra  Teaching the Great Compassion of the Tathagatas
(Tathagatamahakarunanirdesa Sitra), which the author quotes from in the Commentary. The
sitra states that “Benevolence focused on sentient beings and benevolence focused on
phenomena are the roots of wisdom. Benevolence without focus is the application of wisdom”
|sems can la dmigs pa dang| chos la dmig pa’i byams pa ni shes rab kyi rtsa ba’o| |dmigs med
pa’i byams pa ni shes rab kyi las so|, fol. 235a3.

@9 There seems to be some slesa or equivoque with the word dharma (chos), which carries the
meaning of both phenomena and Dharma. On the other hand, see supra n. 23; Lobsang Jamspal
et al. point out a similar slippage in Vasubadhu’s commentary on the Mahdyanasitralamkara.
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through the power of their past aspirations, while acting for the benefit of sentient
beings. This is known as objectless benevolence. “?

But how, then, do ordinary individuals who are just beginners meditate on
benevolence that is focused on sentient beings? Ordinary individuals who are just
beginners should meditate on benevolence that is focused on sentient beings in the
following way. There are three types of beings: 1) those one cares about, 2) those one is
indifferent to, and 3) those one dislikes. Those one cares about are further divided into
three: higher, middling, and lesser. Then there are ones is indifferent to, and those one
dislikes can also be further divided into higher, middling, and lesser, for a total of seven
divisions.®V Initially, you should meditate upon someone who you care about in a
middling way as if they were someone you care about a lot, such as your parents or
others. After you are familiar with this, you meditate upon all those one is indifferent to
as if they were those you care a lot about. Then you mediate upon those you dislike only
a little as if they were someone you care about a lot. Once you are familiar with this,
meditate on someone you dislike in a middling way as if they were someone you care
about very much. Then you [meditate] on some you really dislike as if they were your
own parents. In this way, you can even take as the focus of your mediation all sentient
beings without exception who, from beginningless time, have been your own parents or
others who are close to you. Moreover, as you meditate in this way, meditating initially
only on people from your own family, you then gradually [extend it to others]. This is
the meaning of limitless mediation. “?

Regarding compassion, there is compassion that focuses on sentient beings who are
suffering. There are three types of suffering such as the suffering of suffering and so on,
or eight types of suffering such as birth and the rest.*® [Focusing on] those sentient

9 Or more literally, benevolence without focus.

1) Here, the Tibetan can easily be misread as implying that the people one is indifferent to can also
be divided into divided into higher, middling, and lesser as well. However, this would result in
nine groups, not seven. In his description of the meditation on benevolence from the
Abhidharmakosabhasyam, Vasubandhu also treats the people one is indifferent to as a single
group, not dividing them into three: na cecchaknoti klesasyodbhatavrttitvat sa mitrapaksam
tridha bhittva ‘dhimatre tatsukhamadhimucyate | tato madhye mydau ca | tesu cetsamam
maitrim  labhate tata uddsinapakse | tatah Satrupaksam tridha bhittva myrdau tat
sukhamadhimucyate | tato madhye ’dhimatre ca | tatascedadhimatra iva mitrapakse
sukhadhimokso na vyavartate |. See Pradan, 454.

(42 Buddhagosa’s description of meditating on benevolence in the Visuddhimagga begins not with a
person one cares about in a middling way, but rather with oneself: sabbapathamam pana: aham
sukhito homi, niddukkho ti va avero avyapajjo anigo sukhi atthanam pariharami ti va evam
punappunam attani yeva bhavetabha, C.A.F. Rhys-Davids, 296.

“3) The three types of suffering are: 1) the suffering of suffering, 2) the suffering of change and 3)
the suffering of pervasive conditionality. The eight types of suffering are the suffering of: 1)
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beings who suffer in these ways is known as compassion that clears away the suffering
of all. As for compassion focused on beings who do wrong, compassion that clears
away all non-virtue means [eliminating] the non-virtuous conduct of those sentient
beings, which is the root or cause of the forms of suffering mentioned above.
Compassion focused on beings who are not liberated because they lack the necessary
conditions means [focusing on] those sentient beings who have not heard the Dharma
because they lack a spiritual teacher. Moreover, as the tantras state, “Sentient beings
who do not rely upon a spiritual teacher, who have not heard the Dharma, and are not

liberated, are liberated through compassion.”*%

Joy is the joy experienced by sentient beings due to possessing various types of wealth:
the wealth of material objects, the wealth of Dharma, and the wealth of happiness. Joy
focused on perfecting one’s own accumulations is the joy [that arises] from focusing on
your own great accumulations of virtue. Joy focused on the taste of the holy Dharma is
joy [that arises] though oneself and others attaining the taste of hearing, contemplating,
and meditating upon the Dharma.

As for equanimity, there is equanimity of acting for the benefit of sentient being who
are either fortunate and unfortunate. Acting for the benefit of both equally means not
differentiating between the two, thinking, “I will act for the benefit of those who are
fortunate and not for those who are unfortunate.” The phrase “eight worldly dharmas,
such as gain and loss, and the rest” includes the following: happiness and suffering,
praise and criticism, and fame and obscurity. Remain in equanimity being neither happy
nor unhappy with these. The eight worldly dharmas include gain and loss and all the rest.
The eight worldly dharmas are referred to as such because theses eight things are known
and exist in the world.

How does one dwell in equanimity when faced with the eight worldly dharmas?

In the following way: if | were to gain marvelous amounts of wealth, | should neither
take joy in it nor be attached to it. And if this great wealth were diminished or lost, |

birth, 2) old age, 3) sickness, 4) death, 5) encountering that which is unpleasant, 6) separating
from that which is pleasant, 7) not getting what you want, and 8) perpetuating aggregates. See
Mgon po dbang rgyal, Chos kyi rnam grangs shes bya’i nor gling ’jug pa’i gru gzings (Chengdu:
Sichuan Nationalities Language Press, 1988), 37 and 255 respectively.

@4 1 have not been able to identify a source for these words. My translation suggests that author is
stating that this is a general notion expressed in the tantras.
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should be neither distressed nor unhappy. This is called equanimity without happiness
or sorrow regarding in gain and loss. If a loving spouse were to anoint my body with
perfume, sandalwood, and other [substances], caress me, serve and honor me, | should
not take joy in or be attached to [this kind of] veneration. And if an enemy were to strike,
beat, and do other [acts of violence] to my body, | should not become angry. | should
accept the suffering of being struck and beaten, and not think of the pain. This is called
equanimity without happiness or sorrow regarding pleasure and pain. If a good friend
speaks well of me and praise me with sweet words, | should not take joy in them nor
should I think of myself as superior. And if an enemy were to uncover and proclaim my
faults, 1 should not become unhappy or discouraged. This is called equanimity without
happiness or unhappiness regarding praise and criticism. If many people hear of and
come to know my good qualities, | should not take joy in the fame of my good qualities,
thinking, “Since many people know that I possess good qualities, my good qualities are
famous, and I will not be forgotten!” And even if many people have not heard of or
know about my good qualities, I should not become unhappy, thinking, “My good
qualities are not well known, I will fade [from memory].” This is known equanimity
without happiness or sorry regarding the fame or obscurity of one s of good qualities.
The term accumulations was mentioned above. Equanimity focused on
completely fulfilling the accumulations during the fortunate and unfortunate
times means not making differentiations, thinking “I will practice the fulfilment of the

accumulations of virtue at this time, but not at this time,” but rather practicing it always.
For the sake of sentient beings, | have composed this treatise

On the meaning of all the meditations

Of the Four Immeasurables, the Divine Abodes:

Through this, may all beings be freed from defilement and attain Buddhahood!

—This concludes An Extensive Commentary on the Four Immeasurables composed by
the dcarya Buddhagupta—®“°

Critical Edition of Tshad med bzhi’i rgya cher ’grel pa“®

[C19a7] [D19a6] [G26a] [N19a4] [Q18b7]

“5) The colophon does not name any translators or revisers.
“6) The layout of the critical edition follows that of the English translation so that the Tibetan
reader can easily refer back to the Tibetan text.
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tshad med bzhi’i rgya cher *grel pa bzhugs|“”

[G26b1]

|byams pa dang ni snying rje dang |
|dga’ ba dang ni btang snyoms te|

|de dag chen po tshad med pa|

|’bad pas bsgom phyir ‘dir bshad bya|

|’di Itar sems can tshad med pa la dmigs pa dang | tshogs tshad med pa dang | [Q19a]
chos tshad med [C19b] pa dang | ye shes tshad med pa’o| |de la sems can tshad med pa
ni khams gsum pa’i sems can mang nyung de tsam zhig yod do zhes dpag par mi nus
pas nasems can tshad med pa zhes bya ste| ndi Itar bcom Idan *das kyis ’phags pa de
bzhin gshegs pa’i snying rje chen po bstan pa’i mdo las ’di skad du|

rigs kyi [D19b] bu phyogs ’di nyid na shing rta’i "phang lo tsam gyi bug pa na
gnas par gyur pa’i sems can gang dag de bzhin gshegs pas gzigs par gyur pa de
dag ni ches mang gi|stong gsum gyi stong chen po’i ’jig rten gyi khams kyi lha
dang mi rnams ni de Ita ma yin te| de Itar snang bar ma gyur pa’i sems can gyi
khams ni tshad med do zhes gsungs te|

de Ita bas na sems can gyi khams tshad med pa®® gzung bar mi nus pas na®® sems can
[N19b] tshad med pa zhes bya’o| |tshad med pa bsgoms pas®? sems can tshad med pa la
ci Itar dmigs par bya zhing bsgom zhe na| ’di Itar khams gsum pa’i sems can thams cad
thog ma med pa’i dus nas| so so’i las kyi dbang gis gnas mtho dman du ’khor ba ’di dag
bdag dang lan brgya stong du mar gnyen du [G 27a] ma gyur pa med de| ’di ni bdag gi
gnyen yin no snyam nas| sems can thams cad la tshad med pa bzhi pos btang snyoms su
gnas pa ’di ni sems can tshad med pa la dmigs pa zhes bya ba’i tha tshig go|

|de la tshogs tshad med pa ni| bsod nams dang ye shes kyi [C20a] tshogs tshad
med pa ste| rgyur gyur pa ni chos bzhi po yin la de ni bsod nams dang ye shes kyi tshogs
tshad med pa rnam pa gnyis bskyed pa’i rgyu’am ngo bo yin te| ’di Itar bcom Idan ‘das
kyis kyang mdo dag las gsungs pa|

rigs kyi bu byams pa’i ting nge ’dzin bsgom pa stan las ma langs pa la yon

(47) tshad med bzhi’i rgya cher ’gral pa slob dpon buddha guptas mdzad pa’o GNQ
“8) om. GNQ

“9) mi nus pa GNQ

0 pa’i GNQ
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[Q19D] ‘bul bar byed pa ni bsod nams dpag tu med pa bskyed par *gyur ro zhes
gsungs pa Ita bu ste|

’di Itar byams pa la sogs pa tshad med pa bsgom pa’i mi la yon phul bas kyang bsod
nams mang po ’thob na gang tshad med pa rnams su dngos su®? nyams su blangs te
bsgom®? pa Ita smos kyang ci dgos te| bsod nams Kyi phung po gong ma bas ches mang
du bskyed do| |de Itar bsod nams dang ye shes kyi tshogs tshad med skyes pa dang | rgyu
de las chos kyi tshogs tshad med pa bskyed la| rgyu de las ye shes kyi tshogs tshad med
pa bskyed pa’o|

|chos tshad med pa ni sangs rgyas kyi che ba’i yon tan stobs dang mi ’jigs pa la
sogs pa ste| de ’thob pa’i [D20a] rgyur ’gyur ba ni chos bzhi po la gnas pa’i sgo nas
bsod nams dang ye shes kyi tshogs skyes®® pa’i rgyus sangs rgyas kyi che ba’i yon tan
rnams skye zhing ’grub par ’gyur bas na tshad med pa bzhi la nan tan [G 27b] du bya’o|

|chos bzhi po de rnams de bzhin gshegs pa’i ye shes tshad med pa’i dmigs pa’i
yul du gyur pa’am| ye shes nyid byams pa la sogs chos bzhi po de dag gi ngang du am
ngo bor gnas te| shes bya [N20a] dang shes pa tha mi dad pa’i spyod yul du ’am| ngo
bor gyur pa’o zhes bya ba’i tha tshig go|

de la byams pa ni® mos pas spyod pa’i sa ni nges par *byed pa’i cha bzhi po snang ba
thob pa dang snang ba mched pa dang | de kho na nyid kyi don la phyogs gcig pa rjes su
zhugs pa dang | bar chad med pa’i ting nge ’dzin zhes bya ba nges par ’byed pa’i cha
bzhi la gnas pa’i byang chub sems dpa’ ste| ’di Itar nges par ’byed pa’i cha bzhi la gnas
pa’i byang chub sems dpa’i mngon par shes pa’i dbang po’i spyod yul du ni lha dang mi
dang yi dwags la sogs pa dang sems can dmyal ba’i gnas rnams [Q20a] mngon sum du
gyur te| lha dang mi la sogs pa dang ngan song gi gnas de dag na sdug bsngal ba’i rang
bzhin can gyi sems can rnams mthong nas lhag par snying rje chen po skye zhing sems
can de dag thog ma med pa nas ’khor bar ’khor ba na| bdag gi gnyen du ma gyur pa med
par khong du chud nas sems can de dag thams cad la bu gcig pa dang ’dra bar sems pa’i
byams pa chen po’i sems skyes®® pa’i sgo nas sems can thams cad sdug bsngal las thar
te bde ba la gnas par gyur cig ces smon lam ’debs shing | sems can thams cad la chos
kyis®® phan *dogs par byed pa ni sems can [G28a] la dmigs pa’i byams pa zhes bya ba’i

61 om. GNQ
(52) psgoms CD
(53) skyed C
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tha tshig go|

byang chub sems dpa’i®”’ sa dang po brnyes pa nas sa® bdun pa’i bar gyi
byang chub [C20b] sems dpa’ rnams ni chos kyi de kho nyid mngon sum du rtogs pa’i
sgo nas sems can la byams pa skye ste| de yang ’di Itar chos thams cad rang bzhin nyid
med pa yin na| sems can rnams kyis de Itar ma shes te dngos po la mngon par zhen pas
khams gsum [D20b] du ’khor bar gyur pa re sdug pa de dag la byams pa’i sems skye
zhing ’di dag gi chos nyid rtogs par shog ces smon lam ’debs shing | sems can thams
[N20b] cad la chos kyi phan ’dogs pa byed pa ni chos la dmigs pa’i byams pa zhes bya
ba’i tha tshig go|

byang chub sems dpa’ sa brgyad pa brnyes pa yan chad nas sangs rgyas kyi sa
brnyes pa man chad ni lhun gyis grub pa’i sa dmigs pa med pa zhes bya ba ste| sa
brgyad pa yan chad na rtog pa med pa lhun gyis grub pa’i tshul gyis sems can la byams
pa skye zhing phan ’dogs par mdzad de| dper na yid bzhin gyi nor bu rin po che [Q20b]
dang dpag bsam gyi shing bzhin du sems can la phan ’dogs te| de yang rtog mi mnga’
bzhin du sngon gyi smon lam gyi dbang gis sems can la byams pa chen po yang lhun
gyis grub par ’byung zhing sems can gyi don mdzad pa de ni dmigs pa med pa’i byams
pa zhes bya ba’i tha tshig go|

’0 na so so’i skye bo las dang po pas [G28b] sems can la dmigs pa’i byams pa ji
Itar bsgom zhe na| ’di Itar so so’i skye bo las dang po pas sems can la dmigs pa’i byams
pa’i bsgom rim ‘di Itar bya ste| sems can snying du sdug pa dang | tha mal pa dang |
snying du mi sdug pa yin pa’i rnam pa ’di gsum yod pa las| sems can snying du sdug pa
la yang gsum du dbye ste| rab ’bring tha ma gsum du’o®?| |®%sems can tha mal pa dang
| mi sdug pa la yang gsum du dbye ste| rab *bring tha ma ste| bdun du dbye ba byas Ia|
thog mar ’bring tsam du sdug pa de pha ma la sogs par rab tu bsgom mo| |de goms pa
dang tha mal pa kun rab dang *dra bar bsgom| de nas cung zad mi sdug pa sdug pa®V
rab dang ’dra bar bsgom| de goms pa dang mi sdug pa ’bring sdug pa rab dang ’dra bar
bsgom| |de nas shin tu mi sdug pa la yang pha ma dang ’dra [C21a] bar bya ste®®?)| de
Itar goms pa’i dmigs pa yang sems can thams cad thog ma med pa’i dus nas pha ma la
sogs pa gnyen du ma gyur pa med pa dang | de Itar sgom pa yang thog mar yang khyim
gang gi mi tsam la bsgoms®® pa nas rim gyis te| de nas ni mtha’ yas par [D21a] bsgom

67 dpa’ CD

8 om. CD
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mo zhes bya ba’i don bstan to®¥)|

|de la snying rje ni [N21a] sdug bsngal ba’i sems can la dmigs pa’i snying rje ni sdug
bsngal gyi sdug bsngal la sogs pa®® gsum mam| skye ba la sogs pa brgyad kyis®® sdug
bsngal ba’i sems can de dag kun gyi sdug bsngal snying rjes sel [G29a] zhes®”) bya ba’i
tha [Q21a] tshig go| nyes pa byed pa’i sems can la dmigs pa’i snying rje ni gong gi sdug
bsngal de dag rtsa ba’am| rgyu mi dge ba la spyod pa’i sems can de dag gi mi dge ba
kun snying rjes sel zhes®®) bya ba’i don to| [rkyen dang mi ldan pas rnam par ma grol
ba’i sems can la dmigs pa’i snying rje ni sems can dge ba’i bshes gnyen dang mi Idan
pas chos ma thos pa ste| de yang rgyud las| dge bshes ma bsten chos ma mnyan bya ba
dang | ma grol ba’i sems can snying rjes grol bar byed zhes bya ba’i don to|

|de la dga’ ba ni de la sems can dag zang zing gi *byor ba dang | chos kyi *byor ba dang |
bde ba’i ’byor ba dang Idan pas dga’ ba’o| |bdag gi tshogs yongs su rdzogs pa la dmigs
pa’i dga’ ba ni bdag nyid dge ba’i tshogs che ba la dmigs nas dga’ ba’i don to| |dam pa’i
chos kyi ro la dmigs pa’i dga’ ba ni bdag dang gzhan chos thos pa’i ro dang | bsam pa

dang bsgom pa’i ro rnyed pa’i sgo nas dga’ ba’i don to|

|de la btang snyoms ni sems can gyi don la spyod pa dag ni skal ba yod pa dang skal ba
med pa’i btang snyoms ni| skal ba dang Idan pa’i don ni bya| skal pa dang mi Idan pa’i
don ni mi bya zhes de Itar ’byed pa med par gnyis ka’i don snyoms par bya zhes bya
ba’i tha tshig go| ’jig rten gyi chos brgyad po rnyed pa dang ma rnyed pa la sogs pa’i
sgras bsdus pa ’di Ita ste| bde ba dang | [C21b] sdug bsngal ba dang [G29b] | bstod pa
dang | smad pa dang | grags pa dang | ma grags pa®® la dga’ ba dang mi dga’ med par
btang snyoms su gnas pa ste| de la ’jig rten gyi chos brgyad ni rnyed pa dang ma rnyed
pa la sogs pa’® la bya ste| chos brgyad po de dag ’jig rten na [N21b] grags shing yod
pa’i phyir ’jig rten gyi chos brgyad do|

[Q21b] |chos brgyad po de dag la ji Itar btang snyoms su gnas she na|

’di [D21b] Itar bdag gis longs spyod phun sum tshogs pa rnyed pa na de la dga’ ba ste

64 te GNQ
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chags pa yang med la| longs spyod {’grib}™» sam ma rnyed na yang de’i yid chad pa
med cing mi dga’ ba med pa ni rnyed ma rnyed la dga’ mi dga’ med pa’i btang snyoms
zhes bya’o| |bdag gi mdza’ bo byams pa zhig gis bdag gi lus la spos dang tsandan la sogs
pa’i byug pas nyug cing bsnyen bkur dang bsti stang byed na bkur sti’i bde ba la dga’
zhing chags pa yang med la| dgra bo zhig gis bdag gis? lus la brdeg brdung la sogs pa
byed na yang de la’ang mi khro zhing brdeg brdung gi sdug bsngal dang du blang ba
dang | sdug go mi snyam"™ ste| bde sdug la dga’ mi dga’ med pa’i btang snyoms zhes
bya’o| |bdag gi mdza’ bo"™ zhig gis"™ bdag gis rigs las glengs te snyan pa’i tshig gis
bstod na de la dga’ zhing gzengs mtho bar gyur ba yang med la| dgra bo zhig gis bdag
gi skyon brus("® shing bsgrags na yang de la yang"” mi dga’ zhing dpa’ zhum pa med
pa ni bstod pa dang smad pa [G30a] la dga’ ba dang | mi dga’ ba med pa’i btang
snyoms zhes bya’o| [bdag gi yon tan yod pa skye bo mang pos thos shing shes par gyur
pa na ’di snyam du bdag ni yon tan can du skye bo mang pos shes pas bdag gi yon tan
grags te ma subs so zhes yon tan grags pa la dga’ ba yang med la| bdag gi yon tan skye
bo mang pos ma thos shing ma shes na yang bdag gi yon tan ma grags te| nub bo zhes
mi dga’ ba med pa ni yon tan grags pa dang ma grags pa la dga’ ba dang mi dga’ ba med
pa’i btang snyoms zhes bya ba’i don to|

[tshogs zhes bya ba ni gong gi tshig ste| tshogs yongs su bskang ba la dus dang
dus ma yin pa la dmigs pa’i [C22a] btang [Q22a] snyoms ni bdag nyid dge ba’i tshogs
bskang zhing spyad pa la dus ’dir ni bya| dus ’dir ni® mi bya zhes [N22a] *byed pa
med par dus kun tu spyod par byed pa’o|

[tshad med bzhi po dag ni tshangs pa’i gnas|
Ibsgom(® pa’i kun gyi don du bdag gis *di]
|sems can don du byas shing bsdebs® pa des|
|’gro kun sgrib bral myur du sangs rgyas shog

tshad med pa bzhi’i rgya cher *grel pa slob dpon buddha®® guptas mdzad pa rdzogs so||

(") > gribs CDGNQ
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I
[C22a2] [D21b7] [G30a6] [N22a2] [Q22a2]

Note on the Names “Buddhagupta” (Sangs rgyas sbas pa) and “Buddhaguhya”
(Sangs rgyas gsang ba)

As | alluded to above, there has been much uncertainty in the scholarship around the
identity of this figure (or these figures)? Is the author of
Commentary—Buddhagupta—the same as the author (Sangs rgyas sbas
pa=Buddhagupta) of IOL Tib J 549, “The Small Hidden Grain” (Sbhas pa’i rgum chung),
and/or the Buddhagupta (’bu ta kug ta) who is mentioned in IOL Tib J 1774/2 and in
Gnub chen Sangs rgyas ye shes’s Lamp for the Eye in Contemplation (Bsam gtan mig
srgon) as a master of mahayoga tantra?®? Yet, there are no mahayoga commentaries in
the canon ascribed to a Buddhagupta, though there are several attributed to
Buddhaguhya.®® And is this the same Buddhaguhya® who has famously commented
extensively Vairocanabhisambodhi Tantra® other tantras of the kriya, carya, and yoga
classes? Determining the authorship of these expansive works requires deep
textual-historical criticism and is beyond the scope of this essay. However, | argue that
two determinations can be made: 1) that the name Buddhaguhya and its Tibetan
translation Sangs rgyas gsang ba is a reconstruction of the early translators and
compilers of Buddhist texts in Tibet and 2) that the name of the commentator whose is
normally referred to as Buddhaguhya is in fact Buddhagupta. To be clear, the latter is a
rather straightforward argument and has been proposed by Matthew Kapstein and
recently advanced by Nicholas Schmidt.®® Here, | will attempt to show how the name

(82) Gnubs chen sangs rgyas ye shes, Rnyal 'byor mig gi bsam gtan (Leh: S.W. Tashigangpa, 1974),
fol. 112al. Gnubs chen also uses the spelling 'bu ta kug ta.

®3) For example, Lam rnam par bkod pa sangs rgyas gsang ba’i man ngag. Pe cin bstan *gyur, Q
4736, Rgyud "grel bu, ff. 465b-506b.

@4 For a synthetic biography of this figure and a condensed discussion of some of the issues
discussed here, see Jake Nagasawa, “Buddhaguhya” in Treasury of Lives: A Biographical
Encyclopedia  of  Tibet, Inner Asia, and the Himalaya, March 2017,
https://treasuryoflives.org/biographies/view/Buddhaguhya/10546.

®)Mahavairocanabhisambodhivikurvati-adhisthanavaipulya-siitra-indrardja-nama-dharmaparyay
a, Rnam par snang mdzad chen po mngon par rdzogs par byang chub pa rnam par sprul ba byin
gyis rlob pa shin tu rgyas pa mdo sde’i dbang po rgyal po zhes bya ba’i chos kyi rnams grangs,
Sde dge bka’ *gyur, D 494, rgyud tha, fols. 151b-260a.

@) Matthew T. Kapstein, The Tibetan Assimilation of Buddhism: Conversion, Contestation, and
Memory (Oxford: Oxford University Press, 2000), 62-63 n. 73, and Nicholas Schmidt, “The
Jewel’s Radiance: A Translation of ‘*Ratnabhasvara,” an Extensive Commentary on the
Vajravidarana-nama-dharant,” MA thesis, Kathmandu University, 2018, 149-155. | am
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Buddhaguhya became the name associated with this commentator by tracing its
development in early sources.

Returning to the 812 Dkar chag ldan kar ma,®” three tantric commentators
recorded therein are clearly said to be authored by Buddhagupta (slob dpon bu ddha gu
ptas mdzad pa): the Condensed Commentary on the Vairocanabhisambodhi Tantra,®® A
Word-by-word Commentary on the Durgatiparisodhana Tantra,®® and the An Extensive
Explanation of the Dhyanottarapatalakrama.®® The other extant imperial text register,
the Dkar chag phang thang ma, which dates to 842 at the earliest®" but was added to
throughout the rest of ninth century and beyond,(®2) contains a reference to the
commentary on the Dhyanottarapatalakrama, again attributed Buddhagupta (bud dha
gupta mdzad pa). Here however, we see for the first time a reference to the name
Buddhaguhya as the author (sangs rgyas gsang ba mdzad pa) of a treatise on essence
extraction (rasayana, bcus kyis len) or alchemy that is attributed to Buddhaguhya.®® It
Is important to note that the Sanskrit words gupta (sbas pa) and guhya (gsang ba) in the
name variants Buddhaguhya and Buddahgupta have similar meanings—“concealed,”
“covered,” “hidden,” or “secret.” 1 also draw attention to Cristina Scherrer-Schaub’s
suggestion that prior to 814, that is to say the period in which the texts found in the
Dkar chag Idan kar ma were most likely translated, the imperial period procedures for
approving and registering newly translated terms with the imperial translation board had

particularly grateful to Nicholas Schmidt for our scholarly exchanges and for his excellent thesis,
which has helped me to completely rethink the Buddhagupta/Buddhaguhya name issue.

@) Adelheid Herrmann-Pfandt, Die IHan kar ma: Ein friiher Katalog der ins Tibetische Ubersetzten
buddhistischen Texte. Kritische Neuausgabe mit Einleitung und Materialien, vol. 367 of
Philosphisch-Historische Klasse Denkschriften (Vienna: Verlag der Osterreichische Akademie
der Wissenschaften, 2009), 176-180, text nos. 322, 324, 328.

®8) Vairocanabhisambodhitantrapindartha, Rnam par snang mdzad mngon par rdzogs par byang
chub pa'i rgyud kyi bsdus pa'i don. Sde dge bstan ’gyur, D 2662, Rgyud nyu, 1b-65a. This
commentary is translated in Stephen Hodge, The Maha-Vairocana-Abhisambodhi Tantra with
Buddhaguhya's Commentary. London: Routledge, 2005.

) Ngan song sbyong ba’i don gyi 'bru ’grel, Sde dge bstan ’gyur, D 2624, rgyud cu, ff.
152h-231a.

O Dhyanottara-paralakrama, Bsam gtan gyi phyi ma rim par phye ba, Sde dge bka’ gyur, D 808,
rgyud wa, ff. 223a-225b.

©1 Brandon Dotson, “Emperor” Mu rug btsan and the Phang thang ma Catalogue,” in Journal of
the International Association of Tibetan Studies Issue 4 (December 2007): 4. Also in this article,
Dotson notes that a later date for the aforementioned Denkar Catolog may be possible, but this
has yet to be definitely proven.

(%) Halkias, Georgios. “Tibetan Buddhism Registered: A Catalogue from the Imperial Court
of ’Phang thang” The Eastern Buddhist 36, nos. 1-2 (2004), 77-79.

93) KAWAGOE Eishin I &, dDar chag 'Phang thang ma. Sendai: (Tohoku indo chibetto
kenkyikai, #ALA > K« X MJFSE4, Tohoku Society for Indo-Tibetan Studies, 2005),
25 & 45. Unfortunately, the alchemical text is no longer extant.
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not yet been in use.®¥

The next major cataloging projects unfolded over the thirteenth and fourteenth
centuries. The first was undertaken by Bcom Idan rig pa’i ral gri’s in his aforementioned
An Ornamental Sunbeam for the Spread of the Teachings. This catalog combines
elements of both the Dkar chag Idan kar ma and the Dkar chag ‘phang thang ma,
containing references to the Dhyanottarapatalakrama (buddha gu ta pa tas mdzad) by
Buddhagupta, the alchemical text by Buddhaguhya, and several other texts also
attributed to Buddhaguhya, such as a text on Vajravidarana.®® But Dbus Blo gsal’s
Catalog of the Narthang Tengyur marks a major turning point—it is the first catalog to
standardize the translation the name of our author. In this catalog, two of the tantric
commentaries found in the Dkar chag Idan kar ma have the authorial statement
“written by the acarya Buddhaguhya” (slob dpon sangs rgays gsang bas mdzad pa). In
each instance, there is an interlinear note of uncertain origin pointing out that sangs
rgyas gsan ba means bud dha gu hya.®®

The final stage of this development is the large scale Bstan 'gyur compilation
project supervised by Bu ston Rin chen grub ay Zhwa lu Monastery and documented in
his Letter to the Editors (Yig mkhan rnams la gdams pa). As Schaeffer relates in his
study and translation of this letter, Bu ston directed his editors to correct spelling
mistakes, update remnants of old orthography, and emend texts “in accordance with his
reasoned understanding of what the text should say.” This point, combined with Dbus
blo gsal’s standardizing likely led to back translations of Snags rgays gsang ba in cases
such as phonetic spelling of Bu ddha gu hya in the D & P colophons of Condensed
Commentary on the Vairocanabhisambodhi Tantra. And since Bu ston’s catalog served
as the model for most succeeding text catalogs, the Buddhaguhya name error was
replicated, resulting in all contemporary catalogs recording the author of all of the
works mentioned above—except for the Commentary—as Buddhaguhya.

(4 Cristina Scherrer-Schaub, “Enacting Words. A Diplomatic Analysis of the Imperial Decrees

(bkas bcad) and their Application in the sGra sbyor bam po gnis pa Tradition,” Journal of the
International Association of Buddhist Studies 25, nos. 1-2 (2002): 283.

(9%) Schaeffer & van der Kuijp, 180-185.

(%6) Dbud pa Blo gsal, fols. 28b6 and 29al. This catalog also introduces numerous other texts, now
attributed to Sangs rgyas gsang ba, including the text translated herein, and others such as a
commentary on the Subahupariprccha Tantra, and a text on yogic instructions.
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Uicheon X, a high-ranking priest of the Goryeo kingdom, collected various
Buddhist commentaries F i from such East Asian counties as Northern Song, Liao, and
Japan in order to publish them. Since he compiled teachings of different Buddhist schools
into one collection, it is referred to as Kyochang #Uik in Korean. The Kyochang was
introduced into Japan in the first year of Hoan era (f&ZZ; 1120) by Kakuju %48, a priest
at Todaiji Temple B K=F who imported hundreds of Buddhist texts from Goryeo. Today,
eight types of copies are preserved at a number of Japanese sites, including Todaiji
Temple, Kozanji Temple = [LI=F, and Shokaiji Temple T:##<F. Some of them are
considered to have been imported by Kakuju. They are representative of exoteric and
esoteric Buddhist teachings. Two of them relate the Kegonshosho #EEkEi#) (Ch.
Huayan shu chao, Kr. Hwaeomsocho) by Chokan #&#l (Ch. Chengguan), and four copies,
which include a considerable amount of quotation from the Kegonshosha, are related to
esoteric Buddhism of the Liao Dynasty.

Medieval Japanese Buddhism combines exoteric and esoteric teachings, and Uicheon’s
Kyochang offered primary information for interdisciplinary learning of the Kegon sect #
J#ior and esoteric Buddhism. Specifically, exoteric Buddhism made references to the
Kegonshosho as well as esoteric teachings by shosho #i#) from the Liao Dynasty. To
sum, Uicheon’s Enshi-monrui [ 7% 3CJH(Kr. Wonjongmullyu) and Chokan’s Kegonshosho
were frequently quoted in the Kegon sect and esoteric Buddhist schools, and the
Kyochang was regarded as an independent discipline consisting of exoteric and esoteric
Buddhist teachings. Chokan’s teaching of Kegon #Ejk (Ch. Huayan, Kr. Hwaeom)
continued to be influential throughout the Liao Dynasty and in medieval Japan. However,
the texts composed in the Liao Dynasty were later abandoned because of different
understandings about original enlightenment, although it too was based on a syncretism of
exoteric and esoteric Buddhist teachings.
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Kissa Yojoki (WAAS#E4:5C, A Record of Drinking Tea for Good Health; hereafter
Yojoki) is a medieval Japanese esoteric (or Daoist) Buddhist manual that describes
tea-drinking rituals, provides information about tea, and explains various methods for
consuming the beverage. Its intended audience is the Japanese aristocracy, including
Buddhist monks. Written by the monk Yosai (alternately Eisai %<V8; 1141-1215), Yojoki
is one of the oldest Japanese records about tea and its uses, particularly for the purpose of
achieving good health. While Yojoki’s immediate focus is tea itself, the work reveals
Yosai to be a Vinaya and esoteric Buddhist monk who sought both to teach aristocrats and
other monks how to use tea and to reform the existing tea-drinking culture in Japan.
Yojoki is best known for its celebration of the various health benefits of tea consumption,
including perfect health and longevity. In addition, it asserts that refining one’s sense of
taste so that one can distinguish between different tastes — bitter (nigami, #5) and salty
(shiokarami, W), for example — and knowing the various types of tea would help
people improve on their unhealthy dietary habits. Furthermore, while many scholars have
participated in the discourse about Japanese tea culture, Yojoki includes discussions of
imperial court rituals and Buddhist knowledge about the medical properties of plants. As
such, this text can be read for a variety of purposes; it exerted influence well beyond the
narrow concerns for individual health.
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The Harmonizing of the Multiple into a Single Flavor
(ichimiwagéo —WRF1A) and Buddhist Botany

A Translation of the Kissa YojokiV

Takuya HINO

Keywords : Kissa yojoki, ichimiwago, Buddhist botany, Medieval Japanese Buddhism,
Philology

Introduction
Drinking tea was a religious custom popularized during the Tang dynasty, one aspect of
Chinese culture (among many) that was imported to Japan. Tea was not simply a dietary
matter; preparing a bowl of good tea was also part of a process of obtaining worldly
merits through the worship of buddhas and local deities. Early descriptions of
tea-drinking culture in Japanese literature and poetry show that drinking tea was
associated with a contemplative state of mind.® Japanese poems portrayed tea drinking
as an act that led one to gain depth as a human being and had the practical benefit of
providing positive mental effects. The Heian literatus Sugawara no Michizane (‘& JfiE
H.; 845-903) remarked on the physical effects of tea drinking, effects that were not
associated with arts such as flower-arranging and incense appreciation and identification,
which also flourished during this same period of monarchic government.® Daily tea
also came to be associated with a quasi-ascetic lifestyle in which one eschewed luxuries
and cultivated satisfaction with one’s circumstances. The emphasis on spirituality within
tea-drinking culture led to profound changes in Japanese eating habits later on.
Aristocrats regarded drinking tea as a way to restore health. Indications of the
consumption of tea as medicine are found in the Shoyiki (/N4 52, the diary of Fujiwara
no Sanesuke R 32 ; 957-1046). For instance, the diary entry for the eleventh day of

@ This article is dedicated to the memory of Dr. Donald Keene.

@ The Bunkashoreishii (SCHEFRELE, “Collection of Japanese Poetry written in Chinese™) entry for
depicts the fact that one drinks tea while consulting (Bunkashoreishii. Nihon koten bungaku teikei
69: 246).

@) The description of the tea drinking culture appearing in Japanese literature depicts the fact that
Sugawara no Michizane (&5 5; 845-903) tried to refresh his feeling of discontentment by
drinking tea (Sugakegoshii. Nihon koten bungaku teikei 72: 514-516).
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the fifth month of the fifth year of Chowa (5= F1; 1016) reads:

Sessho (2B, [Fujiwara no Michinaga j#J5GE = ; 966-1028]) said, “Since the
third month [of the fifth year of Chowa 1], | have been constantly drinking
rice water. Recently | have been drinking it excessively, particularly during day
and night times My throat is dry, and my arm feels numb and weak. However, |
eat my meals regularly. Because physicians say that it might be a fever, from
past years, | have continually taken a medicated paste of cinnabar, as well as
soybean juice, soybean decoction, condensed milk with honey (somitsusen ##
¥ HiD), and myrobalan (karirokugan FrIBL#f5L).” [Michinaga] drinks tea from
today. As he drinks tea, he goes behind a reed screen, two or three times. He
seems to drink water. He said, “Although I have limited [myself] to drinking

water today, I do not have an ounce of strength.”®

This passage suggests that Michinaga may have suffered from diabetes and drank tea
because he thought it to be effective. However, drinking tea was not efficacious for
diabetes. He appeared worn-out and it seems that his condition had taken a turn for the
worse. Thus, drinking tea was believed to bring essential vitality in one’s body and mind
and to prevent against gastroenteritis, asthma, and sleepiness.® A daily dose of tea had
come to be associated with avoiding luxuries and being satisfied with one’s
circumstances. This emphasis within tea drinking culture on spirituality rather than tea’s
practical benefits led to great changes in Japanese eating habits later on.

The Yojoki’s most significant feature is its distinction between tea’s use as a
religious and luxury product on the one hand, and as a medicine of sorts on the other.
This made tea-drinking culture popular among not only the aristocracy and Buddhist
clergy but also among the warrior class.®) The influence of Buddhist Vinaya and

) Shoyiiki. Zoho shiryo taisei bekkan 2: 97-98.

) Sen Soshitsu, ed., Sado koten zenshii dai ni kan (Kyoto: Tankdsha, 1977), pp. 110-113.

©) There are many descriptions of the tea culture in medieval aristocrat diaries. For example, these
references can be found in the Taiki entries for: 1) the sixteenth day of the tenth month of the
second year of Hoen (PRIE; 1136) (Taiki 1. Zoho shiryo taisei 23: 7), 2) the thirteenth day of the
tenth month of the second year of Koji (H:i; 1143) (Taiki 1. Zoho shiryé taisei 23: 100), 3) the
eleventh day of the eleventh month of the first year of Ninpyo ({—-*f; 1151) (Taiki bekki 5. Zoho
shiryd taisei 25: 75), and 4) the twenty-seventh day of the first month of the second year of
Ninpyd ({=°F; 1152) (Taiki 2. Zoho shiryé taisei 24: 93). In addition, the Fuso ryakki entry for the
ninth day of the sixth month of the ninth year of Tenryaku (CKJ&; 955) depicts the fact that
Dai-Sozu Zenki (K{E#LMHE; 874-955) carved a Buddhist image of his mother and made tea
offerings to the statue when his mother passed away (Fuso ryakki 25. Shintei zoho kokushi taikei
12: 229-230). Soshitsu, ed., Sado koten zenshii dai ni kan, pp. 74—75.
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esoteric teachings made management of personal health important. By this time,
cultivating tea had become an essential part of a monks’ daily life.(”” Among monks who
practiced according to the four-part Vinaya-piraka, taking solid food after noon and
drinking alcohol were not permitted. Monks cultivated and harvested tea to drink before
meditation and while studying sutras.

In addition, tea was used as an offering to buddhas and local deities. For
example, the Kakuzensho (TAE¥P, “Collection of Kakuzen's Studies on Esoteric
Buddhist Rituals and Iconography”) notes that one needs to make a tea offering to the
star mansion (constellation) in order to perform the prayers for the hoshiku (£, the
spirit star) as part of the hokutoho (dt.=}i%, Seven Stars of the Northern Dipper
Ritual).® The tea offering to the spirit star was the same as the religious ceremony
performed to pay homage to one’s natal star and the seven stars of the Northern Dipper.

Tea, which was sometimes offered as a calling present by visitors and pilgrims,
was also given by monks to the imperial court when receiving imperial patronage.®
Japanese tea drinking left both a lasting tableware culture, for example, the ceramic
bowls and tools used for preparing and drinking tea, and the tocha (B175, tea
gathering),®® a game in which players taste different teas and try to guess the teas’
places of origin. Tea-drinking culture thus encompassed material, cultural, and
intellectual elements and bound these together.

| The Kissa Yojoki

Scholars generally agree that the original manuscript of the Yojoki has been lost and that
the two extant versions were both based on manuscripts copied during the early
Kamakura period (1185-1333).Y One version of the Yojoki, entitled “the first in the
form” (hereafter shochihon, #/J{54), was copied on the third day of the first month of
the fifth year of Jogen (7K JC; 1211), the year of junior metal-goat (kanoto-hitsuji, =%#).
Two early manuscripts of the shochihon exist: one is held at Jufukuji F#&=F and the

() Soshitsu, ed., Sado koten zenshii dai ni kan, pp. 76.

®) Kakuzensho. Dai nihon bukkyé zensho 56: 285-294.

© Soshitsu, ed., Sado koten zenshii dai ni kan, pp. 76.

(0 Tocha is the game which identifies the different types of tea among players. The descriptions of
the tocha appear in the seventh poetry of the Jimon saihisho (5P, “Selection of Most
Secret of Ten Inquiries”) (Jimon saihisho. Nihon koten bungaku taikei 66: 114). The rule of the
game is very simple: players attempt to guess the Toganoo’s #}Z tea (honcho, A4%) from other
kinds (hicha, JE7%). Later, Uji’s F°i7 tea treated as the honcha which was equal to the
Toganoo’s tea.

(11) Hada, Satoshi. “Chiisei no jiin to cha tono kakawari” in in Kamakura jidai no kissa bunka, Sado
shiryokan eds, (Kyoto: Sado Shirydkan, 2008), 107-109.
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other at Tawabunko Z713CJE. 1?2 The first, the tawabunkohon, was discovered after
the jufukujihon, and its discovery has allowed scholars to correct many of the
typographical errors of the jufukujihon and better understand the “first in the form”
version.!® Another version of the Yojoki, entitled “the second in the form” (hereafter
saichihon, FH{HAA), was copied in the first month of the second year of Kenpo (&Fk;
1214), the year of shell-dog (kinoe-inu, H Fc). While the shochihon is said to have been
written in or before the ninth year of Kenkyu (&/A ; 1198) and was made as an offering
to the retired emperor Gotoba (% 5 |- &; 1180-1239; r. 1183-1198),14 the saichihon
Is believed to have been copied and offered to the third Shogunate of the Kamakura
bakufu, Minamoto Sanetomo (JRZZEH; 1192-1219).1% Manuscripts of the saichihon
version are currently held by Kenninji Z&{~=F and the Hozobunko % SCJ&.(16)

Yosai, the head of Jufukuji, was the Gon-Risshi (}#£fFifi, supernumerary master
of discipline) at that time.!” He visited the imperial court and requested to be granted
the title of Daishi-go (JXAfi 7, “great teacher”) on the second day of the sixth month of
the first year of Kenpo.™® However, he was only promoted to the rank of Gon-S&jo (4
i1, provisional highest position in the hierarchy of Buddhist monks) in the sixth
month of the first year of Kenpd.!® These events have been established only through
indirect clues linking the retired Emperor Gotoba to Yosai, but they suggests two things:
1) Yosai had close connections with the imperial court, especially retired Emperor of
Gotoba, and 2) Y0sai’s attempt to receive a higher rank might indicate that Zen was
flourishing at this time. On the basis of these concerns, it is generally accepted that the
shochihon was transcribed in the fifth year of Jogen, though it is not clear whether or
not Yosai offered the Yojoki to the retired Emperor of Gotoba during his visit.

An entry in the Azuma kagami (& Z£85%, “Mirror of the East™), dated the fourth
day of the second month of the second year of Kenpd, notes that Yo6jo[bo] Sojo (3 I

[FE]& 1, Yosai) performed incarnations and prayers for Sanetomo when he had a

(12) Taga Munehaya. Yosai (Tokyo: Yoshikawa Kobunkan, 1965), 177.

(13) Hayashi, Samae and Yasui Kozan. Chakyo + Kissa yojoki (Tokyo: Meitoku Shuppan, 1975), 17

(4 Hayashi and Yasui. Chakyé *Kissa yojoki, 15-16. Hattori Toshird also points out the same time of
compliment as Hayashi and Yasui argues. Hattori Toshird. Nihon igakushi kenkyii yowa (Tokyo:
Kagaku Shoin, 1981), 324.

(15 Hayashi and Yasui. Chakyo + Kissa yojoki, 16.

(6) Taga Yosai, 177.

a7 1t refers to as the Azuma kagami entry for the fourth day of the sixth month of the first year of
Kenpd Azuma kagami 21. Shintei zoho kokushi taikei azuma kagami 2: 695.

(8) 1t refers to as the Azuma kagami entry for the second day of the sixth month of the first year of
Kenpd. Azuma kagami 21. Shintei zoho kokushi taikei azuma kagami 2: 695.

(9) 1t refers to as the Azuma kagami entries for the second day, third day, and fourth day of the sixth
month of the first year of Kenpd. Azuma kagami 21. Shintei zoho kokushi taikei azuma kagami 2:
695.
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hangover, and that he offered a cup of tea delivered from the main temple and a single
volume of writings describing the values of tea that he had written out by hand while
practicing Zen meditation the month before the offering was made.?® Y&sai became the
gon-sgjo in the first year of Kenpd and was promoted to the rank of S6j0 next year.

In esoteric Buddhist texts such as the Asabasho (F124&+0, “Compendium of
Tendai Esoteric Buddhist Teachings and Practice”) and the “twenty-two secret doctrine
matters” in the Keiranshiiyoshi®® (IR I5E5EL, “Collection of Leaves Gathered in a
Stormy Ravine”), the transcription of the saichihon is said to date to between the second
year of Kenpd and the fifth tear of Showa (1EF, 1316). However, it remains unclear
why the composition of the two versions of the Yojoki corresponds to the
aforementioned two historical events, given that the Yojoki does not contain any
information about these events. There are various theories as to why these two texts
were compiled so close to each other, but none of these theories is conclusive.

The shochihon and saichihon are comprised of two volumes each, with an
introduction to many examples of tea-drinking culture from Chinese documents, in
particular the Taipingyulan (K i, J. taiheigyoran), a Song-period work (eighth
year of Taipingxingguo A F-Hi[E], 983) of one thousand volumes with contents divided
into fifty-five categories. A few references to the Taipingyulan survive in medieval
Japanese literary sources. An entry in the Taiki &= 7C (the diary of Fujiwara no
Yorinaga AJF#HE; 1120-1156) for the twenty-ninth day of the ninth month of the
second year of Koji (H¢yAh; 1143) says that Fujiwara no Yorinaga (f%JRHE 5 ;
1120-1156) had finished reading up to 138 volumes of the Taipingyulan.?? An entry in
the Sankaiki (ILIFRFT, the diary of Nakayama Tadachika (L1 f£8; 1132-1195) for the
thirteen day of the second month of the third year of Jisho (757K; 1179) reports that, in
accordance with Taira no Kiyomori’s (*F-i&/#%; 1118-1181) wishes, 260 volumes of the
Taipingyulan should be offered to the imperial court.®® The Fuso ryakki (FRZM& L,
“Abbreviated History of Japan”) and the Sankaiki entries for the sixteenth day of the
twelfth month of the third year of the Jisho note that 300 volumes of the Song-period
Taipingyulan, originally given to Taira no Kiyomori, were offered to the imperial
court.?Y Some of the passages in the Yajoki were quotations within quotations from
earlier Chinese encyclopedias, such as the Classic of Tea and the Record of Herbal
Medicine. Considering the fact that similar passages appeared in medieval Japanese

29 Azuma kagami 22. Shintei zoho kokushi taikei azuma kagami 2: 709-710.

@) Keiranshityoshii 22. T2410_.76.0571a1-T2410_.76.0576a21.

@2) Taiki 1. Zoho shiryo taisei 23: 98-100.

@3) Sankaiki 2. Zoho shiryé taisei 27: 225.

@4 Sankaiki 2. Zoho shiryo taisei 27: 328. Fusé ryakki 8. Shintei zoho kokushi taikei 12: 99.
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sources, and that Yosai made two trips to China in the third year of Nin-an 1=%¢
(1168) and in the third year of Bunji 3CiH (1187), we can deduce that Yosai probably
knew of and perhaps even consulted the Taipingyulan, just as had other Japanese
aristocrats during the medieval period.

The first volume of the Kissa Yojoki, entitled the “Gate of the Five Viscera that
Harmoniously Combine” (gozowagomon Tligifi5 ), discusses plant varieties and
various flavors of tea as they relate to the positive effects of drinking tea within the
context of Japanese esoteric Buddhism and Daoism. It clarifies tea’s nutritional and
tonic value and emphasizes the “five phases” (gogyo shiso FAT/EAR), a Chinese
system used to describe relationships between phenomena. The second volume, entitled
the “Gate of Seduction that Wards Off Unrighteous Divine Spirits” (kenjokimimon &%
HEFT), explains the value of mulberry trees for a number of different remedies. This
volume’s focus on mulberry indicates that there was a shortage of tea in Japan,
particularly during the Kamakura period. The saichihon’s description of the value of
drinking tea is similar to that of the shochihon, though much shorter, despite its brevity
it is more descriptive and explanatory.

The Yojoki and tea ritual have been of great importance in the study of Japanese
religion and culture, despite the field’s relative silence on the history of tea consumption.
Previous studies of the Yojoki were concerned primarily with this text as a medical
work.®) It is important to also understand this work in the context of Vinaya-esoteric

(25 Kimiya Yasuhiko describes the Yojoki as the oldest tea text of medicine that contains vinaya and
Zen teachings in Tendai esoteric Buddhist tradition. Kimiya, Yasuhiko. Nihon kissashi (Tokyo:
Tomiyamabo, 1940), 25-36. Yasui Kozan focuses on developing a critique of what significant is
the Yojoki. He translates the Yojoki into modern translation and focuses heavily upon assertions
that Yosai describes the Yojoki as not giving manners and preparation for drinking tea but as
medical effects of tea. Hayashi and Yasui, Chakyo - Kissa yojoki, 15-19. Hattori Toshird broadens
Yasui’s critique of the Yojoki as a book on a folk remedy by focusing on Y0sai’s interactions with
the retired Emperor of Gotoba and the Kamakura Shogunate Minamoto no Sanetomo. Noting the
widely spread of Zen teachings in collaboration with the tea-drinking culture in Kanto area,
especially during the Kamakura period, he defines the Yojoki as one of aspects to support the
spread of Zen teachings and the tea-drinking culture. Hattori. Nihon igakushi kenkyi yowa,
323-325. Moreover, Taga Munehaya defines Yosai as one of medieval Buddhist monks who
heavily had an emphasis on vinaya and esoteric Buddhism in Tendai principle and that the
drinking tea was a significant part of manners that were considered appropriate for Buddhists.
Taga, Yosai, 175-193. The tendency of these previous scholarships has tended to focus on the
growing popularity of esoterically Daoist rituals in medieval Japan in relation to so-called
Kamakura new-Buddhist movements and to the relationships between Tendai teachings (including
esoteric Buddhism and Zen teachings) and local popular beliefs. Mori Shikazd explains the
significance that Yosai cited references to his tea knowledge in twenty-two texts from the
Taipingyulan in support of his theory. He then concludes that the texts Ydsai saw could be a
complete set of volumes in the Northern Song Dynasty. Mori Shikazo. “Kissa Y0joki kaidai” in
Sado koten zenshii dai ni kan, Sen Soshitsu eds., (Kyoto: Tankdsha, 1967), 143-147. Other current
scholarship was characterized by similar tendencies. Enomoto Wataru realizes the significance of
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Buddhist and Daoist thinking and practice.

I1 The Harmonizing of the Multiple into a Single Flavor (ichimiwags —3%RF1&)

Ichimiwago (—WMFN4Y), the “harmonizing of the multiple into a single flavor,” is a
medieval Japanese Buddhist concept derived from tea-drinking rituals. Individual rank
and status are leveled as everyone participating in the ritual partakes in the single flavor
of the tea. Tea-drinking rituals generally include four steps: all participants gather
together in one place, chant a sutra, promote solidarity, and share in drinking tea to
make vows to buddhas and kami. As an imperial court ritual, drinking tea represented a
way in which a group of people declare or pledge to be united in two ways: (1) forming
bonds between humans and the buddhas and kami, and (2) bringing people together
through contact with the buddhas and kami. Just as in a Buddhist community (sangha),
the imperial court and aristocracy must maintain social order and cohesion in a dignified

the tea drinking culture, a sub-lineage of the principle Sung Dynasty culture that was introduced
by the trade between Japan and the Sung Dynasty and begun to rise in its popularity during the
thirteenth century. He believes that the Yajoki proclaims an epoch-making way of the Sung
Dynasty style in which a tea leaf is powdered with a mortar used to grind tea for servings and that
Yosai was not treated as the founder of medieval Japanese tea drinking culture but ones who
introduced the tea drinking culture early in medieval Japan. Enomoto, Wataru. “Kissa Y6joki no
jidai ni okeru chiigoku no bunbutsu * bunka” in Kamakura jidai no kissa bunka, Sado shiryokan
eds., (Kyoto: Sado Shiryokan, 2008), 90-92. Hada Satoru argues for a view of the Yojoki as a
pharmaceutical text that places a great emphasis on a powdered tea belonging to “sour taste” as
the effect of a medicine to maintain one’s heart healthy. He insists that Yosai’s credit for his major
achievement is to write the Ygjoki in combination with Japanese and Chinese texts and to explain
explicitly as to why drinking tea as a medicine is important. Hada. Chiisei no jiin to cha tono
kakawari” in in Kamakura jidai no kissa bunka, 109. Nagai Susumu describes the Yojoki as a
manuscript that offers a counterargument against a commonly accepted theory of a government
post held by a physician under the Imperial Court. He has a high evaluation that looks at Ydsai’s
pioneering achievements on the tea drinking culture beneficial for Kamakura. Nagai, Susumu.
“Soron buke no miyako kamakura no cha” in Buke no miyako kamakura no cha, Kanagawa
kenritsu kanazawa bunko eds., (Kanagawa: Kanazawa Bunko, 2010), 7. Furthermore, Takahashi
Shiiei examines in details a number of medieval Japanese Buddhist manuscripts in the Kanazawa
Bunko archives that relates to a variety of religious virtues and uses for tea (and tea leaves). He
claims that Yosai becomes deeply interested about longevity and strives to gain enough
knowledge of drinking tea in five categories: medicine for good health, medicine for shaking off
one’s sleepiness, medicine for the promotion of health, offerings to the rituals of esoteric
Buddhism, and offerings to deities and ancestors in (esoteric) Buddhist framework. Takahashi
Shaei. “Kanazawa bunko bunsho ni miru cha no kond to yoto” in Cha to Kanazawa Sadaaki,
Kanagawa kenritus kanazawa bunko eds., (Kanagawa: Kanazawa Bunko, 2005), 5-13. Recently,
the aforementioned characterizations were developed critically by Western scholars to study the
Yojoki. Edward Drott examines traditional Chinese medical thoughts which focus on the Five
Phases and explains that the Yajoki is a manuscript based on esoteric (or tantric) Buddhist sutras,
not the Yellow Emperor tradition in the framework of Daoist tradition. He points out the
significance that medical knowledge and sources available for Buddhist monks were limited;
medieval esotericism was well functioned only for aristocrats and patrons. Edward Drott “Gods,
Buddhas, and Organs: Buddhist Physicians and Theories of Longevity in Early Medieval Japan”
in Japanese Journal of Religious Studies, 37/2 (2010): 264.
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manner, under the protection of the true dharma.

The Japanese court and tea culture have shared a long, close relationship. An
entry in the Nihon koki (H 214 5L, “Postscript of Japan™) for the twenty-second day of
the fourth month of the sixth year of the Konin (5417; 816) contains perhaps the first
reference to this relationship. It notes that the Dai-Sozu (KfE#L; major prelate) Eichii
(7k i; 743-816) made ceremonial tea and served it to Emperor Saga (Wif K &,
786-842; r. 809-823) at Bonshakuji #FR=F.?® Another description in the Nikhon koki
entry for the third day of the sixth month of the sixth year of the Konin records that the
kinai PN region®” and Omi ¥T7L, Tamba JHi%, and Harima % provinces were
ordered to plant tea trees, suggesting that there were official tea plantations in the
regions close to the capital.?® Furthermore, the imperial court began the practice of
dispatching officials on the first day of the third month of every year to manage workers
at tea plantations.®® Descriptions of tea plantations also appear in the Gonki #7C (the
diary of Fujiwara no Yukinari 51T HZ; 972-1028).29 Under the curator of the palace
bureau (kuraryo PNJE%E), there was an official tea plantation where tea manufactures
played an active role in producing tea.

The kinomidokys (Z=1H1Fif%, seasonal sutra-reciting ceremony) was one of the
most important medieval Japanese Buddhist assemblies for ensuring the prosperity of
the imperial court, protection of the country, and prevention of celestial calamities and
misfortunes. The Gokeshidai (11.Z5VR 5, “Ritual Protocol of Oe Famil”; 1111), which
contained the most valuable court practices, gives detailed instructions on this rite: the
kinomidokyo should be held both at the daigokuden (KA, the main hall), where
twenty out of one hundred monks recite the full sentences of the Ninnogyo (I~ F#%;
Humane Kings Sutra), and at the shishinden (¥:/=, alternatively naden Fdf;
“southern hall”’), where the remaining eighty monks recite the Daihannya haramittakyo
(ORI e 2 4%, Sk. Mahaprajnaparamita Sutra).®Y Although the kinomidokyo
began as a series of seasonal ceremonies during the Jogan era (E#i; 859-877)®2, it
became two seasonal ceremonies from the time of Gangyo (JtB¥; 877-885). Other
descriptions of the kinomidokyo appear in such thirteenth-century texts as the

@) Nihon koki 24. Shintei zoho kokushi taikei 3: 132.

@7) The kinai region consists of Yamashiro, Yamato, Settsu, Kawachi, and lzumi provinces.

@8) Nihon koki 24. Shintei zoho kokushi taikei 3: 133.

@9) Saikyiiki 1. Shintei z6ho kojitsu sosho 6: 85.

0 These descriptions can be found in: 1) the entry for tenth day of the tenth month of the first year
of Chotoku (£1#; 995) (Gonki 1. Shiryo henshii 57: 28-29) and 2) the entry for the sixteenth day
of the tenth month of the first year of Chotoku (995) (Gonki 1. Shiryo henshii 57: 28-29).

@) Gokeshidai. Shinto taikei chogi saishi 4: 306-310.

©2) 1t refers to as the Sandai jitsuroku entry for the twenty-seventh day of the seventh month of the
seventh year of Jogan (E #1; 865) (Sandai jitsuroku 11. Shintei zoho kokushi taikei 5: 161).
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Nenjiigyojihisho®® (551 TEF448, “Secret Notes of Annual Imperial Affairs”) and the
Nenjigyojisho® ((ETP1T7540, “Notes of Annual Imperial Affairs”), both of which
have explanations of a monthly note about annual imperial affairs. These references
demonstrate that the kinomidokyo was normally held only for four days, and the rite was
said to originate with the imperial order for officials to work at tea plantations on the
first day of the third month of every year. Thus, the annual frequency of the
kinomidokyo was reduced from four times a year to biannually.

The most important tea-related court rite was the incha (5175, alternately
hikicha) ceremony, in which courtiers gave tea to monks during the kinomidokyo
ceremony. In the thirteenth-century record the Moromitsu nenjiigyoji (FfiY64EH1T 4,
“Moromitsu’s Note of Annual Imperial Affairs”), Nakahara Moromitsu (' JEfiJ;
1206?-1265) writes that the incha ceremony took place on the second day of the
kinomidokyo.®® Twelfth-century manuscripts of imperial customs and practices, the
Unzusho®® (245, “Manuals of Clouds and Pictures”) and the Horaisho®? (342,
“Manuals of Mt. Penglai”), note that the incha ceremony was held at the morning and
evening assemblies only in the spring season. Descriptions from other aristocrat diaries
indicate that the date of the incha ceremony was held at the other Buddhist
assemblies.®® It is possible, then, that the date of the incha ceremony was fixed and had
come to be part of Buddhist assemblies for reciting sutras.

The earliest description of the incha ceremony at the kinomidokyo appears in the
Nobuchikakyoki (15819852, the diary of Taira no Nobuchika “E{E#i; 946-1017). The
Nobuchikakyoki entry for the twentieth day of the eighth month of the third year of
Tenroku (K#k; 972) says that the incha ceremony was held at every evening assembly
while the kinomidokys was held for three days in the spring season.®® A similar

©3) Nenjiigyojihisho. Gunsho ruiju 6: 495.

(4 Nenjiigyojisho. Zoku gunsho ruiju 10 jo: 283.

@) Monomitsu nenjiigyoji. Zoku gunsho ruiju 10 jo: 343. These descriptions can be found in the
Honcha seiki entries for: 1) the nineteenth day of the seventh month of the third year of Kytian (/A
2, 1147) (Honché seiki 23. Shintei zoho kokushi taikei 9: 559) and 2) the fourteenth day of the
fifth month of the fifth year of Kytan (1149) (Honché seiki 25. Shintei zoho kokushi taikei 9:
654).

©6) Unzusho Gunsho ruiju 6: 298, 321-322.

@7 Héraisho Gunsho ruiju 7: 463.

©8) The Ten-en ninenki entry for the sixteenth day of the twelfth month of the second year of the
Ten-en (974) depicts the fact that there was the incha ceremony (Ten-en ninenki. Zoku gunsho
ruiju 29 ge: 322-323). The Gonki entry for the tenth day of the tenth month of the first year of
Chotoku (995) depicts the fact that there was the incha ceremony at the Chiigiimidokyd (H1'
#e%, Buddhist ceremony of reciting sutra for Fujiwara no Teishi (jBJ5UE 1-; 976-1000) (Gonki 1.
Shiryo henshii 57: 28-29).

©9) Nobuchikakyoki. Dai nihon shiryé dai ippen no jiiyon 38-41.
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description appears in the tenth-century Ten-en ninenki (CKiE —4-5C, “Records of the
second year of Ten-en”).“9 Furthermore, this record notes that: (1) courtiers provided
tea to monks at the main hall of the imperial court and (2) assistant officials made tea at
the southern hall of the imperial court. At the incha ceremony, they made brink tea, a
non-powdered tea made by steaming tea leaves and forming them into a dumpling-like
shape that was then dehydrated; this is sencha Fi{4%. There were three flavors of tea: (1)
sweet tea (amazurasen H&EI), (2) magnolia obovate tea (koboku JEAI), and (3)
ginger tea (shoga "E1).

It is important to note that the initial period of the incha ceremony was three
days; this included the first and last day of the kinomidokyo. An entry in the Heihanki
(L, the diary of Taira no Nobunori “F{Zii; 1112-1187) for the twenty-third day
of the third month of the first year of Kad (Fhit~; 1169) gives a description of the roles
to be performed by five officials in the ceremony: one pours water into a pot of some
sort; one puts the pot on a multi-square-shaped hinoki tray and carries it; one places the
pot before a monk; and the remaining two carry two teapots—one with tea, and the
other sweet tea—and they pour one of these two kinds of tea into the pot according to
the monk’s preference. The participants then examine the tea utensils. The incha
ceremony held at the southern hall of the imperial court is the same as that held at the
main hall of the imperial court.“?

Another similar incha ceremony was held only on the second day of the
kinomidokyo, and lasted for four days. This ritual may have started at the end of
eleventh century under the retired Emperor Shirakawa (H{" K &, 1053-1129; .
1072-1086), who had authority over bureaucratic personnel matters and who revised
many imperial manners and practices. Descriptions of these differing schedule appear in
the Chayitki ("F457C, the diary of Fujiwara no Munetada 28 1062-1141).42 A

(40) Ten-en ninenki. Zoku gunsho ruiju 29 ge: 303-304.

1) Heihanki 4. Zoho shiryé taisei 21:359

(42) These descriptions can be found in the Chayiiki entries for: 1) the seventeenth day of the eighth
month of the first year of Kaho (Faf#; 1094) (Chiviki 1 Zoho shiryo taisei 9: 174), 2) the
twenty-sixth day of the third month of the first year of Eicho (7k f; 1096) (Chiiyiki 1 Zoho shiryo
taisei 9: 343), 3) the twenty-sixth day of the eighth month of the first year of Shotoku (ZKTi;
1097) (Chiyitki 2 Zoho shiryo taisei 10: 54), 4) the twenty-first day of the third month of the first
year of Choji (F:¥A; 1104) (Chityiiki 2 Zoho shiryé taisei 10: 342), 5) the twenty-first day of the
fifth month of the first year of Kasho (5%7K; 1106) (Chiiyitki 3 Zoho shiryé taisei 11: 121), 6) the
twenty-ninth day of the sixth month of the second year of Gen-ei (7t7k; 1119) (Chiyiiki 3 Zoho
shiryo taisei 11: 148), 6) the twenty-eighth day of the fifth month of the first year of Hoan (££%Z;
1120) (Chuyiki 3 Zoho shiryo taisei 11: 232), 7) the twenty-third day of the third month of the
fourth year of Taiji (JIR; 1129) (Chiiyitki 6 Zoho shiryo taisei 14: 33-34), 8) the eighteenth day
of the fifth month of the second year of Chosho (&:7K; 1133) (Chityitki 7 Zoho shiryo taisei 15:

72



Takuya HINO
The Harmonizing of the Multiple into a Single Flavor (ichimiwagé —%F1&") and Buddhist Botany )
A Translation of the Kissa Yajoki < Articles 1 <

similar description of the incha ceremony held on the second day of the four-day
kinomidokyo appears in the Tamefusakyoki (%5 JEI0FC, the diary of Fujiwara no
Tamefusa JEEJF % 5=, 1049-1115),4®) the Denryaku (J&/&, the diary of Fujiwara no
Tadazane JEJFUSE; 1078-1162),4 the Heihanki,*®® the Kitsuki (755, the diary of
Yoshida Tsunefusa & H#%5; 1142-1200)“9), the Gyokuyo (EZE, the diary of Kujo
Kanezane JLZaf3E; 1149-1207),47 and the Inokumakanpakuki (7&PEES 5L, the
diary of Konoe lezane T#52 32, 1179-1243).49) It was thus established that the incha
ceremony was to be performed on the second day of the kinomidokyao.

If for some reason the incha ceremony was not carried out as scheduled, it
would be postponed to the next day, according to precedent. An entry in the Shoyiki for
the twenty-seventh day of the third month of the fifth year of Tengen (ZXJt; 982) relates
that the incha ceremony was held at the Southern hall of the imperial court on the third
day of the kinomidokyé due to coinciding with a period of mourning.“® In addition, an
entry in the Gyokuyo for the twenty-sixth day of the second month of the second year of
Kenkyt (&:/A; 1191) notes that because monks were required to participate in the
celestial festivals called the dokdsai +-/3%4% and onikisai J%(%% three days from the
writing of the entry, the incha ceremony had been postponed until the third day of the

43), and 9) the twentieth day of the sixth month of the third year of Choshd (1134) (Chiyitki 7
Zoho shiryo taisei 15: 107).

3) These descriptions can be found in the Tamefusakyoki entries for: 1) the twenty-second day of the
seventh month of the first year of Kanji (¥15; 1087) (Tamefusakyoki Dai nihon shiryé dai san
hen no ichi: 163) and 2) the twenty-ninth day of the sixth month of the fourth year of Kanji (&{5;
1090) (Tamefusakyoki Dai nihon shiryo dai san hen no ichi: 869).

4 These descriptions can be found in the Denryaku entries for: 1) the sixteenth day of the fifth
month of the second year of Tennin (’K{—; 1109) (Denryaku 3 Dai nihon kokiroku: 24), 2) the
fifteenth day of the intercalary seventh month of the first year of Ten-ei (K7k; 1110) (Denryaku 3
Dai nihon kokiroku: 101), and 3) the eleventh day of the fifth month of the third year of Ten-ei (K
7K; 1112) (Denryaku 3 Dai nihon kokiroku 228).

5 These descriptions can be found in the Heihanki entries for: 1) the ninth day of the third month of
the second year of Hogen (f&Jc; 1157) (Heihanki 2. Zoho shiryo taisei 19:180), 2) the
twenty-fifth day of the seventh month of the second year of Nin-an ({~%; 1167) (Heihanki 3.
Zoho shiryo taisei 20:291), and 3) the eleventh day of the fifth month of the third year of Nin-an
(f=*2; 1168) (Heihanki 4. Zoho shiryé taisei 21:195).

“8) 1t refers to as the Kikki entry for the twenty-eighth day of the fifth month of the first year of
Yowa (F£F11; 1181) (Kikki 1. Zoho shiryo taisei 29: 201).

@7) 1t refers to as the Gyokuyé entry for the twenty-seventh day of the seventh month of the second
year of Bunji (3Ci#; 1186) (Gyokuyo Toshoryosokan kujokebon gyokuyo 10: 109).

“8) These descriptions can be found in the Inokumakanpakuki entries for: 1) the twenty-third day of
the sixth month of the second year of Kennin (‘&{—; 1202) (Inokumakanpakuki 3 Dai nihon
kokiroku: 164) and 2) the twenty-sixth day of the fifth month of the third year of Shogen (7K 7t;
1209) (Inokumakanpakuki 6 Dai nihon kokiroku: 72).

“9) Shoyiki. Zoho shiryo taisei bekkan 1: 19.
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kinomidokys.®® Moreover, an entry in the Honcho seiki (A1, “Chronicle of
Imperial Reigns”) for the fifteenth day of the fifth month of the fourth year of Kytan
(1148) notes that although the kinomidokyo at the imperial court had begun just before
the day, the fourth rank of officials was absent on the day the entry was written, and the
incha ceremony would thus be postponed until the following day.®? Moreover, the
Gyokuyo entry for the twenty-third day of the third month of the third year of Bunji (3
15, 1187) says that the incha ceremony was postponed until the third day of the
kinomidokyo, due to the late arrival of Yoshida Tunefusa (5 H#%/5; 1142-1200), who
participated in a thirty-one-syllable Japanese poem ceremony.®? This possibly accounts
for the fact that participates were allowed a delay by following the precedent for the
same incident on the twenty-fifth day of the third month of the fifth year of Tengen (°K
Jt; 982).

In contrast, an entry in the Heihanki for the nineteenth day of the eighth month
of the second year of Ninpei ({—*F; 1152) says that Taira no Nobunori (V-3 &i;
1112-1187) had doubts about why the incha ceremony was not held at the southern hall
of the imperial court on the second day of the kinomidokys.®® The same description
appears in the Sankaiki entry for the twenty-second day of the eighth month of the
second year of Ninpei and says that although the incha ceremony had been scheduled to
be held in the southern hall of the imperial court, there was a shortage of tea.®* These
two entries highlight the significance of the incha ceremony at the imperial court: a
shortage of tea would not result in cancellation of the ceremony, rather officials would
be expected to find the necessary supplies and carry out the incha ceremony at a later
day.

The serving of tea highlights the courteous nature of the event. The Sankaiki
describes the formal wear for the occasion as tea-dyed, loose-legged, pleated
trousers.®® Accounts of the popularity of such clothing among bureaucrats appear in the

Kitsuki.®® Moreover, complementary accounts of bureaucrats’ recognition of tea-dyed

®0) Gyokuyo (Gyokuyo Toshoryosokan kujokebon gyokuyo 12: 306)

®Y) Honché seiki 24. Shintei zoho kokushi taikei 9: 619

®2) Gyokuyo (Gyokuyé Toshoryosokan kujokebon gyokuyo 10: 321)

®3) Heihanki 1. Zoho shiryo taisei 18:138.

4 Sankaiki 1. Zoho shiryo taisei 26:11.

(%5) These descriptions can be found in the Sankaiki entries for: 1) the twenty-fifth day of the fourth
month of the first year of Oho (Ji~P&; 1161) (Sankaiki 1 Zoho shiryo taisei 26:189) and 2) the
twenty-first day of the tenth month of the fourth year of Jisho (JA7K; 1180) (Sankaiki 3 Zoho
shiryo taisei 28:129).

(%6) These descriptions can be found in the Kikki entries for: 1) the twenty-seventh day of the fourth
month of the second year of Angen (Z25z; 1176) (Kikki 1 Zoho shiryé taisei 29:82), 2) the first
day of the fifth month of the second year of Angen (1176) (Kikki 1 Zoho shiryo taisei 29:84), 3)
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clothing appear in the Heihanki.®” This suggests that those wearing such clothes were
bureaucrats in court service who were engaged in routine tasks, especially the incha
ceremony. It is possible, though, that wearing tea-dyed clothing was something they did
identify themselves as bureaucrats. This was possibly part of a larger coordination
between rank, occupation, and clothing type, and color. In any case, the wearing of
tea-dyed clothing seems to indicate the close relationship between tea and court rites, or
it was part of the ritual enactment of ichimiwago to harmonize or level the status of
bureaucrats and aristocrats.

111 Buddhist Botany

In Mahayana Buddhism botanical descriptions (e.g., of seeds) were often used as
metaphors for Buddhist teachings and practices. The use of metaphors drawn from
botanical and natural world sources was bolstered by the idea that the buddhanature
resides in every living being, just like a seed that can sprout given the right conditions.
According to the Vimalakirti Sutra, the metaphor of the lotus, a flowering plant that
grows in marshy places from roots deep in the ground or mud, is likened to a buddha
(bodhisattva) who dwells in the principle of absolute reality and has single-mindedly
practiced Buddhist teachings in a world stained by defilement, without any loss of
virtue.®® The lotus is also likened to the figure of a buddha (bodhisattva) who takes on
neither good nor bad. When a bodhisattva cultivates and practices the aspiration for
attaining enlightenment (bodhicitta) in order to understand and alleviate other’s
suffering, he or she realizes that the dharmakaya (dharma-body buddha) presents eight
types of manifestations. A bodhisattva who possess firm resolve for complete faith
appears as the lotus (the Buddha) and preaches the accumulation of virtue to all sentient
beings. The bodhisattva manifests as the Buddha in one part of the bodhisattva practice
to attain Buddhahood, and also manifests in the turning of the wheel of the Dharma and
in the entry into nirvana that leads suffering sentient beings to attain buddhahood. Entry
into nirvana in particular indicates that all sentient beings accumulate virtue through

the eighteenth day of the eleventh month of the fourth year of Jisho (¥57; 1180) (Kikki 1 Zoho
shiryo taisei 29:143), and 4) the eleventh day of the eleventh month of the first year of Genryaku
(GCIE; 1184) (Kikki 2 Zoho shiryé taisei 30:108).

7 These descriptions can be found in the Heihanki entries for: 1) the thirtieth day of the first month
of the first year of Kytiju (/A #F; 1154) (Heihanki 1 Zoho shiryé taisei 18: 231), 2) the second day
of the second month of the first year of Kytju (Heihanki 1 Zého shiryo taisei 18: 239), 3) twelfth
day of the first month of the second year of Hogen (£&7T; 1157) (Heihanki 2 Zoho shiryé taisei
19: 165), and 4) the nineteenth day of the tenth month of the third year of Hogen (1158) (Heihanki
3 Zoho shirya taisei 20: 104).

(%8) T0475_.14.0549b06-T0475 .14.0549b11.
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cremating the Buddha’s body and performing rituals for the Buddha’s relics
(ashes/remains). Although this is the means by which the Buddha enters nirvana, it is
also explained as the manifestation of the bodhisattva. Thus, the interpretation of the
lotus as the bodhisattva is a distinct position from which to understand the Buddhist
teachings. Detailed knowledge of Buddhist theories about certain plants and fruits
allows one to grasp the deep significance of attaining buddhahood. As the practitioner’s
learning deepens and he or she develops the aspiration for enlightenment through the
perfection of faith, there is a concurrent realization of the equality of the “subject” who
seeks enlightenment and the “goal” of enlightenment that transcends the scheme of
the bodhisattva “stages” itself.

The numerous descriptions of food plants and fruits appearing in the Yojoki
indicate the important role of the study of plants in the history of Buddhism, which has
yet to be fully appreciated. In the transmission of Buddhism from Northern India to East
Asia, Buddhist botany became widely accepted. The Yojoki makes reference to various
kinds of tea plants produced in India, China, and Japan, and discusses the varying
shapes and sizes of tea trees, flowers, and leaves; for example, the leaves of the “sweet”
tea plant resemble hydrangeas and this type of tea is used for pouring over status of the
Buddha in Buddhist assemblies celebrating the Buddha’s birth. Sweet nectar tea is also
an offering for memorial services on the death anniversaries of the founders of certain
Buddhist sects. In addition, the leaves of the mulberry tree, which are considered sacred,
can be used as a substitute for tea leaves, especially for medicinal use.®® Thus, tea
varieties are selected according to a particular use.

Another example is areca nuts ({&#§-1-, J. binraji), a juicy edible fruit thought to
be effective for aiding digestion and alleviating migraines. A type of galenica that is
very tough, has a bitter taste, and is used to make red dye is also used by adults. Garlic
(=, J. hiru) is defined as one of five pungent tastes, along with Chinese chives (hira
JE), spring onion (negi %), shallot (rakkyo %E), and ginger (hajikami ). All of these
aromatic plants omit a strong smell. 1t was believed that evil disease is always repelled
by raw-smelling vegetables, so someone who eats garlic is forgiven for his or her

9 These descriptions of mulberry trees can be found in the entries of the Keiranshiiyoshii. One
entry entitled ‘the twenty-two secret doctrine matters’ of the Keiranshiiyoshii depicts the tradition
that one has used a mulberry tree as a crane for one year and won’t get sick (Keiranshiiyoshii 22.
T2410_.76.0573a5-T2410_.76.0573a7). One entry entitled ‘the twenty-two secret doctrine
matters’ of the Keiranshiiyoshii demonstrates that mulberry tree sap must be served as a substitute
for cow’s milk used in rituals of Shingo and Tendai esoteric Buddhism (Keiranshiiyoshii 22.
T2410_.76.0572¢7-T2410_.76.0572c14). One entry entitled ‘the twenty-two secret doctrine
matters’ of the Keiranshiiyoshii notes the widespread belief that a mulberry tree is a sacred tree
represented as wind of the West in the five elements (Keiranshiyoshi 22.
T2410_.76.0573a12-T2410_.76.0573al7).
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mistakes and garlic is allowed to be used when one is ill. Agalloch (jinko ILF), as the
name implies, grows submerged in water and gives off a strong fragrance. This plant is
seen as a tree that produces an image of the Buddha land because it is believed to help
one be born in a buddha land when it is burned or rubbed (as a powder) onto the skin. In
this way, fragrant plants are believed to purify one of stench of death and bad odors.
Accordingly, agalloch has been used as protection from various calamities and
disasters.

Conclusion

Rather than simply looking at the Yojoki as a text about tea, in this article, | have looked
at it in relation to Vinaya-esoteric and Daoist theories, imperial court rituals, and
Buddhist botanical theories that influenced both annual political-religious events and
people’s daily lives. Seasonal and customary court rites associated with plants and
flowers in particularly the incha ceremony, indicate the importance of the visual
component of court ritual. Such scheduled rites also reinforced a certain etiquette and,
along with this, social roles and court hierarchy. The emphasis on etiquette and social
harmony was later seen in poetry festivals and the tea ceremony as they developed
during the Muromachi period.

Plants and fruits appearing in the Buddhist canon refer to, or symbolize, four
different things: the botanical Buddhist principle, plant as food, botanical herbal incense,
and plant as medicine. The link between Buddhism and botany goes far back in the
tradition: Sakyamuni is said to have been born under the Asoka tree, to have meditated
and attained enlightenment under the Bodhi tree, and to have entered nirvana under the
Sal trees, and the other named six buddhas of the past are likewise associated with trees.
In Mahayana Buddhism, the bodhisattva’s compassion manifests in the designated
shape of tree, flowers, and leaves.
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Kissa Yojoki®

(W22 2% 450, A Record of Drinking Tea for Good Health)

The First Volume, A Record of Drinking Tea for Good Health
Written by Y0sai, a pilgrim in Tang, Vinaya monk

As for tea, it is an elixir [made of powdered tea leaf] for everlasting good health and the
secret of the duties of a human being and extending one’s life. Peaks and valleys that
produce this [tea] are then in the divine spirit of that place. If one gathers this [tea] for
the duties of a human being, that person will live a long life. [People who dwell in]
India and China also greatly value this [tea]. My realm, Japan, was very keen on this
[tea]. Since ancient times, my realm and other realms have set a high value on this [tea].
It is hardly necessary to mention that [I, Y0sai,| make use of this [tea that is effective for
one’s humanity and longevity]. Tea is a good medicine for everlasting good health, and
the fact that it is effective for one’s humanity, and longevity makes it even more so.

It is said that in the beginning of this world, the robust health of the human body,
which consists of four major elements (earth is flesh and bone; water is blood; fire is
body heat; wind is the power of movement), is the same as that of various deities.
People in a degenerate age experience their flesh and bone becoming weakened, like a
rotting tree. Even when they are given moxibustion and acupuncture, they feel only pain.
Taking a hot spring cure has no good effect on them. When one engages their interest in
taking treatment, they gradually grow weak and decay after a while. Is this not to be
feared?

I, [Y0sai,] wish to think respectfully that in creating all things in the universe,
the worlds of [Buddhist] devas think highly of making a human being. In order that a
person may live out a long lifetime, it would be well advised to put great value on his
life. The essential basis of living for a long time, in other words, is to take care of one’s
health. A key to the preservation of one’s health is maintaining the good functions of the
five viscera—Iliver, lung, heart, spleen, and kidneys (which correspond to the system of
allocation to the Five Phases). It is said that the heart of the five viscera is very valuable.

The most effective method to keep one’s heart healthy is none other than drinking tea.

©9) The Kissa Yojoki (A Record of Drinking Tea for Good Health), referred to as the shochihon, is
revised and annotated in two works, previously cited: Soshitsu, eds., Sado koten zenshii dai ni kan,
pp. 4-23, and Hayashi and Yasui, Chakyo—Kissa yajoki. | have also consulted the contemporary
Japanese translation by Soshitsu, eds., Sado koten zenshii dai ni kan, pp. 42—149.
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Not thinking of [the function of] the heart is to lose the vitality of the five viscera.
Losing [sight of] the five viscera will prove fatal to one’s life and body.

Incidentally, it has been about two thousand years since an old man, [a skilled
doctor,] in India (Jivaka-Komarabhrtya) passed away. Who should we ask about the
secret of this treatment in a degenerate age? It has been about three thousand years old
since the Emperor of the Five Grains (f#/2, shinno), the founder of herbal medicine,
was concealed. How should we understand the nutrition of herbal medicine? Therefore,
just as no one asks precisely about the condition of a human being, people fall ill in vain
and cease to exist one after the other for no purpose. The method of treatment that is
taught is incorrect, and ineffective moxa treatments harm [one’s body] to no avail. I am
somewhat acquainted with medicine in the present time because taking herbal medicine
means that one feels worse, so it is not the most effective medicine for illness. Because
the strong irritation of moxa treatment is directly conveyed to the pulse, one dies at an
early age by receiving this treatment.

[In regard to the methods of treatment,] it is best [for me] to examine those of
the Great Country (China) and indicate what the appropriate treatment in the present
time should be. Furthermore, | establish two gates, [the gozowagomon FLlEFIEFH
and the kenjokimimon & [ HB5#£&FH], showing the human condition in a degenerate age,
in order to transmit the tradition to posterity, and | am delighted to have been of service
to all communities.

In spring, on the first day of the first month of the fifth year of Jogen [7K 7T,
1211], the year of junior metal-goat (3K, kanoto-hitsuji), I respectfully wrote [this
preface to the record].

The first [gate] is the gate of the five viscera, which mingles together as one.
The second [gate] is the gate of seduction, which wards off unrighteous divine spirits.

The first, the gate of the five viscera, which mingles together as one, is that
according to the Sonshé darani hajigoku giki hisho (ZPSBEHEE AR EEILELED,
“Secret Notes on Ritual Procedures for the Supreme Dharant and Hell-conquering”),
“One is the liver, which prefers a sour taste; two is the lung, which prefers a pungent
taste; three is the heart, which prefers a bitter taste; four is the spleen, which prefers a
sweet flavor; five is the kidney, which prefers a saline taste.” The five viscera
correspond to the Five Phases [of wood, fire, earth, metal, and water], and then the Five
Cardinal Points, [the north, east, south, west, and center directions].

The liver is said to be the east, spring, the phase of wood, the color blue, the soul,
and the eyes. The lung is said to be the west, autumn, the phase of metal, the color white,
vigor, and the nose. The heart is said to be the south, summer, the phase of fire, the color

79



@ 2020.3 % Journal of World Buddhist Cultures Vol. 3

red, the spirit, and the tongue. The spleen is said to be the center, the end of the four
seasons, the phase of the earth, the color yellow, the Yellow [Emperor], and the mouth.
The kidney is said to be the north, winter, the phase of water, the color black,
contemplation, the marrow, and the ears.

Each organ of the five viscera has its own taste. If one organ has a lot of a
desired taste, that organ only becomes stronger and is superior to the other organs. This
results in making people ill. There are always four different tastes, the pungent taste, the
sour taste, the sweet taste, and the saline taste, so that [one organ] has these [four
different tastes]. There is not always the bitter taste, so [an organ] may not have this
[bitter taste]. That is to say, the four major organs are always strong but the heart is
always weak. Therefore, [the heart] becomes ill; [this so-called illness is called shinjo
L], If the heart becomes ill, all five tastes are different. Eating is precisely to spit up
one’s taste. It no longer means eating anything. For the moment, tea used [for this
occasion] prevents the disease [of the heart] and makes the heart stronger. When one has
a serious heart disease, one’s complexion and skintone are bad, and one’s fate is said to
be reduced by this. In regard to the taste of food for cooking, there is no difference
between our country and other countries. All countries lack the bitter taste, don’t they?

Although [people] in the Great Country (China) drink tea, [people] in my
country do not drink tea. People in the Great Country do not have heart disease and live
for a long time. It may be that they do not suffer from prolonged illness and lose their
flesh. [On the other hand,] it may be that there are a great number of people in my
country, who have heart disease, suffer from prolonged illness, and lose their flesh. This
is probably the reason that they do not drink tea. If one’s five viscera are in poor
condition, or if one is of feeble mind, one should drink tea. [Drinking tea] makes one’s
heart well and removes [the risk of] all kinds of disease. Even if other organs have a
disease, if one’s heart is in good condition its condition won’t worsen. At the same time,
the Gozo mandara gikisho (T2 A= FEEHLED, “Secret Notes on Ritual Procedures for
the Five-Organ Mandala”) says that the mandala cures disease [as follows]:

The liver is said to be the immovable buddha (Aksobhya), the east, the healing
buddha, and is located in the Diamond Realm [of the perfected body assembly
of the Diamond Mandala]. By making the single-pronged vajra mudra & Fl
with the fingers, reciting the seed syllable A [#], and performing incantations
and prayers, the liver will remain in good health for a long time.

The heart is said to be the five meditation buddhas, the south, the “boundless
space treasury” [bodhisattva] (Akasagarbha), and is located in the Jewel Realm
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[of the perfected body assembly of the Diamond Mandala]. By making the
jewel mudra EJZF] with the fingers, reciting the syllable Tras 1H%E, and
performing incantations and prayers, the heart will remain in good health for a
long time.

The lung is said to be the buddha of immeasurable life and light (Amitabha),
the east, the “perceiving the sounds of the world” [bodhisattva]
(Avalokite$vara), and is located in the Lotus Realm 5##E [of the perfected
body assembly of the Diamond Mandala]. By making the eight-petaled lotus
mudra J\ 3] with the fingers, reciting the syllable Hrih ‘z H, and
performing incantations and prayers, the lung will remain in good health for a
long time.

The kidney is said to be the buddha [Sakyamuni], the north, the future buddha
[Maitreya], and is located in the premises of the Performance Realm ¥&F% [of
the perfected body assembly of the Diamond Mandala]. By making the action
mudra FEEEFN with the fingers, reciting the syllable Az, and performing
incantations and prayers, the kidney will remain in good health for a long time.

The spleen is said to be the bliss body of the historical Gautama Buddha
[Mahavairocana], the center, the wisdom [bodhisattva] #% # % [
(Prajiaparamita), and is located in the Buddha Realm {4 [of the perfected
body assembly of the Diamond Mandala]. By making the five-pronged vajra
mudra H.77F] with the fingers, reciting the syllable Vam #&, and performing
incantations and prayers, the spleen will remain in good health for a long time.

These five realms of performing incantations and prayers are the methods of treatment
for the internals. Five tastes for good health are the cure for the externals. The
cooperation [for good health between the methods of both treatments] for the internals
and externals is to be able to maintain one’s body and mind in health. The five tastes are

as follows:

The sour taste is orange, mandarin orange, citron, and vinegar.

The pungent taste is ginger, pepper, and ginger root from Gaoliang (/& E &,

koryokyo).

The sweet taste is sugar.

The bitter taste is tea and aristolochia root (& AK7&; shomokukd).
The saline taste is salt.
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The heart corresponds to a virtuous person of the five viscera. Tea is the highest rank in
the classification of taste. The bitter taste is the most highly ranked of all tastes. For this
reason, the heart prefers the [bitter] taste. Keeping this organ healthy through taking the
[bitter] taste [of tea] maintains the safety of the other organs.

If one has an eye affliction, it indicates liver malfunction. The “sour” medicine
will cure the disease. If one has an ear affliction, it indicates kidney malfunction. The
“saline” medicine will cure the disease. If one has an affliction of the nose, it indicates
lung malfunction. The “pungent” medicine will cure the disease. If one has a tongue
affliction, it indicates heart malfunction. The “bitter” medicine will cure the disease. If
one has an affliction of the mouth, it indicates spleen malfunction. The “sweet”
medicine will cure the disease. If one has a weak constitution and falls into despondency,
this also indicates heart malfunction. Drinking tea frequently precisely enhances the
vitality and spirit.

Six articles describing [the remarkable pharmacological] effects of tea and the
[proper] season for collecting and preparation follow.

The first is the chapter on clarifying the name [of tea].

The Erya®V (#i7; jiga, “Literary Expositor”) says: Jia (F&; ka, “shrub”) is a
bitter tea. One is named mao (Jfi; bou). One is alternately named ming (% mei,
“second picking of tea”). The one that is picked early is [green] tea (45; cha). The late
picked one is [coarse] tea (#; mei). People of Western Shu P& %j shall be designated as
bitter tea.

[Western Shu] claims to be the provincial capital of Chengdu F%EFAT. This is a
place that is about five thousand li to the west of the capital of the Tang dynasty. Things
made here are all superior. The tea is certainly of superior quality.

The Record of Guangzhou®? (F&JIFL; koshiiki) says, “Gaolu (5)&; koro)®) is

®1) The Erya is an ancient Chinese encyclopedia consisting of nineteen sections in four volumes,
including illustrations of plants, animals, and insects. It is still unknown when and by whom this
work was composed. Guopu (5[E%, 276-324) annotated the extant text. An entry in the fourteenth
section of the third volume of the Erya says, “The [tea] tree is small and bears some resemblance
to the tree of gardenia jasminoides. The leaves are out in winter and can be boiled to make tea as
a broth. Now, it makes a clear distinction that the early picked one is [green] tea (7%, cha), the late
picked one is [coarse] tea (%, ming). One is named mao. Another name is ming. People of Shu are
designated as bitter tea”; Erya gekan mae (Geigakuken, 1801), p. 40.

(62) The Record of Guangzhou must be an “apocryphal” text that explains the natural features of the
Guangzhou region. It is unknown when and by whom it was written. The name appears in the
twenty-fifth section in the eight hundred and sixty-seventh volume of the Taipingyulan
(Gakukaido, 1892), p. 3845. The depictions of the aforementioned entry that appear in the
Shennongbencaojing A EKE refers to entries in the Erya, Shennongbencaojing 1 (Taipei:
Yiwenyinshuguan, 1968), p. 50.
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tea. One is named ming.” Guangzhou is a place that is about five thousand li to the
south of the Song dynasty. It is near [foreign countries such as] Kunlun £l and India.
[People] can acquire some of India’s valuable things there. [This place] is rich in farm
products. The tea is of superior quality as well. This province is in a region with a mild
climate and has no snow and frost most of the time. In winter [people] wear cotton
clothes. Because of this, the tea is good to the taste. Precisely, people have the
wonderful name of tea, gaolu. This province is a place of febrile disease. People from
the north die of this nine times out of ten. Because all things from there are delicious
people eat to excess. Before a meal one willingly takes areca nuts (#&4-7-; binroji) and
insists that his guests also eat this [areca nut]. After a meal one drinks tea and insists
that his guests drink [tea] whenever someone is visiting. This is due to precautionary
measures not to lose one’s health and harm one’s mind. That is to say, tea and areca nuts
are invaluable.

The Record of Nanyue®® (F5ii&; nan-etsushi) says, “Guoluo (i##E; kara) is
tea. One is named ming.”

The Classic of Tea (4#%; chakys),® written by Lu Yu [, says, “Tea has
five kinds of names; the first is cha, the second is jia, the third is she (#%;setsu), the
fourth is ming, and the fifth is chuan (4%; sen.) Adding mao to the list is the sixth.”

The Record of Flowers and Trees ({64 ; kabokushi),®® written by the King of
Wei ZE T+ says, “[Tea] is ming.”

The second is the chapter on clarifying the shapes of the [tea] tree, flowers, and leaves.
The annotation of the Erya says, “The [tea] tree is small and bears some
resemblance to the tree gardenia jasminoides.”

(63) Gaolu is often called “Tang tea” and originates from the plant species of the great tea plantations
of Yunnan.

4 The Record of Nanyue is an “apocryphal” text that explains the natural features of the Nanyue
region; it is unknown when and by whom it was written. The name appears in the twenty-fifth
section in the eight hundred sixty-seventh volume of the Taipingyulan (Gakukaidd, 1892), p.
3845.

) The Classic of Tea is the first well-known manuscript of tea culture; it was compiled by Lu Yu
(733-804) during the Tang dynasty. It consists of three volumes and ten chapters and provides
instructions about tea drinking. The entry referred to is from the Erya, Chakyo jo (Kyoto:
Tsujimoto Nihei, 1844), p. 1.

©6) The Record of Flowers and Trees of the King of Wei is another “apocryphal” text; it explains the
species of flowers and trees in the period of the Wei kingdom. Its date of origin and composer are
unknown. The name appears in the twenty-fifth section in the eight hundred sixty-seventh volume
of the Taipingyulan (Gakukaidd, 1892), p. 3845.
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The Record of Tongjun (HiF &%, dokunroku)®” says, “The shape of the tea
flower is like the flower of gardenia jasminoides. The color [of the flower] is white.”
The Classic of Tea says, “[Tea] leaf is similar to the leaf of gardenia jasminoides.

The white flower [of the tea tree] is like a rose.”

The third is the chapter on clarifying the virtues [of the tea tree].

The Record of Wuxing (‘A2 BHEL; gokoki)®® says, “There is a warm mountain in
the west of Wucheng County where imperial mao is grown.” This is an offering to the
imperial family (fitf#l, gongyu; kyogyo). All things offered to the emperor are named
kyogyo. How valuable tea is!

The Record of Song (AR&%; soroku)® says, “This [tea] is nectar. Why does
anyone say [this tea] is bitter tea?”

The Guangya (Bi%; koga)"® says, “Drinking tea helps to sober up and stay
awake.” Drowsiness may be the beginning of all kinds of illnesses. Good health is not
sleep-inducing.

The Record of Buwu (f#4:&; hakubutsushi)(™) says, “Drinking fresh tea
reduces drowsiness.” Sleepiness is the dulling of one’s awareness. By drinking tea, [the
amount of time] one needs to sleep is reduced.

The Classic of Shennongsi (# 2 & #E; shinnoshokukys)™ says, “[When]
drinking bitter tea one should spend as much time with the tea as possible. This brings

joy to one’s spirits.”

(67 The Record of Tongjun is an “apocryphal” text; its origin date and composer are unknown. The
name appears in the twenty-fifth section in the eight hundred and sixty-seventh volume of the
Taipingyulan (Gakukaido, 1892), p. 3845.

©8) The Record of Wuxing is no longer extant but the name appears in two texts: (1) the twenty-fifth
section in the eight hundred sixty-seventh volume of the Taipingyulan (Gakukaidd, 1892), p.
3845; and (2) the second volume of the Suishujingjizhi (F&&#EEE &, zuishokeisekishi) (Chengdu:
Yufengying, 1882), p. 34.

() The Record of Song is another “apocryphal text” of unknown origins and authorship. The name
appears in the twenty-fifth section in the eight hundred sixty-seventh volume of the Taipingyulan
(Gakukaida, 1892), p. 3843.

("9 The Guangya, compiled by Zhang Yi 85§ during the time of Three Kingdoms, is a Chinese
dictionary that appeared after the Erya. The Guangya does not have the entry that appears in the
Yojoki,; the misattribution is probably due to annotation mistakes.

(") The Bowuzhi, compiled by Zhang Hua (7&3E; 232-300) during the Western Jin dynasty (78;
265-316) is a collection of legendary accounts about immortals, animals, and plants, which was
taught to generations of Chinese youth. The term “awareness” that appears in the Bowuzhi is
possibly described as the six sense perceptions of the eyes, ears, nose, tongue, body, and mind.

("2 The Classic of Shennongsi is another “apocryphal” text of unknown origins. The name appears in
the twenty-fifth section of the eight hundred and sixty-seventh volume of the Taipingyulan
(Gakukaidd, 1892), p. 3844.

84



Takuya HINO
The Harmonizing of the Multiple into a Single Flavor (ichimiwagé —%F1&") and Buddhist Botany )
A Translation of the Kissa Yajoki < Articles 1 <

The Record of Herbal Medicine (AX#; honzo)™ says: A tea that tastes bitter and
sweet is not a poison in itself but [possibly] cools down [the human body]. Having [tea]
removes abscesses and rashes. [The virtue of having tea is that it] accelerates the effects
of diuretics, reduces one’s [need for] sleep, prevents infection and thirst, and promotes
digestion.

All [the root of diseases that] can be seen are those caused by food that remains
[in the stomach, undigested]. (If digestion [is improved], [one suffers] no disease [and
becomes healthy]. Indigestion is [a condition in which] food remains [in the stomach]
from three to five days.)

The Commentary on Food (£ 7; shokuron),("® written by Hua Tuo #E{E, says,
“Having tea for a long time develops one’s mind.” (It may be understood that the
development of the mind is due to a perfect state of health, mentally and physically.)

The Dietary Contraindication (£5:; shokuki),"® written by Lujishi #%)E -+,
says, “One who partakes of tea for a long time is said to be one who grows wings [and
ascends to Heaven]. Having tea with allium tuberosum makes one feel slow on their
feet.” Allium tuberosum herbs are a kind of Chinese chives that does not grow in this
country.

The New Record (#réx; shinroku),"® written by Tao Hongjing Fi5L 5z, says,
“Drinking tea makes one feel that a load has been taken off their mind and one eludes
the suffering of bone [problems].” Beriberi is said to be a bone disease. Tea is nothing
compared to a good medicine for beriberi.

The Record of Tongjun says, “Making tea by boiling and then drinking it allows
one not to fall asleep.” Not sleeping is taken as illness.

The Verse of Tea (%£i; senpu),(’” written by Du Yu #E75, says, “Tea is to take

hold of oneself and maintain the harmony of the internals, recovering from exhaustion.”

(73 The New Record of Herbal Medicine, produced a reprint with additions and emendations during
the Tang dynasty, says, “A tea (ming) that tastes bitter and sweet is not a poison in itself but cools
down [the human body]. [The virtue of having a tea is that it] accelerates the effect of diuretics,
promotes digestion, prevents infection and thirst, and reduces one’ [need for] sleep. The tea [can
be] harvested in autumn.” Xinxiubencao HT{EARE, in Toshoryosokan I&EF# T (Tokyo:
Kunaichd Shoryobu, 1983), p. 42.

(") The Commentary on Food by Hua Tuo is an “apocryphal” text of unknown origins. The entry
appears in the twenty-fifth section in the eight hundred and sixty-seventh volume of the
Taipingyulan (Gakukaidd, 1892), p. 3844.

(") The Dietary Contraindication by Lujishi is another “apocryphal” text of unknown origins. The
entry appears in the twenty-fifth section in the eight hundred and sixty-seventh volume of the
Taipingyulan (Gakukaidd, 1892), p. 3844.

("6 The New Record by Tao Hongjing is an “apocryphal text” of unknown origins. The name appears
in the twenty-fifth section in the eight hundred and sixty-seventh volume of the Taipingyulan
(Gakukaidd, 1892), p. 3844.

(") The Verse of Tea is the first collection of poems in praise of tea.
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(“Internals” is another name for the five viscera. Tea is the best way to adjust
disharmony between the five viscera. The internals are said to be the five internals.)

The Poetry of Ascending to Chengdu Tower f%#[#%, composed by Zhang
Mengyang 7[5, says: A sweet-scented tea is the premium taste of six drinks."® The
brimming taste is spread widely to nine divisions. If it is true that one’s life is even in
the slightest degree comfortable, this earth is a place of pleasure.

The “six lucid sense organs” are said to be the six purifications. The “nine divisions” are
said to be the nine provinces of the place of the Han. (The country of the Han is divided
into nine parts and has established [nine] provinces. In the present time it consists of
thirty-six districts and three hundred and sixty-eight provinces.) “One’s life even in the
slightest degree” is said to be a condition in which with the help of fresh vegetables
one’s body is made comfortable and one maintains good health. The “slightest degree”
means the vegetables one consumes. The pleasure one experiences is to recreate oneself.

The Collection of Herbal Medicine (ARELFE; honzoshii)™ says: Gaolu is
bitter tasting and satisfying. Drinking [tea] slakes one’s thirst, removes [the risk of]
pestilence, shakes off drowsiness, promotes urination, and one becomes wide awake.
[Tea] grows in the mountains of the southern sea, and the people of the south find it
quite valuable.

There is an isolated island in the sea of Guangzhou [/, called Hainan ¥
or Guangnan f#Fd; there are many coastal areas near [the island]; all these areas are
called Nan . The people who live there are called the people of the south. Guangzhou
is a place of febrile diseases. (Fever is said to be a disease of the “red bug” [JRH;
akamushi]®? in this country.) People of the capital of Tang China know the district by
name and visit there. Nine out of ten do not return to the north. Because the food is
delicious people suffer from indigestion. Therefore, one eats too many areca nuts and
drinks too much tea. Overeating [areca nuts] without drinking [tea] causes bodily and
organ trouble, with the result that many residents of that place [come] to this calamity.
Furthermore, no one makes a pilgrimage to Mt. Kumano, located in the south, in the
summer, due to it being a place of febrile diseases. Fever is also another name for

(8 This line from a poem appears in the twenty-fifth section in the eight hundred sixty-seventh
volume of the Taipingyulan (Gakukaidd, 1892), p. 3845. It may be that the “six drinks” are as
follows: water, rice water, (sho, #%), a sweet drink made from fermented rice (rei, &), highly
purified sake, soy sauce, and a sweet drink made from millet.

(") The Bencaoshiyi is a collection of medical herbs compiled by Chen Canggi F#ji#s, who says,
“According to the Record of Nanyue, gaolu is tea. One is named gualu. The tea leaves look
similar to ming. One is named guoluo. Another name is wulu. These names are referred to as
[coming from] primitive languages.”

®0) This may refer to scrub typhus, a form of typhus caused by an intracellular parasite.
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“warm disease.”

The Record of Tiantaishan (K& [L5E; tendaisanki)®Y says, “One who has tea
for a long time is said to be one who grows feathers and wings.” It is said that one
moves one’s body lightly and is capable of flying.

The tea section in the Six Volumes of Bai Juyi (1 B /SN ; hakushirikujo)® says,
“[Tea] is an offering to the emperor.” (Farmers and lower-class people do not know
[even] a little about [tea]. That is why [tea] is valuable.)

A poem in the Collection of Bai Juyi (15 3CEE; hakushimonjil)® says, “Tea at
the time of horse® is capable of sweeping away one’s drowsiness.”® The time of
horse is at mealtimes. Tea drinking after meals is said to be tea in the time of horse.

The poem entitled “Early Summer” composed by Bai Juyi, says, “Perhaps one
drinks one teacup of ming.”® Teacup is a good name for the teabowl, with a shape that
has a wide rim and a narrow bottom. It is a small teabowl with a deep, narrow bottom
for keeping the water hot for hot tea. Drinking tea with a teabowl that has a shallow
bottom is not preferable. In addition, it says, “Suffering from eye trouble is to know the
virtue of tea.”®" Drinking tea, one does not suffer from bodily troubles even if one does
not sleep through the night. Furthermore, it says, “The thirst of sake is one cup of deep
tea in spring.”®) Drinking sake means to be thirsty and yield to the desire to drink. At
that moment, even if one is only capable of drinking tea, do not drink any other hot
water drink because that may produce various diseases.

The fourth is the chapter on clarifying the season for harvesting tea.

The Classic of Tea says, “[The season of] tea picking is the period between the
second, third, and fourth months.”

The Record of Song says: Newly picked tea is a gift presented [to the emperor

(81) The entry does not appear in the Record of Tiantaishan (Tiantaishanji) (Taipei:
Yiwenyinshuguan, 1965).

2 The Six Volumes of Bai Juyi is an encyclopedia compiled by Bai Juyi (I9/&%), 772-846)
consisting of thirty volumes. The entry appears in the fifth section of the Six Volumes of Bai Juyi,
Baishiliutie 5 (Tokyo: Kytkoshoin, 2008), p. 197.

®3) The Poetry collection of Bai Juyi is a collection of poetry selected by Bai Juyi in of seventy-one
volumes. Yosai quotes four phases from this work.

@4 The time of horse is the four-hour period two hours before and after noon.

) The entry referred to is a poem entitled “Sixteen Syllable Rhymes,” in the Hakushimonjii dai jii
kan (Tokyo: Meiji Shoin, 2014), p. 209.

@) The entry entitled “Early Summer” referred to is a poem entitled “Enjoying a Breathing Space in
Early Summer,” in the Hakushimonjii dai ni kan jo (Tokyo: Meiji Shoin, 2007), p. 141.

@7) The entry referred to is a poem entitled “A Poem Given to the King of the Great Dali Kingdom,”
“in the Hakushimonjii dai kyii kan (Tokyo: Meiji Shoin, 2005), p. 494.

@) The entry referred to is a poem entitled “Taking an Elixir called Unmosan in Early Morning,” in
the Hakushimonjii dai jiichi kan (Tokyo: Meiji Shoin, 2015), p. 253.
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from the regions of] Wu & and Shu 4 in the first month of the seventh year of Daihe
(K, 833). Al tea is picked for this [offering] in accordance with the rules of etiquette
during the winter season. An imperial ordinance says, “Newly picked tea offered to me
(the Emperor) should be harvested at a certain time after the first day of spring.”

The intention is that harvesting tea during winter is troublesome. Since this
decree, all [freshly picked tea that is to be presented to the emperor] is harvested and
offered after the first day of spring.

The History of Tang (f& 5; toshi)® says, “Tea was first taxed in the spring of
the ninth year of Zhenyuan EJt (793).” A good name for tea is “early spring.” In
addition, it has [another name,] “tender green shoots,” [derived from] a seasonal [tea
picking] ceremony. The rules of etiquette to harvest tea during the Song dynasty are as
follows. There is a tea plantation at the rear of the imperial palace. During the first three
days of the New Year lower-class people gather in the tea plantation and walk up and
down, [calling out in] loud voices all day [on the first day of the New Year]. The next
day, when one or two out of ten long, tender, green shoots begin to appear, they pick
these [tender, green shoots] with a pair of silver tweezers and then make tea [from them].
[One spoonful of this tea is worth a thousand kan £.C%

The fifth is the chapter on clarifying the act of harvesting tea.

According to the Classic of Tea, do not pick tea when it is raining. Do not
harvest, roast, or steam tea when it is cloudy, even if it is not raining. The tea’s
efficacious vigor would be weakened.

The sixth is the chapter on clarifying the preparation [of tea].

The way of roasting tea during the Song dynasty is that one harvests tea in the
morning and steams and roasts it while it is very fresh. Someone who cannot see
anything through or who is neglectful is not suitable for this work. One spreads paper
on a shelf and roasts the tea, exercising ingenuity by using a low cooking fire so as to
not scorch the tea. Even without having to stay up all night, one finishes roasting the tea
during the night, neither sooner nor later. [The just-fully roasted tea] is put in a fine
bottle and then tightly sealed with bamboo leaves. This way the tea will not be damaged
even after many years. When there is a great opportunity to pick tea, preparing enough
laborers and food as well charcoal and firewood is required. With that in mind, one

®9) The entry of the ninth year of Zhenyuan HJt is referred to as both the Old Book of Tang and
the New Book of Tang.
9 One kan is equal to 3.75 kg.
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should proceed to harvest the [tea].

As stated above, this provides an account of records about methods for
[maintaining] good health in a degenerate age. Because those who participate in the act
of healing do not know the way of picking tea, this [practice] is not used. On the
contrary, they may express criticism that [tea] is not a medicine. This is because they do
not know the virtue of tea. In the days when I, [Y0sai,] was in Tang China, I
encountered many people who found tea valuable. Although there are many stories
[about the value of tea], providing an explanation [in this record] is impossible. The
emperor who has a loyal retainer always gives them tea. Tea is granted to a monk who
preaches the Dharma to the Emperor. This is the same now as it was back then. Only the
way of tea remains. Not drinking tea is due to the effects of various medicines. It is
because the heart is weak. All people of the upper, middle, and lower classes for
generations to come should know this. Now | am ordered to complete this book. The act
of subsequently correcting or revising this work is prohibited.

[End of] The First Volume of A Record of Drinking Tea for Good Health

The Second Volume of A Record of Drinking Tea for Good Health
Written by Yo0sai, a pilgrim in Tang, Vinaya monk

The second, the gate of seduction, wards off unrighteous divine spirits (i& % fi&F,
kenjokimimon). According to the Daigensui taisho gikihisho (RKICENRRHEERLELED,
“Secret Notes on the Ritual Procedure for the Great Commander-in-Chief”):®

In a degenerate age, when one’s lifetime is one hundred years, the four
assemblies®? often violate religious precepts; when the teaching of the Buddha
is disobeyed the country is desolated and devastated. When increasing numbers
of people are dying, [humans and animals] morph into evil spirits that throw
the country into chaos and harass people. When various calamites and diseases
arise [in the country] there is no relief. Doctors clearly do not have a clue as to
an effective medicine and the appropriate means to help [people] suffering

©1) This text is assumed to be an “apocryphal” text; it describes the cult of the commander-in-chief
on the fortune of the directions in the divination system based on the Daoist theory of the Five
Phases.

©2) The “four assemblies” are ordained monks and nuns (bhiksus and bhiksuznis), and male and
female lay devotees (upasakas and upasikas).
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from a long illness who have become extremely fatigued. In such a case,
chanting the dharani of the commander-in-chief will exorcise evil spirits and
immediately cure their illness. A practitioner who resides at depth of this gate
of seduction and pursues this practice certainly removes disease by adding
some virtuous deeds. In addition, [people who] contract disease yet possess no
religious efficacy in offering a prayer for the Three Treasures of Buddhism are
those who make light of the teaching of Buddhism and have distrust. In such a
case, by returning to the commander-in-chief and invoking the original vow,
one calls upon the religious efficacy of the Buddhist teachings and is set free
from disease, with the result that the teachings of Buddhism again arise.
Especially, adding spiritual efficacy is precisely to attain enlightenment.

Considering the above, the aspects of disease these past few years are just like this.
Therefore, there is only one dharant that appears in the text [entitled Daigensui taisho
gikihisho]. By always following this implication, Yosai purses this [practice] and then
experiences great religious efficacy [from the Buddhist teachings]. The aspect [of
disease in recent years] is neither cold, nor heat, nor groundwater, nor fire-wind.
Accordingly, those pursuing the way of medicine in recent years make many diagnostic
errors.

The first is a disease of drinking water. This disease is caused by strongly
flavored [food and drink]. [Having food and drink of] salty taste is dangerous [to the
human body]. If one [who suffers from the disease of drinking water] takes mulberry
rice porridge, the efficacy [of the treatment] [begins to] manifest within three to five
days. Do not avoid eating Chinese chives (¥, omira), garlic (##, hiru), and spring onion
(%, ki) for a long time. | hear that evil diseases always dislike raw-smelling
[vegetables].

The second is a disease of the spirit in which one loses the use of one’s limbs
from paralysis. This disease is caused by a feeling of chillness and humidity.
Acupuncture, moxibustion, and hot spring treatment are dangerous [for one who
contracts this disease]. If one [who suffers from this disease] does not go near fire, takes
a bath, exposes himself to the wind, or eats food, he is gradually restored to health.
Taking mulberry rice porridge and mulberry hot water is also [a good cure]. If one
wishes to take a bath, heat mulberry hot water and then have a tub bath with one to two
pails [of the mulberry hot water]. It is necessary to take a tub bath every three to five
days. When taking a tub bath, if no sweat drips [from the body] this is the way to cure
[the disease]. If one’s body gives off steam, that person certainly has little appetite.
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The third is a disease of fasting. This disease is caused by a feeling of being
chilled. Being around fire and bathing is dangerous [if one contracts this disease].
During the summer and winter seasons, keeping the body refreshed during summer and
winter seasons is a good cure. In addition, taking mulberry rice porridge and mulberry
hot water is gradually effective [and helps one regain their health]. If one is in a rush [to
warm oneself], there may be needed to take moxibustion and hot spring treatment, so
this person has no chance of recovering [from the disease].

As stated above, all of these three kinds of diseases are caused by a feeling of
chillness. In addition, in this degenerate age evil spirits [cause disease]. The mulberry
treatment is absolutely effective. There is no room to doubt [what | have said].

The fourth is a disease of a swelling. This disease is caused by [a swelling that
contains] liquid and chillness. However, it is not a malignant tumor such as
subcutaneous swellings, which are called carbuncles and boils on the skin. People do
not know [about the cause of this swelling] and many of them are mistaken about it.
Because [swelling] is caused by a feeling of chillness, large and small swellings are not
susceptible to fire. Therefore, people are foolish enough to believe that [these swellings]
are malignant tumors. These days burning moxa on the skin, regardless of the size of the
swollen area, causes more swelling. [In such a case,] there is no cure because scorching
poison is not capable of treatment. Cooling [this disease] with water and stones involves
some risk. How can one who has the result of karma that they are doomed to die be
cured by moxa treatment? Does one who still does not know whether they have the
result of karma that they are doomed to death die without moxa treatment? Although
there are [many diseases] that abate without moxa treatment, there are a few that
disappear with moxa treatment. Consider [the reasons] very carefully. If a swelling
appears, regardless of whether it is hard or soft, without knowing whether it is right or
wrong, one grinds up the roots of achyranthes and squeezes [the moisture out of boiled
achyranthes]. [Then] they put the sap on the swelling, and when it dries up, they reapply
the sap to the swollen area. [If they do this] the surrounding areas [of the swelling] do
not become swollen. The swelling only festers and pus flows out [when the skin
covering the infection is broken]. It will not become a big problem. In such a case, [one
should] take mulberry rice porridge and mulberry hot water as well as tea blended with
five incenses.

The fifth is the disease of beriberi. This disease is caused by being satiated with
the evening meal. Eating and drinking at night are accompanied by danger. In such a
case, [one can] take mulberry rice porridge and mulberry hot water. In addition, taking
the root of Gaoliang ginger and tea is good. A new book of medicine says that one who
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suffers from beriberi has a full stomach in the morning and does not eat heartily in the
afternoon. For this reason, one who avoids eating and drinking too much and considers
their mealtimes carefully does not get beriberi.

As stated above, these five kinds of disease are said to be caused by evil spirits
in a degenerate age. These [five diseases] are cured with mulberry; namely the mulberry
tree is a sacred tree under which all past buddhas completed the path to buddhahood by
attaining enlightenment. When small pieces of mulberry wood—firewood which
contains plenty of the “milk-sap” of mulberry—are burned on an altar to invoke
spiritual help, the evil spirits disperse immediately. In addition, mulberry trees are
appropriate to pray to for good health and longevity. Evil spirits do not come close to
mulberry trees. For this reason, this tree is a medicine for all kinds of diseases. If one
uses the wood of this tree for a Buddhist rosary, a walking stick, or a pillow, that person
is not at risk from evil spirits [of the six realms of desire who try to prevent people from
doing good deeds]. Moreover, other cruel and evil spirits will not approach them.

Yosai cures all kinds of diseases with this tree, and there is nothing that does not
respond to treatment. All disease these days is caused by a feeling of chillness.
Therefore, mulberry trees are the best treatment [for these diseases]. Many people who
do not know this die at an early age. Pretending that a swelling is a malignant tumor or
other various diseases such as beriberi is foolish. Giving an exaggerated name to a
disease for which a method of treatment is unknown is a regrettable condition. Because
there is no medicine that can be used on a malignant tumor and no treatment is used for
beriberi, it is said that it is foolish and hardly worth discussing. [It has been said for
some time that] there is no treatment for beriberi. These days foot pain is caused by a
feeling of chillness. No appropriate treatment for a feeling of chillness is capable of
curing beriberi for any length of time. [It has been said for some time that] there is no
treatment for malignant tumors. These days there are no malignant tumors. If anything,
[the disease] is due to the feeling of chillness and heat combined. Now, pretending that
[a swelling] is a malignant tumor actually indicates that there is no treatment. Named
[as a disease], [the swelling] becomes stronger and more powerful. This [disease] can be
cured with mulberry trees; the virtue [of mulberry trees] is gradually efficacious. The
methods of using mulberry trees [for medicine] are as follows.

The method of mulberry rice porridge: a handful of a black soybean, cut finely
into many pieces the size of one sun —=71, the cut end of a branch of a mulberry tree
measuring three sun =~} (if it were applied to the measurement of the little finger),
and beans are put [into a pot] and boiled with three shé =71 of water. When the beans

(©3) Three sun is approximately equal to 9 cm.
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and [pieces of the branch of] mulberry tree are boiled, the [mulberry] is removed [from
the pot] and a handful of a rice is added [to the pot]. Using the amount of water as one
wishes boils the rice into a thin gruel. On a winter night, [begin boiling the mulberry
rice porridge from] the time of the cock’s crow.®® On a summer night, [begin boiling
mulberry rice porridge starting in] the middle of night and finish boiling before
daybreak.

While fasting, and without adding salt, one eats some [of the mulberry rice
porridge] and later on eats an accompanying dish. Do not neglect to take [mulberry rice
porridge] every morning. [Mulberry rice porridge] that has been boiled a long time
serves as a medicine. [Mulberry rice porridge] that has been boiled quickly does not
serve as a medicine. If [the medicine] has no effect, one knows that [the mulberry rice
porridge] was not boiled long enough. In the morning one eats the [mulberry rice
porridge] and during that day one does not feel thirsty or get drunk. [Therefore,] one is
at ease mentally and cultivates good health. [This cure] will certainly be effective if one
has faith. A tough [mulberry] rice porridge is ineffective; the only thing [that
distinguishes it] is that it looks different from the rest. (A fresh branch of mulberry tree
that has grown this year is best for making and boiling rice porridge. If not, a sprout
may be used.)

The method of boiling mulberry rice porridge: cut a branch of mulberry tree into
small cubes the size of of sugoroku and grill it. Char the slightly burned surface of a
piece of wood with a sharpened end and split it into two. [Then] separate it into three
sho —7JI of bags and five shd F.J1 of bags. Allowing it to sit for a long time is good.
When the time is ripe, add one sko of water to half a go®® of the splintered wood and
boil it. [Then] take this [as medicine]. It is possible to boil [a branch of mulberry tree]
without holding it over the fire. “Fresh wood” is sufficiently not bitter [to taste]. All
diseases such as dropsy, beriberi, malignant tumors, and paralysis can be cured [with
this treatment].

The method of harvesting mulberry trees: when mulberry trees are cut with a
saw, gather the sawdust by hand. [Then] put [the sawdust] into a good sake and drink it.
This treatment is also capable of relieving menstrual pain. It is effective for all diseases
of the inner body and the abdomen. It must be believed that there is a similar method in
Daoist practice.

The method of chewing mulberry trees [in the mouth]: whittle a piece of
mulberry tree into a toothpick and always put this in the mouth. [As a result,] one will

©4) The time of the cock’s crow is approximately at 2:00 A.M.
%) One go is approximately equal to .3306 m2.
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have no mouth diseases or loose teeth. [The mulberry toothpick causes] good smells in
the mouth, and evil does not come close. Medicine in a degenerate age is excellent like
this. Much more, making a toothpick from the root [of a mulberry tree] is good. [A
mulberry tree root that is found] three shaku = K.®® beneath topsoil is particularly good.
[It is obvious that the root of the mulberry tree] taken from the ground is poisonous, but
[a mulberry tree root collected from] beneath topsoil has no poison. All disease related
to the mouth and eyes are cured. All people of this world know this.

The method of making a mulberry tree pillow: [form mulberry wood into] a box
shape and use it as a pillow. When one uses mulberry as a pillow, it removes headaches,
one does not have nightmares, evil spirits do not come close, and one’s eyes become
brighter. [A mulberry tree pillow] is very effective beyond description.

The method of harvesting mulberry leaves: at the beginning of the fourth month
pick mulberry leaves and dry them in a shady place. In the ninth month of autumn,
when two-thirds of the mulberry leaves have fallen, take one-third of the best branches
[of the mulberry tree] and dry them in a shady place. Grind them into powder and take
one [cup of tea], following the rules of tea etiquette. One will have no abdominal
diseases and will feel refreshed. Divide the mulberry leaves picked in the fourth month
and in the ninth month into equal parts and measure them on a scale.

The method of harvesting a mulberry: when the mulberry is ripe, pick it and dry
it in the sun. Grind it into powder and make it into a ball the length of a paulownia with
honey. While fasting, consume thirty balls with sake. Continuing to take this daily
brings ease to the body and removes illness.

The method of taking the ginger root of Gaoliang: this medicine is ginger root
from Gaoling County in the Great Song country. It is greatly valued in the Great
Country (China), Khitan 2}, and Goryeo #E as well. It is a good medicine that
only exists in a degenerate age because it cures all kinds of disease in these times. Grind
it into a fine powder and add a large spoonful, measuring about one-hundredth of a yen,
of fine powder into some sake. [Then] drink this. Those who do not drink[alcohol] can
take it with hot water. In addition, it can be infused by boiling and one drinks this.
However, with this method of preparation its efficacy is weakened. The best way for all
to take [this medicine] is added to cooked rice. As for the amount, many or few, and the
time, fast and slow, these can be arbitrarily adjusted in consideration of the response on
all such occasions.

The method of drinking tea: extremely hot water (it is simply said to be boiled
water) is used to make tea and one drinks it. [Adding] two or three spoonfuls, each

(%6) One shaku is approximately equal to 30.3 cm.
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measuring about one-hundredth of a yen, of powder [is preferable but] one may add the
amount of powder as one wishes. However, reducing the amount of hot water is
preferred, though this is also as one wishes. Very rarely, strong tea tastes delicious.
Drinking tea promotes digestion after eating food and drinking sake. When feeling
thirsty, one always should drink tea, not other hot water. If one becomes thirsty, one
contracts various diseases due to not drinking mulberry hot water and tea. The efficacy
of tea is as stated above.

This tea is very attractive to various deities. When making an offering to various
deities, tea is [always] used. If one does not offer tea [to various deities] one does not
accomplish the rules [of etiquette]. A song composed in the Song dynasty says, “Evil
spirits of plagues abandon their vehicles and show great respect and admiration to a tea
tree.” The Collection of Herbal Medicine (the title of a book) says, “[Tea] prevents a
parched throat and removes plague.” How precious tea is! [Tea is used] from the head,
which is well informed about the boundary of spirits and various deities, down to the
bottom, which is to give help to people living in what is called a satiation period. It is
said that other medicines are efficacious for only one kind of disease. Tea is a medicine
for all kinds of diseases.

The method of taking tea blended with five incenses: the first is aristolochia root,
one ryo i17.C7) It tastes bitter and pungent. The second is agalloch (PE7; jinks), one fun
478 It tastes bitter and pungent. The third is cloves (T f; chaji), two fun. It tastes
bitter and pungent. The fourth is pistacia lentiscus resin (F£[#E7F; kunrokuko), one fun.
It tastes bitter and pungent. The fifth is musk (B$7; jako), just a little, not a large
amount, due to its great heat. It tastes bitter and pungent.

The five kinds of incenses described above are mixed together and then ground
into powder. Every day one takes [tea made with this powder]. Heat a spoonful of water
measuring one-hundredth of a yen and make tea with the water. It is possible that when
one drinks the tea made [of the five kinds of incenses, the result is that] the efficacy [of
the tea] is weakened (it is not powdered and one gets a taste of the tea itself). The aim of
blending the five kinds of incenses [in tea] is to take the aristolochia root. Perhaps, the
aim of taking aristolochia root is to cure heart disease.

Once when Yosai was in Tang, I arrived at Mingzhou HJ/J1| from Tiantai-shan
K1 on the tenth day of sixth month. The weather was extremely hot and everyone
was close to collapsing. A shopkeeper took a sake holder and put eight fun®® of cloves

©7) One ryo is approximately equal to 41-42 g.
©8) One fun is approximately equal to .375g.
©9) Eight fun is approximately equal to 3 g.

95



@ 2020.3 % Journal of World Buddhist Cultures Vol. 3

into it. He filled it with water and boiled tea for a good long while. I did not know for
what this would be helpful. After making the tea, he brought a big teabow! filled with
the clove tea and gave it to Yosai. He said, “You are a learned Buddhist monk. In this
time when the weather is hot, you (Yosai) traveled so far. You sweated profusely and
were afraid of an unpleasant feeling. Therefore, | (the shopkeeper) now give you this
tea.” In the case that the amount of cloves to be boiled is equal to one sho F,2% the
amount of water should be about one and a half sk6. [The amount of clove tea] | took
was about two go 7. After drinking the [clove tea] | felt cool and refreshed. From [this
experience] | learned that clove tea is capable of making one cool in times of intense
heat, and it is also capable of making one warm in times of great coldness. One should
know that each of these five kinds of incenses has such a virtue. The same may be said
of [the virtue of tea] as the winter season approaches. The virtue of tea blended with
five kinds of incenses is the same as that of tea itself. Therefore, one should drink this
[tea]. In the situation that these five kinds of incenses are not all available, taking [tea
made with] one kind of incense is possible.

As stated above, with Buddha’s protection the record [of drinking tea] for good
health in a degenerate age has been discussed at length. This was [written through my]
free conception, due to a secret method transmitted by word of mouth from the Great
Country (China). The method of curing various diseases is as follows ([it is probably]
safe to think in this way): the mulberry tree is an elixir. [The characteristics of]
immortals are twofold: one is the immortals of mortifying the flesh; the other is the
immortals of taking medicine. The immortals of mortifying the flesh means abstaining
from delicious food and maintaining a long life only through eating grains of rice and
millet. The immortals of taking medicine is to take various kinds of medicine and
maintain a long life. Among the latter, the immortals of taking mulberry trees is capable
of maintaining longevity. As stated above, the treatment made with mulberry trees is far
superior to other treatments because it is an elixir.

The Record of Herbal Medicine says: Taking the powdered branch of mulberry
trees is a cure for dropsy, lung diseases, beriberi, tumors and swells, and cold; taking it
daily cures intense itchiness and dry skin over one’s body; taking it cures dizziness and
coughing; taking it has an effect on digestion and diuresis; taking it brings ease of
bodily movement; taking it one hears well and has good sight; taking it makes a bright
complexion; taking it cures dry mouth.

The Classic of Immortals says, “One does not take any elixir without powdered
mulberry.” First, take powdered mulberry. After that, take various elixirs. For this

(100) One sho is approximately equal to 1.8 liters.
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reason, mulberry is an elixir of the highest excellence. Thinking to take tea made with
mulberry, the great value of these teas is not arranged in grades. Both are the ultimate
elixir of elixirs. This is an ingenious method for good health. These records are all
quoted from descriptions that have been preserved to today in the Great Country [for
many generations]. If one has doubts, then travel across the Great Country and inquire
about the [efficacy of tea]. One becomes aware [of the efficacy of drinking tea]. Now I,
[YOsai,] am ordered to complete this book. The act of subsequently correcting or
revising this work is prohibited.

[End of] The Second Volume, A Record of Drinking Tea for Good Health
The third day of the first month of the fifth year of Jogen [z, 1211], the year of
junior metal-goat (Jpn. kanoto-hitsuji =%=%), I, [Yosai,] respectfully wrote this manuscript

for the record myself when | did the ascetic practice of silence.

Fifteenth rank: Gon-Risshi #EfAf (lit., “Supernumerary Master of Discipline™),
Hokkyo Shonin 744 _E A (the third highest rank for Buddhist priests), Y0osai.
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This paper is the first annotated English translation of two verses, the 70ho-ge and the
Ruzii-ge, in the Pingdengjue jing, which had been translated into Chinese in the third
century. In light of my recent research on the formation of the two earliest versions of the
Larger Sukhavativyitha, 1 conclude that (i) these two verses in the Pingdengjue jing
correspond more closely to the Sanskrit version than any of the other Chinese translations;
and (ii) the original Indian text of the Pingdengjue jing might be quite similar to the extant
manuscript of the Sanskrit version, the earliest manuscript of which has been recognized to
date from the middle of the twelfth century. Accordingly, the Pingdengjue jing is not a
version which was simply reedited by the translator, but rather it provides a window by
which we can approach the original Indian text. Thus, it plays a significant role in research
on the formation of early Pure Land Buddhism. Without the Pingdengjue jing, we would
not be able to determine the formation of the Da Amituo jing. This paper offers a bridge
between the third century and the twelfth century. In addition to the translation, this paper
will also discuss some significant concepts appearing in the two verses of the Pingdengjue
Jjing, such as (i) the origin of the Buddha’s name, Wuliang gingjing and the connection
between this term and the term Jingtu; (ii) the diverse names of Amitabha’s land, such as
ZE (BE) $2, VA, s, Z2R0E|, MEROCPAE L (i) HEE, R, HEE TRHEANE
TH .
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A Critical Translation of the Toho-ge And the Ruzii-ge
in the Wuliang gingjing pingdengjue jing*

Yue XIAO
Keywords : the Toho-ge, the Ruzii-ge, the Pingdengjue jing, Wuliang gingjing, Jingtu

Introduction

This paper presents a study of the Chinese translation of the Toho-ge B 5 {BM and the
Ruzii-ge it 181 in the Larger Sukhdavativyitha siitra with an annotated English translation,
focusing on the version contained in the Foshuo Wuliang gingjing pingdengjue jing i
A B TE EAE RS (T12, no.361, hereafter the Pingdenjue jing, or siglum: i5iF),
the second oldest version of this siitra. With the exception of the Da Amituo jing,® the
Toho-ge and the Ruzii-ge appear in all versions of the Larger Sukhavativyitha sitra. In
terms of contents, the 70ho-ge in the Pingdengjue jing and the Tibetan translation parallel
the Sanskrit version.® Regarding the Toho-ge in the Larger Sukhdvativyitha siitra, very

few scholars in this field have studied it, especially the version in the Pingdengjue jing.®”

* This article is dedicated with respect and admiration to Professor Emeritus INAGAKI Hisao FiHe /A
. 1 would like to express my appreciation to an anonymous reviewer for providing his/her insight
and helpful comments on the first draft. | have a special debt of gratitude to Mr. Petros
THEODORIDES for the editorial assistance. Remaining errors are, of course, my responsibility.

@ This verse is also labelled as Ogon-ge 11:#i1#, as well as Sanji-ge & Hif by Japanese Jodo shii.

@1t is the earliest version of this siitra, the Foshuo Amituo sanyesanfo salou[fo]tan guodurendao jing
il A58 BT SR B E = B =k A [0 18 BE A TE A (T12, no.362, hereafter the Da Amiuto jing, or
siglum: KRR, Although there is no verse found in the Da Amituo jing, it does not mean that the
original Indian text of the Da Amituo jing did not contain a verse since there is also the possibility
that the translator of the Da Amituo jing intentionally omitted it. According to FUJITA, it is possible
to figure out that the verse might have been omitted by the translator of the Da Amituo jing, see
FUJITA 2007, 88. Even though FUJITA’s suggestion just concerns the Tanbutsu-ge ¥/l in the Da
Amituo jing, this possibility also applies to this issue. Regarding the Tanbutsu-ge in the Pingdengjue
jing, see X1A0 2019b.

© Although the Toho-ge appears in all versions of the Larger Sukhavativyiiha sttra except for the Da
Amituo jing, only the versions contained in the Pingdengjue jing and the Tibetan translation hold
21 stanzas (in the Wuliangshou jing version it consists of 20 stanzas). For example, in the Rulai hui
version it consists of only 12.5 stanzas, while in the version of Zhuanyan jing there are only 10
stanzas. In this case the versions of the Toha-ge both in the Rulai hui and the Zhuangyan jing do
not exactly parallel their counterpart in the Sanskrit version (see below).

@) For a Japanese translation of these verses in the Sanskrit version, see FUJITA 1975 (reedited in 2015,
126-133; 166-169). For an English translation of these two verses in the Sanskrit version, see
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This paper aims to make some progress towards this goal, focusing on the version
contained in the Pingdengjue jing from the perspective of the formation of this siitra in
that the Toho-ge and the Ruzii-ge in the Pingdengjue jing are the earliest among all
versions of the Larger Sukhavativyitha stutra and these verses touch many significant
concepts in Pure Land Buddhism, such as the names of the Buddha and His land, two
concepts connected with the His Land.

As I have repeatedly highlighted, the Pingdengjue jing plays a significant role in
the research of the formation of the earliest version of the Larger Sukhdavativyitha siitra in
that: (i) its translation period was very close to that of the Da Amituo jing® and even
though the vows in both the Da Amituo jing and the Pingdengjue jing are twenty-four,
their contents and order present marked differences;® (ii) the Da Amituo jing and the
Pingdengjue jing share a close relationship.(”) Meanwhile, the Pingdengjue jing also
shares a close relationship with the two Chinese versions containing forty-eight
vows.®Although there are a couple of comparative studies regarding all the different
versions of the Larger Sukhavativyitha sutra, unfortunately, it is very likely that there is
no research on the formation of the Pingdengjue jing. Accordingly, no one can understand
the relationship between this version, which was translated into Chinese in the third
century, and the Sanskrit version, whose earliest extant manuscript is regarded as written
in the middle of the twelfth century. Without the Pingdengjue jing we may not be able to
determine that the Da Amituo jing does not represent the earliest form of devotion to

Amitabha that formed in India.®® Without an objective understanding of the formation of

GOMEZ 1996, 93-96; 108-110. In addition, for a discussion on the Toha-ge in the Sanskrit version,
see FUKul 1995, 1999, and 2001. According to Fukul, the versions of the Toho-ge in the
Pingdengjue jing and the Tibetan translation are more corresponding in meaning to the those in the
Sanskrit version than those in other Chinese translations (Fukui 1995, 1).

®) According to FUJITA, the authorship of the Da Amituo jing is attributed to Zhi Qian <G} and is
supposed to have been translated between 222/223-228/253; the Pingdengjue jing is attributed to
Boyan 7 %E or BaiYan [ 4E and is supposed to have been translated in 258 (see FuJITA 1970; and
2011, xvi). Accordingly, the translation period of the two versions was no more than forty years.
For different suggestions, see (i) YIN SHUN 1980, 759-774; (ii) KAGAWA 1984, 17-24; and
HARRISON 1998, 556-557.

) Regarding the annotated English translation of the two versions of the twenty-four vows in the Da
Amituo jing and the Pingdengjue jing, see X1A0 2018a, and 2018d. For a comprehensive study of
this crucial issue, see forthcoming.

(™ In fact, almost all of the prose passages in the Pingdengjue jing are simply copies, with some slight
revising, of their counterparts found in the Da Amituo jing.

® These two versions are (i) the Foshuo Wuliangshou jing s i £:75(E (T12, no.360, hereafter
the Wuliangshou jing, or siglum: &) and (ii) the Wuliangshou rulai hui &&=k & (T12,
n0.310.5, hereafter the Rulai hui, or siglum: #Znzk).

© That is to say, two hypotheses which have been commonly believed in the field are incorrect. These
two hypotheses are: (i) the formation of the vows in the Larger Sukhavativyiiha sitra evolved from
the first twenty-four vows in the Da Amituo jing, to the second twenty-four vows in the Pingdengjue
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the Pingdengjue jing, it is hard to believe that the conclusions on the formation of the Da
Amituo jing are objective, and credible in that the Pingdengjue jing is the most integral
text with its formation period being close to that of the Da Amituo jing and the later
Chinese translations and the Sanskrit version.!? In comparison with the Da Amituo jing,
there are at least three significant differences, which are regarded as the most significant
issues in this version, and need more attention: (1) the first one concerns the origin of the
Dharmakara narrative of this version and its relationship with the extant Sanskrit version;
(2) the second one concerns the formation of the twenty-four vows in this version;? (3)
and the third one concerns the three verses found in this version.® This paper will discuss
the Chinese translations of the 76ho-ge and the Ruzii-ge, focusing on their versions in the
Pingdengjue jing so that we can recognize the characteristics of the translator, which can
help us determine what the original form of the Pingdengjue jing was. I will also explore
its influence on the later Chinese translations, including those in the Wuliangshou jing,
the Rulai hui and the Wuliangshou zhuanyan jing #EEZHEEAE (T12,1n0.363, hereafter
the Zhuangyan jing, or siglum: HT fi%), a version with thirty-six vows which was
translated into Chinese during the Song dynasty.

1. The characteristics of the T7oho-ge in the Pingdengjue jing

There are six verses in the Larger Sukhavativyiiha siitra: (i) the Kikyo-ge Jmait, (ii) the
Tanbutsu-ge, (iii) the Jusei-ge TR, (iv) the Monshin-ge {51, (v) the Toho-ge, and
(vi) the Ruzii-ge. In addition to the fact that the number of the stanzas of the 70ho-ge in
the Rulai hui (12.5) and the Zhuanyan jing (10) are nearly half the number of stanzas in
the Sanskrit version (21) and the Pingdengjue jing (21),*% there is another characteristic
which may be related to the issue of the formation of the Pingdengjue jing and should
have been noted more. The structure of the two verses, the Toho-ge and the Ruzii-ge, in
the Pingdengjue jing and the Wuliangshou jing is continuous, for there is no prose

separating the two verses in these versions. By contrast, over ten paragraphs of prose are

jing and then to the forty-eight vows system in the later versions of the Larger Sukhavativyiitha
(X1Aa0 2018a; and forthcoming), and: (ii) the vows of Amitabha in the Karupapundarika were
derived from the system of the forty-eight vows in the Larger Sukhavativyiiha (see X1A0 2014a; and
2016c¢, 998).. However, no evidence can support these two assumptions at all.

(0 For example, the twenty-four vows of the Pingdengjue jing are parallel with the first part of those
forty-eight vows in the Wuliangshou jing and the Rulaihui respectively, as well as the first part of
those vows in the Sanskrit version and the Tibetan translation.

(1) For the annotated English translations of the two versions of the twenty-four vows of the Da Amituo
jing and the Pingdengjue jing, see X1A0 20183, and 2018d.

(12) In addition to the Toho-ge and the Ruzii-ge discussed below, the first verse is the Tanbutsu-ge,
which | have discussed in my recent research see X1A0 2019a.

(13) For a table regarding the numbers of the stanzas in each verse in the different versions, see FUKUI
1998, 1-2.
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found between the two verses in the Sanskrit version and the Tibetan translation. The key
question is whether this difference comes from the original Indian texts of the
Pingdengjue jing and the Wuliangshou jing or the translators of the two versions
intentionally edited them. The following discussion will be undertaken with a focus on
this issue. According to the translation by GOMEz, ¥ (i) the Toho-ge in the Sanskrit
version can be divided into three parts based on the meaning. The first seven stanzas, the
first to the seventh, concern “Worship;” the next three stanzas, the eighth to the tenth,
regard “Great Gain;” and the next six stanzas, the eleventh to the sixteenth, concern
“Smiles and Prophecy;” and the last five stanzas, the seventeenth to the twenty-first,
concern “The Vow” and (ii) the Ruzii-ge in the Sanskrit version can be divided into the
following four parts: The first three stanza labelled as “Who Can Hear The Dharma;” the
next five stanzas, the fourth to the eighth, titled as “Only Buddhas Understand;” the ninth

2

stanza concerns “Rare And Precious Things;” the last stanza, the tenth, regards

“Companions in the Path.”

2. The prose regarding offerings to the Buddha by the bodhisattvas from the ten
quarters
There is a long paragraph in prose regarding offerings to the Buddha Wuliang gingjing
ey 15, “Measureless Purity,”® by the bodhisattvas from the measureless Buddha-
lands of the ten quarters. Even though the counterpart of this passage appears respectively
in all versions of this siitra, the physical length of the one in the Pingdengjue jin is at least
two times greater than the one in the other versions.® The paragraph in the Pingdengjue
Jjing 1s distinctly a detailed version of its counterpart in the Da Amituo jing. In addition,
this paragraph might touch the following two significant issues; (1) whether there was a
verse in the original text of the Da Amituo jing but was omitted by its Chinese translator;
and (ii) the relationship between the Larger and the Smaller Sukhavativyitha siitra.*”) This

paragraph reads as follows.

(75 2.1] RIS SR B B S w i OO - e AR iyh, P —3b—, Hlon
ARG AIERE T R R BN PR R, ERBIEREIR DT, RIS R E

v

(14) See GOMEZ 1996, 93-96; 109-110.

(15 Regarding the origin of the Buddha’s name, Wuliang gingjing, and the connection of this term with
the term Jingtu 75 1= “Pure Land, see X1A0 2012b.

(16) For a comparison of the text of this paragraph in the different versions, see KAGAWA 1984, 254-
255, and OTA 2004, 188-189.

(7 1 would like to discuss this issue in a separate paper instead of here.

(8) For the term w]1& kefu, “possible, able”, see KARASHIMA 2001, 417, and HD:3, 37.

(19) For the phrase fE/Ki%i7i7> which is equivalent to ganganadi-valuka, see KARASHIMA 2004, 81.
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={1113

M, LITEHE I, RIS HHE OB
RS L, @Y (T12,287¢18-23)
In the eastern quarter, there are innumerable Buddha-lands, which are impossible to count,

fEEE N E, BEAERET

many as the sands by the side of River Ganges. Should one grain of sand represent one
Buddha, the number [of the Buddhas] would be as high. [All those numerous Buddhas]
respectively dispatch their innumerable bodhisattvas to fly to the land of Measureless
Purity Buddha for offering their reverence and worship by kneeling with their faces to the
Buddha’s feet, and sit back listening to the sttra. After hearing the sitra, all those
bodhisattvas experience great joy, and stand up offering their reverence and worship to

the Measureless Purity Buddha, and then leave.

[ 2.2] HiIvG 5 8 R 08GE fh B ——= anfe A bR vD, —vb—4h, HBume——
AR AR IE RS EDE IR B AN AR G, R SR AT, IR M BT
i, LABHm R, B —mEE, PG, REE RS OREGE, A MRS
VRIS L, (T12,287¢23-29)

In the western quarter, there are innumerable Buddha-lands, as many as the sands by the
side of River Ganges. Suppose one grain of sand is equal to one Buddha, the number [of
the Buddhas] would be as high. [All those numerous Buddhas] respectively dispatch their
innumerable bodhisattvas to fly to the land of the Measureless Purity Buddha for offering
their reverence and worship by kneeling with their faces to the Buddha’s feet, and sit back
listening to the sutra. After hearing the siitra, all those bodhisattvas experience great joy,
and stand up offering their reverence and worship to the Measureless Purity Buddha, and

then leave.

(197 23] B H S S B B —— (A KBTS, b, HBi e —
T SO RS DR W WAL, TR RN, HIRTA M SR b
M, DTS, A TS RS, AR KR, %M R

(20) Regarding the character jing %, see X1A0 2018a, 121. Cf, KARASHIMA 1999, 137.

1) The first part of this paragraph is just a duplication of its counterpart in the Da Amituo jing, which
reads: [OKFe[] BT HEREfhE, HBONWEGE ; alEKERy, ——HBmE, 74
A ERE R B, REEE, EIREBINRTEEEEAT, (RIREERE, BAEE, TEBFE
025(T12, 307b09-13). [2K] =M. Itis of interest that the last sentence of the Da Amituo jing in
the version edited in the Song dynasty was changed to {FigiZ from {Eig 425, despite the fact
that all of the times it was used, 6 overall, in the counterpart of the Pingdengjue jing, it was written
as {REigMiE. That is to say, the phrase {FiiiZ appears as early as the time of the Pingdengjue
jing which was translated in the third century. Thus, the editor of the Da Amituo jing of the Song
version modified it to {Ei2 M2 referring to its counterpart in the Pingdengjue jing, or in
accordance with the language habits of Song dynasty. Additionally, this line corresponds to the first
stanza of the Toho-ge discussed below.
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i L, (T12,287¢29-288a5)

In the northern quarter, there are innumerable Buddha-lands, as many as the sands by the
side of River Ganges. Suppose one grain of sand is equal to one Buddha, the number [of
the Buddhas] would be as high. [All those numerous Buddhas] respectively dispatch their
innumerable bodhisattvas to fly to the land of the Measureless Purity Buddha for offering
their reverence and worship by kneeling with their faces to the Buddha’s feet, and sit back
listening to the siitra. After hearing the siitra, all those bodhisattvas experience great joy,
and stand up offering their reverence and worship to the Measureless Purity Buddha, and

then leave.

(V53 2.4] FE 5 LB fEAGE Y, ——ih, HEnE—7F
A EIE RS ﬁﬂ%ﬁ&%‘[ﬂ?ﬁ@ A BRI R RO AT, FIATR HE B TR R
[21@21 &, (le, 288a5-9)

In the southern quarter, there are innumerable Buddha-lands, as many as the sands by the

side of River Ganges. Suppose one grain of sand is equal to one Buddha, the number [of
the Buddhas] would be as high. [All those numerous Buddhas] respectively dispatch their
innumerable bodhisattvas to fly to the land of the Measureless Purity Buddha for offering

their reverence and worship, and then leave.

(?%15@25] A& DY £ 488 85 fEAGRRY, —i—fih, HEm
A EIE RS hE ﬁﬂ%ﬁ&%‘ﬂxﬂ@' R BBV BIEIR b, R MRS
19%1’%%3, A E R, BAES—mEEs, ST, EEmEENRE, EAEET
RIS E, @ (T12, 28829-14)

Likewise in [each of] the four intermediate quarter, there are innumerable Buddha-lands,

as many as the sands by the side of River Ganges. Suppose one grain of sand is equal to
one Buddha, the number [of the Buddhas] would be as high. [All those numerous
Buddhas] respectively dispatch their innumerable bodhisattvas to fly to the land of the

Measureless Purity Buddha for offering their reverence and worship by kneeling with

(22) It seems that a line following the words fFi was missed. According to the context, this line
should be reverted to the following 32 characters: LASH [ =& i ke A1 AL — i PR B 32 5 22 e
R e A RIS IR /ETE. In general, each line of an ancient manuscript roughly consists of
16 or 17 characters, 32 characters are simply two lines, and the line preceding these 32 characters
similarly contain the words 2 fE &SR HE1Ei. Accordingly, this interesting phenomenon should
be derived from the negligence of the translator of the Pingdengjue jing while duplicating the lines
above. This random characteristic of the translator can be found in the text below (2.6-2.8).

@3 The counterpart of the Da Amiuto jing reads: [KXF[] 7607, dbJ7, miJdr. PUMaEfh, HEs
EAKERTD, A ERE e, FREIFHEESAT, (Ei. FEEMEM)E (T12, 307b13-
16).
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their faces to the Buddha’s feet, and sit back listening to the siitra. After hearing the sitra,
all those bodhisattvas experience great joy, and stand up offering their reverence and

worship to the Measureless Purity Buddha, and then leave.

(g 2.6] M5 0 N5, L. TREEEREWL, B EAREE EIER AT,
PORCts, EETAHCYREME, (T12, 288a15-17)
The Buddha said: “there are measureless Buddhas in the eight quarters, above and below,
who respectively dispatch their bodhisattvas to fly to the land of the Measureless Purity
Buddha for listening to the siitra and making offerings, [in an orderly way to avoid]

impeding each other.

[V 2.7] a0, RIF (R \ 7@ e B B ——— & S e AGR R,
— M, HIEE R — R A B RS S pE B AN IR R, R R
AT, AR mPeaeErE, DABRm S M e, BHARIERE, B, WEnEENERE,
el 2% E VR RIS M 5, (T12, 288al17-22)

Likewise, below, there are measureless Buddha-lands, as many as the sands by the side

of River Ganges. Suppose one grain of sand is equal to one Buddha, the number [of the
Buddhas] would be as high. [All those numerous Buddhas] respectively dispatch their
countless bodhisattvas to fly to the land of the Measureless Purity Buddha for offering
their reverence and worship by kneeling with their faces to the Buddha’s feet, and sit back
listening to the sttra. After hearing the siitra, all those bodhisattvas experience great joy,
and stand up offering their reverence and worship to the Measureless Purity Buddha, and

then leave.

[V 2.8] _LJ7RE b HCOERE ERER B EIE 1R, TEACOLER, THBHRE, CTRT
e R e s, BARE M RE IS, RmECOIRGEMRIE, (T12, 288a22-25)
The Buddhas from above, respectively dispatched their countless bodhisattvas to fly to
the land of the Measureless Purity Buddha for hearing the siitra and making offerings.
They arrive [in an orderly way to avoid] impeding each other. Those bodhisattvas in the
front row leave to avoid impeding the ones in the back, and the bodhisattvas in the back

also make offerings to the Buddha in the same way, [making offerings in this way] without

@4 The term gengxiang 52+ means “one after another, in succession, each other.” Cf. KARASHIMA
2004:81, n.20.

@5 The words #/\ 5 is probably a superfluous phrase and should be deleted.

(26) The character gen 5 is a continuation word, which means “moreover, also.”

@ [R] [l [#] =%+

(28) The term zhongwu #4 % means “never end.”
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end.
3. The Toho-ge in the Pingdengjue jing

3.1 Worship
) EEmEDA, H R, @
HEEHEENE, O EEmiEas ;oY
For example, there are Buddha-lands as numerous as the grains of the sand of River
Ganges.
Likewise, the Buddha-lands in the eastern quarter;
Those bodhisattvas are respectively dispatched from [those numerous Buddhas Lands],
[In order to] offer their reverence and worship by falling on their knees with their faces

[to the ground in front of] the Immeasurably Enlightened One.

29 The counterpart in the Sanskrit version reads: yathaiva gangaya nadiya valika | buddhana ksetra
purimena tattakah | yato hi te agami buddha vanditum | sambodhisattva amitayu nayakam |1]
(Fuata 2011, 50). For a standard Japanese translation, see FUJITA 2015, 44. For an English
translation of these Sanskrit lines, see GOMEZ 1996, 93-94. The counterpart of this verse in the
Wuliangshou jing reads: [#E&] HOFREMRE, HEantEW, # LaE¥ne, TEHERER (T12,
272¢12-18). For an English translation regarding this stanza, see INAGAKI 1995: 32, and GOMEZ
1996:189. This stanza is more corresponding to the Sanskrit version than the one in the Pingdengjue
jing as the character gian i& is deleted The counterpart in the Rulai hui reads: [#4nskk] 5564
H), B ER VD an g b TR R R B B e sk T B F AR (T11, no.310.5:98a24-25).
This stanza consists of six praises. A tentative translation of these lines is as follows. “There are
Buddha-lands as numerous as the grains of sand of River Ganges in the eastern quarter; likewise,
bodhisattvas as numerous as the grains of sand of River Ganges in those humerous Buddha-lands.
They all demonstrate their supernatural powers in order to offer their reverence to the Immeasurable
Life Buddha.” The counterpart in the Zhuanyan jng reads: [#t#] ﬁjﬂﬂ“ﬁ‘fﬁf—ﬁ’ >, —
MR, EREEREN L, SUFHEES, FEERMAAT, ERakERRE (T12
323c27-29). This stanza is parallel with the first four stanzas of the Plngdengjue jing with the
exception of the third and fourth stanzas (underlined), which parallel the third stanza of the
Pingdengjue jing below.

9 This stanza corresponds to the prose [{&75 2.1] above. From this sentence, we can determine
one of the characteristics of the translator, in addition to corresponding to the Sanskrit version, the
translator also refers to the prose above, according to the character gian i& “dispatch.”
Additionally, according to the prose [7&75 2.1] above, the subject gege 545 should indicate
the Buddhas in the measureless lands.

@D 1t is noteworthy noting that the origin of “Amitayu” is the Buddhist Sanskrit form of “Amitayus”
that only appears in the verses. The parallel of this word in the first stanza of the Tibetan translation
is ’Od dpag med (=Amitabha) (see FUJITA 2015: 238). Regarding why the term wuliangshou &
& “measureless life” did not appear in the verses of the Pingdengjue jing, we should not overlook
that each stanza is composed of four praises, and each praise consists of six characters. Accordingly,
the character ” might have been omitted in order to conform with the restricted number of
characters reserved for each praise.

“*»
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2) WM. B, AdbimErd#, LUPRAIERT/E | wl
b B IEEE, EEmeiEaEE, 2 (T12,288a26-29)
Likewise, in the South, West, and North,
There are Buddha-lands as numerous as the grains of sand of River Ganges.
All the Buddhas respectively assigned their bodhisattvas,
To offer their reverence and worship by falling on their knees with their faces [to the

ground in front of] the Immeasurably Enlightened One.

3) eJIERER, B D] AR CIZE I
R EEAEfE LR IR, 9

(32 The translator of the Pingdengjue jing appears to have reversed the order of the second and the
third stanzas with the third and the second stanzas in the Sanskrit version. That is to say that the
second stanza in the Pingdengjue jing is parallel with the third stanza in the Sanskrit version. And
this error also affects the translators of later Chinese translations, such as the Wuliangshou jing, the
Rulai hui and the Zhuang yan jing. It is not clear whether it was intentionally adjusted to follow
certain literature rules or if it is a scribal error. In this case, this stanza should correspond to the third
in the Sanskrit version. The counterpart in the Sanskrit version, the third stanza, reads: tatha
daksinapascima-uttarasu buddhana ksetra disatasu tattakah | yato yato agami buddha vanditum
sambodhisattva amitayu nayakam |[3| (FUJITA 2011, 51). A standard Japanese translation of this
stanza see FUJITA 2015, 127. For an English translation of this stanza, see GOMEZ 1996, 94. The
counterpart of this stanza in the Wuliangshou jing reads: [#E&: 2] mg. W, JbPUfE, b, FOR
AR, e EER, 184S E (T12, 272¢19-20). Obviously, the translator of the
Wuliangshou jing follows the second stanza of the Pingdengjue jing with some minor modifications,
such as the fact that each praise is modified to contain five characters instead for six characters as
in the Pingdengjue jing. The third praise of this stanza, 1% 1-#p%, is more equivalent with the
Sanskrit version than the one in the Pingdengjue jing. For an English translation, see INAGAKI 1995,
33 and GOMEZ 1996, 189. The counterpart of this stanza in the Rulai hui reads: [#n% 2] = 55&

HUOH, TSR [EIER. The next stanza has not a counterpart in the other version. It reads: [0k 3]
PR VD o B Y RE TR R 4%, U AT EL0. In addition, this stanza also corresponds to the
prose [i&iF 2.2-2.5] above.

(33) The term £X##% is equivalent with the Sanskrit puta “container,” which means a container with legs
for offering flowers in front of the Buddha. See Daiji rin XE&EAK. This term also appears in the
Foshuo Amituo jing fiEERFTHIFERE (T12, n0.366), and the Zheng fahua jing 1EVA#ERE attributed
to Zhu Fahua "% “Dharmaraksa” (see KARASHIMA 2007, 453, and FUJITA 2015, 238). It is
noteworthy that this term can be considered one of Dharmaraksa’s translating characteristics.

(34) This stanza parallels the second stanza in the Sanskrit version, which reads: bahupuspaputam
grhitva te nanavarna surabhi manoraman | okiranti naranayakottamam amita-ayu naradevapdjitam |
2 | (FuaITA 2011, 50). For a standard Japanese translation, see FUJITA 2015, 127. For an English
translation of the Sanskrit stanza, see GOMEZ 1996, 94. This stanza is a variant version of stanza
(4), from which it differs by only one word. It is not clear whether it was intentionally introduced
as a refrain of sorts or if it is a scribal error (see GOMEZ 1996, 238). According to FUKuUI, this stanza
follows the rhythm vaitaliya, and the fourth stanza follows aparantika. These kinds of rhythm are
different to those of the remaining stanzas in the Toho-ge (see Fukul 1995, 2). Regarding the
Buddha’s name, due to the rhythm, it is separately written as Amita-ayu. It is noteworthy that the
counterpart of the second stanza in the Tibetan translation is Tshe dpag med pa (=Amitayus), but
the fourth stanza in the Tibetan translation changes to ’Od dpag med pa, the same with the first
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These bodhisattvas flying from the ten quarters [of the Buddha-lands],
All bring a variety of offerings,

[Such as] exquisite heavenly flowers and offering wares (substances),
And go to make offerings to the Immeasurably Enlightened One.

i

PEESKSE,  EIMEROE, O

# = X FE, Rl A i GO
The bodhisattvas assemble together,

4) &k

g

Offering their reverence and worship by falling on their knees with their faces [to the
ground in front of] the Immeasurable Light [Buddha],

And walking around him three times, and joining their palms in worship,

And praising the World Honored, the Immeasurably Enlightened One.

5) ERFEERUE L, DIEP R R, ©D

stanza. The counterpart of this stanza in the Wuliangshou jing reads: [#&] —UIRE3EE, &5
Kb, FTHREELA, (LRBEEE (T12, 272c21-22). For an English translation of these lines,
see INAGAKI 1995, 33; and GOMEZz 1996, 189. There is no counterpart in the Rulai hui and the
Zhuangyan jing.

@) The counterpart of the term S5 is Amitaprabha and also appears later in the twentieth stanza.
Its counterpart in the Tibetan translation is dPag med ’od (Cf. FUJITA 2015, 239). The first two
praises of this stanza do not have a counterpart in any other Chinese translation.

(36) The counterpart of this stanza in the Sanskrit version is the fifth stanza which reads: pijitva ca te
bahubodhisattva, vanditva padam amitaprabhasya | pradaksinikrtya vadanti caivam aho 'dbhutam
$obhati buddhaksetram |5| (FUJITA 2011, 51). For a standard Japanese translation, see FUJITA 2015,
128. For an English translation, see GOMEZ 1996, 94. The counterpart of this stanza in the
Wulianghshou jing reads: [#E&:] 7SWGE =M, & 1 H2&, Rmeis -, MR (T12,
272c¢28-29). It is noteworthy that the constitution of this stanza is not very regular, these four praises
in the Wuliangshou jing are in combination with the second part of the sixth stanza and the first half
of the seventh stanza. The sentences between the end of the third stanza and the first half of the sixth
stanza in the Wuliangshou jing are unique and do not have a counterpart in any other versions. The
textsread: [HE&] BUORTEREE, WSRO, MREORMGL, (s, JuEmeE, EA
TIEM, BEThiEm, WE M, B MR, JHBRAESEE (T12,272¢23-27).

(37) Undoubtedly, this praise is not parallel with that of the sixth stanza in the Sanskrit version
(underlined of no. 38 below), but was rather created by the translator. It is noteworthy that the term
gingjing i3 must be a creation by the translator. As | have repeatedly highlighted, the Buddha’s
name, Wuliang gingjing &5 “Measureless Purity”, was created intentionally and does not
constitute a genuine translation, by the translator of the Pingdeng jue jing.This term plays a pivotal
role in Chinese early Pure Land Buddhism. According to KARASHIMA, by contrast, the origin of the
Wuliang gingjing must be derived from a misunderstanding of the term Amitabha-vyiiha by the
translator of the Pingdengjue jing, Zhi Qian. The following two prerequisites, however, must be
synchronized based on KARASHIMA’s suggestions: (i) the original Indian text of the Pingdengjue
jing is the Amitabha-vyiiha; (ii) the translator of the Pingdengjue jing is Zhi Qian. Unfortunately,
both of them cannot be correct simultaneously, given that more and more evidence shows that there
are many translated features found in the Da Amituo jing. One of the vivid examples is that those
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PERRTE R« FEETERIAn L, G
All of them shower the Buddha with their handfuls of flowers,
To Praise the Immeasurably Enlightened One with their pure mind.
And they aspire [to take a vow] before the Buddha,
Wishing to fulfill [the creation of] a land like His.

6) PITHE LR ZE, AR E A,
HAR R s it Zomgrg L, 9
Those flowers were scattered and floated in mid-air,
Forming a canopy of a hundred yojanas,
Whose pole is beautifully adorned with a splendid color.
It could cover all the body [of the Buddha] in the assembly.

3.2 The Great Gain

7) R EREACER, At BELRIHEAHE,
LUPSYNE T PRZZREAF A, (40

All those bodhisattvas go to Buddha-lands,

Where they are extremely hard to encounter.

Those people who have heard the names of the Buddhas,

paragraphs on the Five Evils, the so called Goakudan .3 E%, present typical characteristics of Zhi
Qian's style.

In addition, the character cheng f#& should be the abbreviation of the term chengzhan &3
“praise.”

©8) The counterpart of this stanza in the Sanskrit version reads: te puspapiitehi puno kiranti udagracitta
atulaya pritiye | vacam prabhasanti purasta nayake asmapi ksetram siya evartipam |6] (FUJITA 2011,
52). For a standard Japanese translation, see FUJITA 2015, 128. For an English translation of this
stanza, see GOMEZ 1996, 94. The counterpart of this stanza in the Wuliangshou jing reads: [ %]
[RIZs e 0y, FEFREIRPR (T12, 273a01). The counterpart of this stanza in the Rulai hui reads:

[Zn3k] REERL =S, TR %% (T11, 981b09). The counterpart in the Zhuangyan jing reads:
(k] S EEERC, FEHES BRIUT (T12, 324a17).

(39 The counterpart of this stanza in the Sanskrit (7) version reads: taih puspapiita iti ksipta tatra
cchatram tada samsthihi yojanasatam | svalamkrtam Sobhati citradandam chadeti buddhasya
samantakayam |7| (FUJITA 2011, 52). For a standard Japanese translation of this stanza, see FUJITA
2015, 128-129. For an English translation of this stanza, see GOMEZ 1996, 94. According to GOMEZ
(1996, 238), the idea of a one-hundred-league parasol covering the whole body of the Buddha may
also imply that the Buddha’s body was of superhuman size, a common hyperbolic or mythic
attribute in scriptural descriptions of buddhas. There is no counterpart in the Wuliangshou jing and
the Rulai hui. But the counterpart in the Zhuangyan jing reads: [HERERE] 18 DLRAEHLEE 6l A6 B
EZE A AR, MERE ESEE A, R A LR (T 12, 324a6-7).

9 The counterpart of this stanza in the Sanskrit version reads: te bodhisattvas tatha satkaritva katha
kathentT iti tatra tustah | sulabdha labhah khalu tehi sattvaih yehi srutam nama narottamasya |8|
(FuaIta 2011, 52). For a standard Japanese translation of this stanza, see FUJIITA 2015, 129. For an
English translation, see GOMEz 1996, 94. There is no counterpart found in the Wruliangshou jing.
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Promptly attain the great benefits of serenity.

8) LR, At WLRIEPITAS,
EZNEEy /b ) £ VESINE o
Our assembly attains this great merit;
And [we] can attain benefits from the [Buddha]-lands,
Imaging [the merit] of this dreamlike land which He [the Buddha] manifested, the land
which He purified through innumerable kalpas.

9) RIEpEREIE, IR B A, (42
BB, ¢ WEHEEER, ¢
Behold, the World-Honored One surrounded by the bodhisattvas,
Possesses dignified and brave merit, and his life is endless.
The bodhisattvas in that land are also of extreme purity,
[and the amount of their merit] is inconceivable even if [we] ponder it for innumerable

kalpas.

(41) The counterpart of this stanza in the Sanskrit version reads: asmehi p1 labha sulabdha piirva | yad

agata sma ima buddhaksetram pasyatha svapnopama ksetra kidréam yat kalpitam kalpasahasra
sastuna |9| (FUJITA 2011, 52-53). For a standard Japanese translation, see FUJITA 2015, 129. For an
English translation, see GOMEz 1996, 94. There is no counterpart found in the Wuliangshou jing,
the Rulai hui, and the Zhuangyan jing.
In addition, the phrase 5t 1, “purified the land,” is equivalent with “cultivating the bodhisattva
path to perfection.” That is to say, there are two kinds of Jingtu 5+ 1= simultaneously found in the
Pingdengjue jing; one is a verb, “purified the land;” the other is the origin of the term Jingtu as an
adjective in “Pure Land.”

“2) It is of interest that the phrase ZfEAR is an abbreviation of the term shouming =4 “life-span”.
fEfR “life-span is endless” is equivalent with “measureless life” found in the second and third
praises of this stanza. This might be the only one clearly referring to ‘measureless life” in the two
earliest Chinese translations of the Larger Sukhavativyitha siitra. The term wuji f4# “endless” is
a typical Daoist term which frequently appears in the Da Amituo jing and the Pingdengjue jing, Cf.
X1A0 20184, 122.

3) The term gingjing “purity” must be an intentional creation by the translator, rather than a genuine
translation from the original Indian text of the Pingdengjue jing. Obviously, this term is not a
misunderstanding of the Sanskrit vyiha, but provides us with concrete evidence that the translator
of the Pingdengjue jing had a strong willingness to use the term gingjing as a characteristic of the
Buddha, the bodhisattvas, and Amituo’s land etc.

@4 The counterpart of this stanza found in the Sanskrit version reads: pasyatha buddho varapunyarasih
parivrtah $obhati bodhisattvaih| amitasya abha amitam ca tejah amita ca ayir amita$ ca samghah
|10] (FuaITA 2011, 53). For a standard Japanese translation, see FUJITA 2015, 129. For an English
translation, see GOMEZ 1996, 94-95. There is no counterpart found in the Wuliangshou jing.
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10) PP (Ot RG22 =FONEAR, @O
RO B, W RE R, (4D
At that time, the Immeasurably Enlightened One smiled,
And thirty-six hundred millions nayutas of rays came out from His mouth,

[Mluminating thoroughly the innumerable lands.

3.3 Smiles and Prophecy
11) RIlE & =4, — I EARETAA,
BEATES, TS AEERE, @
These rays of light returned, encircling the Buddha three times,
And entered his body through the crown of his head.
Then, these rays disappeared without trace,

And all devas and humans were filled with joy.

< Articles 2 %

%) Regarding the name of the Buddha in this stanza, in the Sanskrit version, it is labelled as amitayu,

while in the Wuliangshou jing, the name was revised as # &%, with one character having been
deleted. It is of interest that the term & £:24 in the counterpart of the Wuliangshou jing has been
translated in diverse ways. It has been translated as Amitayus by INAGAKI; but as “Measureless, the
Worthy One” by GOMEZ (190); and was translated as “the Immeasurable One” by MACK. In the
original Indian text of the Pingdengjue jing, it is probably, almost certainly, amitayu, but the
translator appears to avoid using “f & %> here in order to avoid contradiction with Wuliang
gingjing which is used in the rest of the satra, especially in the proses [i&5i% 2.1~2.8] above.
Meanwhile, the translator seems to avoid using Wuliang gingjing here so that the name will not
diverge significantly from the original text.

“8) It looks like this term is a typical characteristic frequently found in the translations attributed to
Zhu Fahua =747 “Dharmaraksa.” For example, (i) Foshuo deguang taizi jing &5 25K 1-
& (T3, n0.170); (i) Puyao jing HHEFE (T3, no.186); (iii) the Zheng fahua jing IEJEIERE (T9,
no.263); etc.

(47) The counterpart of this stanza in the Sanskrit version reads: smitam karonti amitdyu nathah
sattrims$akotinayutani arcisam | ye niScaritva mukhamandalatah sphuranti ksetrani sahasrakotih |11]
(FuaITa 2011, 53). For a standard of this Japanese translation, see FUJITA 2015, 129-130. For an
English translation, see GOMEZ 1996, 95. The counterpart of this stanza in the Wuliangshou jing
reads: [#E&] JEREERRE BIEAASE, OHEEOYE, BRI (T12, 273al-2). For an
English translation, see INAGAKI 15995; and GOMEZ 1996, 190. This Chinese version seems to have
been reedited by its translator in that there is no counterpart of the second praise of Pingdengjue
jing appearing here. It appears that there is no text exactly paralleling this stanza in the Rulai hui.
By contrast, the counterpart in the Zhuangyan jing reads: [tEc] =+ SEREM, BREKT
# (T12,324a14) .

(8) The stanza well corresponds to the counterpart of the Sanskrit version, which reads: tah sarva arcih
punar etya tatra mirdhne ca astamgami nayakasya |deva manusya janayanti pritim arcis tada
astamita viditva |12| (FUJITA 2011, 54). For a standard Japanese translation, see FUJITA 2015, 130.
For an English translation, see GOMEZ 1996, 95. The counterpart of this stanza in the Wuliangshou
jingreads: [#E&] e Ry, —[HETEAN, —UIK, AR, BiHEEEE (T12,273a4-5). For
an English translation, see INAGAKI 1995; and GOMEZ 1996, 190.
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12) B E AL, IEARARTE & R,
AhE « (TR 2 M R R, 0
Avalokite$vara stood up from his seat,
To Rearrange his robes, and then prostrated himself on the ground to ask [a question].
Then he said to the Buddha: “Why are you smiling?

I only beseech the World-Honored One to explain the cause and condition [of the smile].

13) FEfRHA 2O, PR T A=E L ER LS
SRS A —UIAHRE, ©Y H o St =i ah

Wishing to teach the original emptiness,

He compassionately blesses [all beings].

All people who have heard the sound of the [Dharma],
Will rejoice so greatly that they would feel like dancing.

49 The origin of the term E 16u gén R H. is Avalokitesvara who is the most famous bodhisattva in
Eastern Buddhism. This term is written as Gai 16u gén Z#H in the Da Amituo jing. It is
noteworthy that although the bodhisattva Mahasthamaprapta is also found both in the Da Amituo
jing and the Pingdengjue jing, it is hard to determine whether the Buddhist Three Saints of the West
7557 =52 originated directly from the original Indian text of the earliest version of the Larger
Sukhavativyitha, the Da Amituo jing, because the term [ E. appears only three times in the Da
Amituo jing, and at least one of these texts might have been added intentionally by the translator of
the Da Amituo jing. Accordingly, the concept of the Three Saints of the West in the Larger
Sukhavativyitha sitra is not as important as people believed, unlike in the Guan wuliangshou jing.
For some comments regarding the passages containing the term E#H. in the Da Amituo jing, see
X1A0 2016a. For a brief discussion regarding this bodhisattva by HARRISON (2000, 172, n.24), see
below. Cf. NATTIER 2007b197-205 (cf. no. 94 of this paper below).

(50 The counterpart of this stanza in the Sanskrit version reads: uttisthate buddhasuto mahayaséa
namnatha so hi avalokitesvarah | ko hetur atra bhagavan ka pratyayah yena smitam kurvasi
lokanatha |13| (FuJITA 2011, 54). For a standard Japanese translation, see FuJITA 2015, 130. For an
English translation, see GOMEZ 1996, 95. The counterpart of this stanza in the Wuliangshou jing
reads: [#E#&] KH@IHE, BREERM, B« kR 2 MEARRERR &, 7 (T12,273a6-7). For
an English translation, see INAGAKI 1995; and Gdmez 1996, 190. There is no counterpart found in
the Rulaihui and the Zhuangyan jing.

1) The term benkong A% might originate from paramartha-kovid , which also appears in the Ruzii-
ge (6) below. This term is frequently used in the group of the prajfia siitras. This term was translated
as ‘fundamental emptiness of all things’ by GOMEZ, and ‘original emptiness’ by INAGAKI; and ‘the
basis of emptiness’ by Karen.

2 The term baifu F4& is a traditional Chinese term, meaning “happiness,” “blessing.” An example
in the Shijing F7€ reads: TikEatE, FHRT(E.

(53) The counterpart of this stanza in the Sanskrit version (14) reads: tam vyakarohi paramarthakovida
hitanukampi bahusattvamocakah | §rutva ti vacam paramam manoramam udagracitta bhavisyanti
sattvah|14| (FuJiTA 2011, 54-55). For a standard Japanese translation, see FUJITA 2015, 130. For an
English translation of this stanza, see GOMEz 1996, 95. There is no counterpart of this stanza in the
Wauliangshou jing, the Rulai hui and the Zhuangyan jing.
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14) 328 MR E, J\HE 5 COVRE R,
e drys SRS/ AT, -, 9

The Buddha’s voice [is] just like the sound of thunder,
Solemn and far-reaching, [manifesting] the eight qualities of sound.
The Buddha is about to give predictions to Avalokite§vara,

I now explain to you. Listen to me with care.

15) AR, BIZETRCO,
W, ST, ROEENHBE O [R. . W] =ik

4 The term bayin /\(ff)# “eight qualities of sounds” is a general name for musical instruments and

music in ancient Chinese, which is made of eight different materials, such as 4(metal), f1(rock);
#h(thread); 7T(bambuseae); #f(calabash); 1:(soil); #:(leather); A(tree), similar to symphony in
modern society. An example in the Baopu zi $Fh-f- reads: &EERTIKZR A, MARERE/\
B MR (Cf. HD2, 15). Also, an example in the Yaodian ZEHL reads: =#L, DO ¥R )\ 3F
“Within the four seas all the eight kinds of instruments of music were stopped and hushed.” (see
https://ctext.org/).
The character F# was purposely inserted since each praise must consist of six characters.
Regarding the eight sounds, there are several interesting explanations. For example, (i) according
to GOMEZ, the “eight good qualities” refer to a traditional Chinese list of forensic [rhetoric? revised
by XIAOQ] virtues: pleasant speech, intelligible speech, comforting or soothing speech, soft speech,
inerrant speech, imposing speech, and speech in a voice with good projection (Gémez1996, 251);
and (ii) according to KAREN, the eight qualities of voice are (1) beautiful, (2) distinct, (3) supple,
(4) harmonious, (5) venerable, (6) unerring, (7) exquisite, (8) not effeminate (i.e. manly) (KAREN
2014, 148). On the other hand, this term also frequently appears in early Chinese Buddhist
translations. An example in the Fan moyu jing 3EEEIRAE (T1, no.766), which attributed to Zhi Qian
reads: PfEERERAE MR, BORERVE, A \HE . H4FZ, 5 78, moE, iz, 55
R RRRAEE TR A1 (T, 884b23-25, also see JDIT) . In addition, some usages frequently
appear in Zhu Fahu’s translations, such as the Xianjie jing EH#E (T14, n0.415).

(5%) Although this great bodhisattva repeatedly appears in the 76h6-ge, it does not mean that (i) these
usages originated from the original Indian text of the Pingdengjue jing; (ii) the concept of the Three
Saints of the West had been formed in the original Indian text of the Pingdengjue jing. The fact
bodhisattva Mahasthamaprapta does not appear in the Toho-ge exactly means that the Chinese
translator of the Pingdengjue jing was willing to highlight Avalokite§vara once again here. It is hard
to believe that it is a genuine translation from the original Indian text of this version.

(%6) There is no counterpart of this stanza in the Sanskrit version. The counterpart of this stanza in the
Wuliangshou jing reads: [#E&] BN EE, \STHWE EREEL, S e (T12,
273a8-9). For an English translation of this stanza, see Inagaki 1995; and Gdmez 1996. There is no
counterpart in in the Rulai hui or the Zhuangyan jing.

7 The origin of the term ZE[R[#& is sukhavati, which is the formal name of Amitabha’s land, which
is also labelled as (Qing)jing chu &5 “pure abode (Pure Land)” in the last praise of this stanza.
In addition, in the last stanza of this Toha-ge (21) in the Pingdengjue jing, Amitabha’s land is also
written as ZEEE$E.

(58) The counterpart of this stanza in the Sanskrit version reads: ye bodhisattva bahulokadhatusu
sukhavatim prasthita buddha pasyana te $rutva pritim vipulam janetva | ksipram imam ksetra
vilokayeyuh |15| (FUJITA 2011, 55). For a standard Japanese translation, see FUJITA 2015, 130-131.
For an English translation, see GOMEZ 1996, 95.
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All the bodhisattvas from the various worlds,
Go to Sukhavati to respectfully revere and worship the Buddha.
They rejoice while hearing [the Buddha’s voice], and intensively pursue [the Dharma].

They instantly come in the pure abode [Pure Land].

16) CRISLEEE], 0  (EdfSH R, ©

IR, BfEE, Y NRGmEEG, ©2
And, upon arriving in the majestic and pure country,
They instantly possess the divine feet;

The Divine eye which enables them to see thoroughly and the divine ear so that they can

The character de 75 might be a superfluous letter and these words should be revised as 755z It
is noteworthy that no Sanskrit term corresponding to the term (Qing)jing chu #5754 can be found
in the Sanskrit version, even though the first three praises of the 15" stanza above are quite
corresponding to those of the Pingdengjue jing. Especially, considering the fact that the Buddha’s

o

name has been revised as Wuliang gingjing #£ &% “measureless purity,” and the Buddha’s land
is labelled — based on his name - as Wuliang gingjing (fo) guotu &% 54 [ 1, it is quite
possible that the term  (ii5){5* & was intentionally chosen by the translator of the Pingdengjue
jing. Also, it is of interest that a similar term, gingjing yechu 75753 “the abode of pure karma”
appears in the Guan wuliangshou fo jing #i# &5 MHE (T12, no.365, the Guan-jing). Regarding
a preliminary study of the connection between the nine-grade rebirth system in the Guan-jing and
the three-grade rebirth system in the Da Amituo jing, see XIA0 2017c.

In addition, although GOMEZ categorized that the 17th~21th stanzas concern Amitabha’s vows, this
stanza and the next stanza (17™) are actually connected to the vows in the Pingdengjue jing. That is
to say that this stanza corresponds to the fourth vow of the Da Amtiuo jing (T12, 301b8-13), and
the latter part of the seventeenth vow of the Pingdengjue jing, which reads: & KX A ol 8.2 %
T4, ERPEAKETRE], AAEFRAEIR (T12, 281b27-c1). For an annotated English
translation of these two vows, see X1A0 2018a, 129; and 2018d, 185. For a comprehensive study of
the two versions of the twenty-four vows, see XiAo (forthcoming). Moreover, this stanza also
corresponds to the 43 vow of the Sanskrit version, and the 44™ vow in the Wuliangshou jing and
the Rulai hui.

(9 The term yanjing guo /& 758 “a majestic and pure country” represents the translator’s main
designation for Amitabha’s land. Undoubtedly, the translator has a strong willingness to express
“high, lofty, exalted (udaram)” using the terms @ FI{EIF “majesty and purity.” Cf. n. 43 above.
For the origin of the term Jingtu 751, see X1A0 2012b.

(9 This praise corresponds to the eighth vow of the Pingdengjue jing , the fifth vow in the Sanskrit
version, and the ninth vow in both the Wuliangshou jing and the Rulaihui.

(1) This praise corresponds to the sixth and the ninth vows in the Pingdengjue jing, and the seventh
and the eighth vows of the Sanskrit version.

(62) The counterpart of this stanza in the Sanskrit version (16) reads: agatya ca ksetram idam udaram
rddhibalam prapuni ksipram eva| divyam ca caksus, tatha $rotra divyam jatismarah paramatakovidas
ca|16| (FUJITA 2011, 55). For a standard Japanese translation, see FUJITA 2015, 131. For an English
translation, see GOMEZ 1996, 95. The counterpart of this stanza in the Wuliangshou jing reads: [ 4
] BEae -, FEES40E(T12, 273a20-21). It appears that there is no counterpart in the Rulai
hui and the Zhuangyan jing.

In addition, the counterpart of this praise corresponds to the fifth vow in the Pingdengjue jing, and
the sixth vow in the Sanskrit version.
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hear thoroughly,

As well as the psychic power to know the destinies of their past lives.

3.4 The Vows
17) MR BRI, FRAT A A,

— Y NHERIE, A AT E, ¢
Then the Immeasurably Enlightened One explains:
It is due to the original vow in a past life.
All people who have heard the Dharma,
Will be born instantly in my land.

18) BT B g, I NE T e
AR ], — G RE, Y
All of my aspirations have been fulfilled,
And the beings who [aspire to] be reborn in my land from other counties,
Will all come to my land,

And will attain the stage of non-retrogression within one lifetime.

19) 77 e 5 B, ARAE AN FeA),
SE—YA, TEREE T, ©

el

(3) The counterpart of this stanza in the Sanskrit version reads: amitayu buddhas tada vyakaroti mama
hy ayam pranidhir abhtisi ptrva | katham pi sattvah $runiyana namam vrajeyu ksetram mama nityam
eva |17| (FuiTa 2011, 55-56). For a standard Japanese translation, see 2015, 131-131. For an
English translation, see GOMEZ 1996, 95. The counterpart of this stanza in the Wuliangshou jing
reads: [#EH] LA MERRE, SZRCHSESE, HMARRY), BIAMKTEAL (T12,273a21-22). Foran
English translation, see Inagaki1995, and Gémez. There is no counterpart in the in Rulai hui and
the Zhuangyan jing.

4 The counterpart of this stanza in the Sanskrit version reads: sa me ayam pranidhi prapiirna $obhana

sattvas ca entl bahulokadhatutah | agatya ksipram mama te ’ntikasmin avivartika bhontiha ekajatiya
|18] (FUJITA 2011, 56). For a standard Japanese translation, see 2015, 132. For an English translation,
see GOMEZ 1996, 95. The counterpart of this stanza in the Wuliangshou jing reads: [f&£] 7%
BIBEE, B BARRE (T12, 273a23).
It is noteworthy that the term butuizhuan 4~iR#4 is a significant concept both in Pure Land
Buddhism and in early Mahayana Buddhism. The 46" vow of the Sanskrit version concerns this
doctrine. This term is translated as [k (Skt. avivartika, or avivartya) in the 18" vow in the
Pingdengjue jing, which refers to its counterpart, the 7" vow in the Da Amituo jing. For some
comments regarding the seventh vow of the Da amituo jing and the 18™ vow in the Pingdengjue
jing, see X1A0 20183, 133, and 2018d, 185. In addition, for some comments regarding the Sanskrit
term ekajatiya Cf. Fukui 1999, and FuJiTA 2015, 240.

5 The counterpart of this stanza in the Sanskrit version reads: tasmad ya icchatiha bodhisattvah
mamapi ksetram siya evartipam | aham pi sattva bahu mocayeyam namena ghosena 'tha dar§anena
|19] (FuaiTa 2011, 56). For a standard Japanese translation, see 2015, 132. For an English translation,

119



% 2020.3 % Journal of World Buddhist Cultures Vol. 3

Some bodhisattvas might aspire to take further vows;
May their lands be like my land.
Also, keeping their mind to constantly deliver all people [out of all suffering],

May all of their vows reach the ten quarters.

20) HARARE AR, LY R, %0
EEECH T, 0 R ER, ©

They will be able to instantly arrive

To this Peaceful World,

The Land of the Immeasurable Light,

And, make offerings to countless Buddhas.

21) HAFEEM, RS bk 5 [
N EEE X, EREER, ©
After making offerings to myriads of billions of Buddhas,
They will fly over all the lands,
To express their reverence and then leave full of joy,
And return back to Sukhavati [Jingtul].

4. The Ruzii-ge in the Pingdengjue jing

4.1 Who Can Hear the Dharma

see GOMEZ 1996, 95. The counterpart of this stanza in the Wuliangshou jing reads: [#:&] Epz
BLERE fE OB R, S ), 4 REE 5 (T12, 273a24-25). The counterpart of this stanza
in the Ruai hui reads: 1& %“*E%EJ%&? WA 1, ERELUE ), (EREIRIT (T12, 98b13-14).
There is no counterpart in the Zhuangyan jing.

©6) For the term anle Z2%%, see X1A0 2009b.

©7) The origin of this phrase & :F] 1 is “amitaprabha,” and its Tibetan counterpart reads: 'Od
dpag med.” For some comments regarding this phrase, see FUJITA 2015, 240.

(68) The counterpart of this stanza in the Sanskrit version reads: sa §ighrasighram tvaramanariipah
sukhavatim gacchatu lokadhatum | gatva ca parvam amitaprabhasya pijetu buddhana sahasrakoti
|20] (FuJITA 2011, 56). For a standard Japanese translation, see 2015, 132. For an English translation,
see GOMEZ 1996, 95. There is no counterpart in other Chinese translations.

(69) The counterpart of this stanza in the Sanskrit version reads: buddhana kotim bahu pijayitva
rddhibalena bahu ksetra gatva | krtvana piijam sugatana santike bhaktagram esyanti sukhavati ta iti
|21] For a standard Japanese translation, see 2015, 132-133. For an English translation, see GOMEZ
1996, 95. The origin of the term Xumoti ZEEE# should be sukhavati, and this term appears two
times in the Pingdengjue jing. Also Cf. Xuati ZH[*[#£. The counterpart of this stanza in the
Wuliangshou jing reads: [ & ] Z=F{@Eansle, MRAL@iER], NP E L, BERLEH
(T12,273a26-27).
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MEA TGS, U0 JhERMIETE, Y

If people have not cultivated enough good merit,

It will not be possible for them to hear the title of this sttra;
Only someone abiding completely by the precepts,
Will be able to hear this right Dharma.

2) B AL, HIFSE R 2,

eASH, AT, I e K=, (72
Only people who have encountered the Sovereign of World-Honored One in a past life,
Can believe in this,

Only those who are modest, and respect [the Dharma] can pursue the Dharma upon

(70 In general, this stanza is not different from the corresponding stanzas in other versions, except for
the prerequisite of hearing the Dharma. In the Sanskrit version, it is “heroes who have attained the
goal” (Cf. the text underlined below), to which the counterpart in the Rulai hui corresponds well.
However, in the Pingdengjue jing and the Wuliangshou jing, the prerequisite becomes “someone
abiding completely by the precepts.” Regarding the phrase &35, it is a combination of the term
1515 and the character jie 7. Obviously, the phrase was purposely edited by the translator because
zhaijie qingjing 757 I&7F is a significant prerequisite for rebirth in Amitabha’s land , which has
been purposely highlighted in both the Da Amito jing and fully inherited by the translator of the
Pingdengjue jing. For the term zhaijie gingjing, see XI1A0 2011. For the connection between zhaijie
gingjing, Wuliang gingjing #&:j%75 and the term Jingtu 75 1, see X1A0 2012b.

In addition, it is of interest that this prerequisite has been revised as E. &3 # 415K “those who
have made offerings to the measureless number of tathagatas” in the Zhuangyan jing .

(") The counterpart of this stanza in the Sanskrit version reads: neme akrtapunyanam $rava bhesyanti
1dréah | ye tu te_Siira siddharthah te $rosyanti imam giram |1| (FUJIITA 2011, 75). For a standard
Japanese translation, see FUJITA 2015, 166-167. For an English translation, see GOMEz 1996, 109.

[#ER] 5 NEEAR, NEEE ; BIRAMmE, JEMIEIE (T12, 273a28-29). For an
English translation of this stanza, see INAGAKI 1995, 35; and GOMEZ 1996, 191. Likewise, each
praise of the Ruzii-ge in the Wuliangshou jing consists of five characters. This stanza in the
Wuliangshou jing might have referred to the counterpart of the one in the Pingdengjue jing. The
counterpart of this stanza in the Rulai hui reads: [Zn5] £ MEEAIARE, KRB ;
BAhBERREE EA, B B AN SR RAS (T11, 101b11-12). The stanza in the Rulai hui is more
corresponding to the one in the Sanskrit version than the one in the Pingdengjue jing and the
Wuliangshou jing. The counterpart of this stanza in the Zhuanyang jing reads: [Ft#k] B AL
EfEE, RIIEEARER ; D agshansk, SEukSmIT#E (T12, 326b4-5).

(72 The counterpart of this stanza in the Sanskrit version reads: drsto yai$ ca hi sambuddho lokanatha
prabhamarah | sagauravaih $ruto dharmah pritim prapsyanti te param [2| (FUJITA 2011, 76). For a
standard Japanese translation, see FUJITA 2015, 167. For an English translation, see GOMEZ 1996,
109. The counterpart of this stanza in the Wuliangshou jing reads: [#E&] &% fGiite4, HIGEE
e, BRWREAZETT, WRBE KEKE (T12, 273b1-2). Likewise, this stanza should be the one
referring to its counterpart in the Pingdengjue jing. For the English translation, see INAGAKI 1995,
35, and GOMEZ 1996, 191. The counterpart of the stanza in the Rulai hui reads: [#nsc] 2 A& A
IR, RE VR RO PR I, % B MR R D B, 0% %% B2 E 550 (T14, 101b13-14).The
counterpart of this stanza in the Zhangyan jing reads: [#t@x] BESFAEE, Eim. EEIF
B, g —OcRiF T, DRETTAERRSERE] (T12, 326b6-7).
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hearing it,
And will rejoice so greatly that they will want to dance.

3) EERE. MRS, FELME IR ML
fig T AL ph SEPERA T RE R, 7Y
For people whose spirit is full of evils: arrogance; and corruption: slackness,
It is hard to believe in this Dharma.
Only people who have encountered [and made offerings to] Buddhas in their past lives,

Will rejoice in hearing the teaching by the World-Honored One.

4.2 Only Buddhas Understand

4) BEREEREE, BRAFTREN,
MRV, R FLGE 2 ()

Just like people born blind,

Who wish to know how to show the way to other people,

Even sravakas are still all bewildered by Mahayana thought,

How could normal people not?

(™) The counterpart of this stanza in the Sanskrit version reads: na $akya hinebhi ku$idadrstibhih
buddhana dharmesu prasada vinditum| ye piirvabuddhesu akarsu piijam te lokanatham caryasu
siksisu |3| (FUIITA 2011, 76). For a standard Japanese translation, see FUJITA 2015, 167. The
counterpart of this stanza in the Wuliangshou jing reads: [#E:#:] I&igHiRE, HELUE L ; 5
i g, SePEan 2% (T12,273b3-4) . For the English translation, see INAGAKI 1995, 35; and
GOMEZ 1996, 191-192. The counterpart of this stanza in the Rulai hui reads: [Zns] =07 T
BN, MMEWHETEE, HERARENE, Rt 2 T EEE (T11,101b15-16). By contrast,
the latter part of this stanza in the Rulai hui has been revised as “[only] one who has planted the
seeds of vast good merit in front of the Buddhas would like to cultivate the Dharma leading to
salvation (Cf. the praise underlined above). There is no counterpart in the Zhuangyan jing.

(™) The character huo 2% isasynonym of 2% “be bewildered.” An example in the Mengzi - reads:
d - H T E 2 AR L “Mencius said, ‘It is not to be wondered at that the king is not wise!.””
(see https://ctext.org/).

(") The counterpart in the Sanskrit version (4) reads: yathandhakare puruso hy acaksuh margam na
jane kutu samprakasayet | sarve tatha $ravaka buddhajiiane ajanakah Kim punar anya sattvah |4
(Fuaita 2011, 76). For a standard Japanese translation, see FuJiTAa 2015, 166. For an English
translation of this stanza, see GOMEZ 1996, 109. The counterpart in the Wuliangshou jing reads: [ %
)] ERgcERE, TEREZRELL, BftAEE, AATBAE AN (T12, 273b5-6). For an English
translation of these Chinese lines, see INAGAKI 1995,35; and GOMEZz 1996. The counterpart of this
stanza in the Rulai hui reads: [#nzkc] EanE AfERR, NREBHEAMMES, BFRIA IS IR,
DLER A 15 B fE  (T11, 101b17-18). There is no counterpart in the Zhuangyan jing. It is
noteworthy that the order of this stanza in the Wuliangshou jing is reversed compared to the order
followed in the Pingdengjue jing and the Sanskrit version (the first two and the last two praises).
This case might reflect the translator's intentions.

122



Yue XIAO
A Critical Translation of the Toha-ge And the Ruzii-ge .
in the Wuliang gingjing pingdengjue jing % Articles 2

5 R RUMHmE, B THAT,
RS AR AN /2, WIER Ty, 77
Only the Gods of Gods (Buddhas) can understand the profound teachings of each other.
Neither sravakas can fully understand the cultivation of the Buddhas,
Nor pratyekabuddhas.
Only the Fully Enlightened One can know this.

6) fh—UASEM, 1O  HEHE AL, 00
MBS, RS, ©

(76 The term tian zhong tian KK “god of gods” is one of the typical terms frequently found in
early Chinese Buddhist texts. For instance, (i) the Da Mingdu jing KB S (T8, no.225)
considered to have been translated by Zhi Qian, (ii) the Daoxing Banruo jing jE{THXERE (T8,
n0.224) which is attributed to Zhi Loujiachen < #£:i15# “Lokaksema;” and (iii) the Puyao jing %
EfE (T3, no.186), and the Shengjing AE (T2, no. 152), which are both attributed to Zhu Fahui
k% “Dharmaraksa.” The phrase “buddho hi buddhasya gund prajanate,” frequently appears in
the Mahayana satras, for instance in the Chinese translation of the Lotus sitra,
Saddharmapundarika Siitra, which reads: MEff Bl JhRESE As st 1 EAH (T9, 5¢, Cf. FUIITA 2015,
251). In addition, for some comments regarding this term from a different perspective, see
IWAMATSU 1985.

(") The counterpart of this stanza in the Sanskrit version reads: buddho hi buddhasya guna prajanate
na devanagasurayaksasravakah |pratyekabuddhana pi ko gatipatho buddhasya jhane hi
prakasyamane |5| (FUJITA 2011, 77). For a standard Japanese translation, see FUJITA 2015, 167-168.
For an English translation see GOMEz 1996, 110. The counterpart of this stanza in the Sanskrit
version reads: [ME&:] Ansc B E g, WEEEE, JRIEFTH, MEGRRIT T (T12, 273b7-8).
For an English translation of these Chinese lines, see INAGAKI 1995,35; and GOMEZ 1996, 192. The
counterpart of this stanza in the Rulai hui reads: [4nzk] ansczshisfh B %0, MEA 2R /R,
KEEWXT A M, —FRHELBIA4 S (T11,101b19-20). The counterpart of this stanza in the
Zhuangyan jing (4) reads: [#Ffi%] BEERESHAT, MIEEEEAKS), MREasdohiEsy, iF
=i (T12, 36212-13) It is noteworthy that the counterpart in the Zhuangyan jing concerns
“praising the merits of the Buddhas” (% #& 40 KK), a significant element in the Smaller
Sukhavatvyitha sutra.

("8 The Sanskrit sugata “going well,” which is one of Buddha’s ten names, was translated into “ff;” in
the Pingdengjue jing. The term zuofo {Efff; appears over 70 times. Obviously, most of them follow
their counterparts in the Da Amituo jing in that this term appears about 100 time in the Da Amituo
jing. It is noteworthy that in the beginning of each vow, it has been revised to Ft{EffifE from &%
Fe454# in the Da Amituo jing. For a further discussion on the phrase F&/Ef:ES in the vows of the
Pingdengjue jing, see forthcoming.

() The term benkong AZZ originates from “paramartha-kovida.” Cf, note 51 above.

@0 The counterpart of this stanza in the Sanskrit version reads: yadi sarvasattvah sugata bhaveyuh
visuddhajnana paramarthakovida [te kalpakotir atha vapi uttare ekasya buddhasya gunam katheyuh.
|6] (FuaITA 2015, 77). For a standard Japanese translation, see FUJITA 2015, 168. For an English
translation, see GOMEZ 1996, 110. The counterpart of this stanza in the Wulaingshou jing reads: [ %
®] BN, BREEEE, BEmAZE, [FEHHEME (T12, 273b9-10). For an English
translation of these Chinese lines, see INAGAKI 1995, 36; and GOMEZ 1996, 192. The counterpart
of this stanza in the Rulai hui reads: [#n7iK] R4 G & AE M T8 I BB Bl — b 2 Dh T,
FEf 25 A 5% (T12, 101b21-22). 1t is noteworthy that the first two praises underlined, which

123



% 2020.3 % Journal of World Buddhist Cultures Vol. 3

Even if all beings become Buddhas,

And obtain pure wisdom knowing original emptiness,

They will not be able to calculate the depth of the Buddha’s wisdom, despite the passing
of myriads of billions of kalpas.

7) AR, i e A N,
i 2 BB, WEATIE R, OV
Even if they expound for immeasurable kalpas,
They will still not be able to grasp [the profundity of the Buddha's wisdom], despite
exhausting their lifespan,
The width of the Buddha's wisdom is thus boundless,
And can be fulfilled by pure cultivation.

8) ZHEEIIEE, MEE N RERR T,
W ATRR T HESS TR 23,
Only people who pursue my teaching can believe in it,
Only such people can fully comprehend it,
And desire to adopt the Dharma which the Buddha(s) expounded.

They will be the first to witness its profound meaning.

4.3 Rare and Precious Things

probably refer to the last chapter of the Avatamsaka Siitra, do not have a counterpart in any other
versions. There is no counterpart in the Zhuangyan jing.

1) The counterpart of this stanza in the Sanskrit version reads: atrantare nirvrta te bhaveyuh
prakasamana bahukalpakotih | na ca buddhajfianasya pramanu labhyate tatha hi jfianascariyam
jinanam |7| (FuaITA 2011, 77). For a standard Japanese translation, see FuJITA 2015, 168. For an
English translation, see GOMEZ 1996 110. A counterpart of this stanza in the Wuliangshou jing
reads: [#ER] 85 HMeksR, FEMIAA, HREEERES, EBgEE (T12, 273b11-12). For
an English translation of these Chinese lines, see INAGAKI 1995, 36; and GOMEZ 1996, 192. The
counterpart of this stanza in the Rulai hui reads: [42nzk] RIS BE, b2 PE e &,
RS MER, KebEK 2 (T11, 101b23-24). There is no counterpart in the Zhuangyan
jing.

(82) The counterpart of this stanza in the Sanskrit version reads: tasman narah pandita vijiiajatiyah yo
mahya vakyam abhisraddhadheyuh | Krtsnam sa saksi jinajfianarasim buddha prajana ti giram
udirayet | 8| (FUJITA 2011, 77-78). For a standard Japanese translation, see FUJITA 2015, 168. For
an English translation, see GOMEz 1996, 110. There is no counterpart in the Wuliangshou jing. The
following stanza in the Rulai hui appears to correspond partly to this stanza, and reads: [#n#<] 45
AR TRD L, SRS EFES, MARPBEEEZ, PriRis MRS (T11, 101b25-
26).There is no counterpart in the Zhuangyan jing. A similar praise can be found in the Tanbutsu-
ge (9) in the Pingdengjue jing, which it reads: =& "RA581, ZFeEE —iF (T12, 280c8-9).
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9) ANZam®IAEVEA, PhAE L,
AIEERATE, i T ROk SR, 89
The human life is a rare thing and hard to get.
Encountering the period when the Buddha is living in the world is extremely rare,
It is impossible [for people] to manifest only by believing and wisdom,

You should diligently pursue [the Dharma] upon hearing the Dharma or encountering the
Buddha.

4.4 Companions in the Path
10) BFREMAR, {88 LA KBS,
Hifz #8E, 0 DIRdghEg, @
Never forget the Dharma after hearing it.
Respect to the Buddha and let great joy arise upon hearing it.
Such people are my friends from previous lives.

For this reason, you should awaken the aspiration for Enlightenment.

®3) For the term A2 7n, see Cf. FUJITA 2015, 251-252. The term Az is the abbreviation of
N2 #fn, which is equivalent with A&, “human body.”

@4 Xi fii=xi # “rare.” An example appears in Chinese traditional texts, such as Laozi % ¥-; and
Lunyu 7z, Anexample found in the Laozi reads: "5 2%, A2, KA &2 “There
are few in the world who attain to the teaching without words, and the advantage arising from non-
action.” In addition, an example found in the Lunyu reads: +H:“{A3%. BUEASERE, &M
4.7 “The Master said, ‘Bo Yi and Shu Qi did not keep the former wickednesses of men in mind,
and hence the resentments directed towards them were few.”” Cf. https://ctext.org/

(85 The counterpart of this stanza in the Sanskrit version reads: kadaci labhyati manusyalabhah
kadaci buddhana pi pradurbhavah | sraddhatha prajiia sucirena lapsyate tasyarthapraptyai janayatha
viryam |9] (FUNITA 2011, 78). For a standard Japanese translation, see FUJITA 2015, 169. For an
English translation, see GOMEZ 1996, 110. The counterpart of this stanza in the Wuliangshou jing
reads: [#Eft] Fan LEEAT, B HEIREE; A1, AR ESR (T12,273013-14). The
counterpart of this stanza in the Rulai hui reads: [#nsk] A#RZ B 155,  Ansf H i sREE,
1EELHE 7)), JEfE#H MERSHE (T11, 101b28-29). There is no counterpart in the Zhuangyan
jing.

@) The origin of the term shanginhou #=#H/E is mitra “friend.”

@7 For the phrase fadao yi #%i& &, there are two other similar phrases appearing in the Pigndengjue
jing. () #EEE, (i) BWEFCRKE LIEFGERIES (for a discussion on the phrase %% ¥ &,
see X1A0 2014b and 2015). The counterpart of this stanza in the Sanskrit version reads: ya idrsam
dharma $runitva Srestham labhyanti pritim sugatam smarantah | te mitram asmakam atitam adhvani
ye buddhabodhaya janenti cchandam iti |10] (FuiTA 2011, 78). For a standard Japanese
translation, see FuJITA 2015, 169. For an English translation, see GOMEz 1996, 110. The counterpart
of this stanza in the Wuliangshou jing reads: [#&] BlERERE, WAHSE, HIFREBA,
JEWCE 5 E (T12, 273b15-16). The counterpart of this stanza in the Rulai hui reads: [#Znsk] #n
EMTETEEM, WA, MAERFELEA, BHESMMER (T11, 101cl-2). The
counterpart in the Zhuangyan jing reads (6):  [#fEmk] KREEIEEFrsRis, Flig —UIREREA  &5F
SRNECE, PhaR b NEEA (T12, 326b14-15).
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4.5 The Importance of This Sutra
11) & arim Ak, 1t L P AR,
B E Y, FE—u4, &, 5, ©
Even if the whole world is on fire,
Be sure to surpass it to hear the Dharma.
You will surely become the general of the World-Honored One,

And deliver all beings from reincarnation and the pains of birth, old age and death.

Conclusion
In light of the annotated English translation above, the following conclusions can be
reached:

The Toho-ge and the Ruzii-ge in the Pingdengjue jing are more corresponding to
the Sanskrit version than any other Chinese translation.®® But the structure of the two
verses, the Toho-ge and the Ruzii-ge, in the Pingdengjue jing and the Wuliangshou jing is
continuous, for there is no prose separating them in these versions. By contrast, over ten
paragraphs of prose are found between the two verses in the Sanskrit version and the
Tibetan translation, as well as the Rulai hui and the Zhuangyan jing. It is hard to believe
that this difference comes from the original Indian text of the Pingdengjue jing and the
Wuliangshou jing, but was rather an innovation by the translator who wanted the Ruzii-
ge next to the Toho-ge, and this feature was later followed by the translator of the
Wuliangshou jing.®®
Moreover, in light of my recent series of research on the formation of the two

earliest versions of the Larger Sukhavativyiha,® 1 would like to point out that the

(8) A similar praise to the last one can be found in the Tanbutsu-ge (4), which reads: [J&5] B R
AESE, MEAfRERE (T12, 280b15-18). Cf. a short paragraph in the Da Amituo jing: [ B[] 1
RN RS, BBASIEM, ABTMEEs, &E. BEBME. tHIEL, SBIERT
JEE LR, (R B, BRN\TT. BT ERLBOR AR KIERIGEIZ 5, A
W FEARRR B S (T12, 301a16-20).

This stanza has no counterpart in the Sanskrit version, but it was followed by all later Chinese
translations. The counterpart of this stanza in the Wuliangshou jing reads: [#E&:] %5k,
VOB EERATE, SRR, BEAESERT (T12, 273b18-19). There is no counterpart of this stanza
in the Rulai hui. The counterpart of this stanza in the Zhuangyan jing reads (3): [#gz] fBfE Kk
=T, RAitiet 220 gt Mk nei, BiRasdgiiE /) (T12, 32608-9) .

(89 Owing to space constrains, the two verses in the Tibetan translations can not be considered here,
even though | hope to do so in a subsequent paper.

©9) 1t is noteworthy that these two versions contain the paragraphs on the Five Evils (Go-akudan .
B%). For the formation of the paragraphs on the Five Evils, see X1A0 2012b.

(1) For the vows in the Pingdengjue jjing, see XIA0 2018d; for the Dharmakara narrative in the
Pingdengjue jing, see2019b. For the two versions of the twenty-four vows in the sitra, see
forthcoming.
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original Indian text of the Pingdengjue jing, which was translated into Chinese in the 3™
century, might be quite similar to the extant earliest manuscript of the Sanskrit version,
which has been recognized as written in the middle of the twelfth century.®® This research
serves as a bridge between the third century and the twelfth century so that we can present
a further study of the formation of the Da Amituo jing. We also reached additional
conclusions which are the following:

Firstly, the Pingdengjue jing is not merely a “modified version” as suggested by
KARASHIMA (2009, 123). Without the Pingdengjue jing, we would not be able to
determine the formation of the Da Amituo jing. Accordingly, the Pingdengjue jing plays
a significant role in the research of the formation of early Pure Land Buddhism.

Secondly, regarding the term gingjing &3, this term appears in the 5%, 9, 15t
stanzas of the 76ho-ge and the first stanza of the Ruzii-ge. All these examples have no
counterpart in the Sanskrit version. Accordingly, we understand that the translator of the
Pingdengjue jing strongly wished to describe the Land of Amitabha using the term
qingjing. Therefore, it is hard to believe what Nattier (2007) and KARASHIMA (2009)
suggested about the origin of Wuliang gingjing being a result of Zhi Qian’s
misunderstanding.

Thirdly, regarding the name of Amitabha’s land, it has been described in diverse
ways. For example, we can find the following terms in the Toho-ge: ZE[A4&(15), (15 )iF
RL(15), EEifE(16), Z2%EE(20), HEEHE 1:(20), ZE#Z(21). Accordingly, we
can clearly understand that the translator of the Pingdengjue jing has the willingness to
stress the feature of “purity” of the Buddha's Land.

Moreover, the name of the Buddha is also expressed in diverse ways, such as
=R, 2,4, 17), BEE4), BE(S), FEMR(9), 1HEE(9: for the bodhisattvas). It is
hard to deny that “amitayu” has appeared in the original Indian text of the Pingdengjue
jing. As 1 pointed out above (note 32),the reason why the term wuliangshou &3

“measureless life” did not appear in the verses of the Pingdengjue jing is that the character

»

[13==4

may have been omitted in order to conform with the restricted number of characters
reserved for each praise. On the other hand, wuliang & is a neutral term which is
more corresponding to the term Wuliang gingjing &5 15.

Furthermore, there are two kinds of concepts regarding the Buddha’s land in the
Pingdengjue jing. There is a verb, purified the land, such as {FIt+: found in the 8%
stanza of the T6ho-ge. The second is an adjective, pure land, such as anle ZZ%% found in
the 20" stanza, and (5% found in the 15™ stanza. The first corresponds to the phrase

zuo pusa dao TEEREIE “cultivation of the bodhisattva path to perfection” which is one

(2) See FUJITA 1984; and KARASHIMA 1999,
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of the significant features of the Da Amituo jing. The second corresponds to the phrase
wuliang qingjing fo guo tu &I 1. The term Jingtu must be the abbreviation
of the phrase &y 13 [ 1 w5 1.9

Finally, regarding the term E l6u gén B/ H., as I pointed out (note 49 above), the
concept of the Three Saints of the West in the Larger Sukhavativyitha sitra is not as
important as people thought, unlike in the Guan Wuliangshou jing iS558, It is
hard to determine whether the image of the Three Saints of the West originates in the
original Indian text of the Larger Sukhdavativyitha sttra. Undoubtedly, the combination of
iconography [E 1% and philology 3CJEkE: is a very valuable methodology which
should be considered more from now on. But there is a prerequisite: accuracy in both
parts of this methodology. Unfortunately, scholars who currently try to approach this issue
are far from meeting this requirement,® at least in the study of the philology of the Da

Amituo jing and the Pingdengjue jing.

©3) [RBr] ZEmcihis=» (V53] A0, EaEyEie, 228, EEymamE L. 05 §a.
JEFC T ] b L

©4 In fact, HARRISON does not believe that the second passage containing the bodhisattva Guan-yin
Bi3% in the Da Amituo jing (T12, 290a26-28) was a genuine translation from the original Indian
text of the Da Amituo jing, but was rather a creation of the Chinese translator (see NATTIER 2007b,
197-205, cf. n. 49 of this paper above). However, HARRISON’s suggestion was merely based on the
phrases AR — AR E R E S (see HARRISON 2000, 172, n.24). Even though I agree
with HARRISON’s suggestion at this point (for a discussion on the bodhisattva Guan-yin in the Da
Amituo jing in detail, see XIAO 2016a), HARRISON appears to not realize that (i) this suggestion
contradicts his main idea on the formation of the Da Amituo ing that the Da Amituo jing represents
the earliest form of Indian Pure Land Buddhism; and (ii) it is hard to believe that the translator of
the Da Amituo jing only inserted one paragraph. There must be other evidence that has been
overlooked by HARRISON. In fact, the syntax and the morphology of the first paragraph mentioning
that bodhisattva (T12, 308b15-19) corresponds to those 129 special characters found in the
Dharmakara narrative of the Da Amituo jing, which has been purposely compiled by the translator
of the Da Amituo jing based on his own notions (for a discussion regarding those terms, see XIAO
20164, 9-13); and (iii) HARRISON does not discuss the vows, the paragraphs on the Five-Evils, and
the bodhisattva thought found in the Da Amituo jing (for the formation of the paragraphs on the
Five-Evils, see X1A0 2012; for the formation of the Dharmakara narrative in the Da Amituo jing
and the Pingdengjue jing, see XIAO 2012a; 2016b; 2018a; 2019b). A completely different
conclusion on the formation of the Da Amituo jing may be reached if these clues can be taken into
account together.
In addition, it is hard to believe that there is any information related to the bodhisattva
Avalokite$vara (Guanyin) containing the title of the Da Amituo jing. KARASHIMA referred to Chen
Jinhua’s suggestion that salou{fo}tan BEHE{f}E is a corruption of héléugen ZE#EE., which is
an incomplete transliteration of Avalokitasvara (see KARASHIMA 2009, 125). Obviously, this is
simply KARASHIMA’s hypothesis and it seems to be a little bit hasty, I think, because bodhisattva
Avalokitesvara merely appears three times in the Da Amituo jing, unlike Amitabha and the
importance of the cultivation of the bodhisattva path to perfection which are purposely highlighted
throughout the entire sttra.
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H Abbreviation H

HD = Hanyu dacidian 355 K78, 13 vols. Shanghai: Hanyu dacidian chubanshe {555 K EiHL
HiffiEE, 1989-1994.

IDIT =Shinsan Jodoshii daijiten H 5%+ 7= KEFHL. Ed. Jodosha daijiten henshd iinkai ¥+ 1
FREFMRAEZ B 2. Kyoto: Jodoshd, 2016.

H =Data of the Japanese ancient manuscripts preserved at Kongd-ji <&[ll|<F, preserved at the

Research Institute for Old Japanese Manuscript of Buddhist Scriptures, the International
College for Postgraduate Buddhist Studies.
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World Buddhist Cultures

Purpose of the Journal

The Research Center for World Buddhist Cultures at the Ryukoku University was established with the
aim of forming an international research institute for Buddhism, which could respond to serious
problems of modern world. It is the important mission of the Center to accomplish a wide variety of
academic projects on Buddhism and thereby contribute to this increasingly globalized society. All
knowledge is expected to be transformed into information in such globalized society. Thus, since being
established last year, the Center also has aspired to publish an electronic journal and disseminate the
research results widely in order to attain its main purpose. They seem the indispensable devices for the
Center to mutually interact with researchers, Buddhists, and adherents of other religious traditions
outside Japan, or to cooperate with foreign universities and research institutes.

In order not to miss the global trends of internationalization and informatization, the Research
Center for World Buddhist Cultures starts a new electronic journal, Journal of World Buddhist
Cultures. In its long history, the Ryukoku University has gradually accumulated the broad knowledge
and characteristics concerning Buddhism. The Center hopes to develop further and disseminate them
actively all over the world by means of this electronic journal, through which the Center will also
attempt to encourage international intellectual exchange even more and seek the solution to various
problems of the people who live in contemporary society.

In contemporary society, a sense of values is significantly diversified and complicated, and we are
hardly able to recognize what is “true” indeed. Journal of World Buddhist Cultures will include not
only scholarly articles on Buddhism but also those which respond, as a kind of guide, to various
urgent problems that arise in every part of the world. Buddhism has been circulated all over the world
over a long period of time more than 2500 years. The Center will widely invite the papers in which
this universal religion is discussed from a “global point of view.”

In addition, Journal of World Buddhist Culture will also include the reviews of books on Buddhism,
records of lectures organized by the Center, and a wide variety of translation works. It especially
welcomes a paper written in English. Through this electronic journal, the Center strongly hopes to
form the international platform for Buddhist Studies and contribute to their further development.

135



Objective of
the Research Center for World Buddhist Cultures,
Ryukoku University

1. Comprehensive Academic Research of Buddhism.

Our objective is to contribute to the advancement of academic research on Buddhist philosophy,
history, and culture and other relevant fields while searching for ways to respond to the problems
facing our modern world. By using effective and appropriate research methodology, we aim to
explore Buddhist topics that meet the needs and concerns of our modern world.

2. Interdisciplinary Research that Combines the Three Fields of “Humanity,

Science, and Religion”and the Creation of a New Wisdom.

By combining the three fields of “humanity, science, and religion” we will explore the prospects
of creating a new wisdom for the 21st century. We will aim at becoming a global research hub
where scholars both from Japan and abroad can converse and interact in order to provide guidelines
that can help address social issues and global crises from the standpoint of Buddhism.

3. Building a Global Platform for Buddhist Studies.

By collaborating with universities and research institutions in Asia, America, and Europe, we
will carryout projects with overseas scholars, Buddhist priests, and academics of religion. We will
then publish our research results through our website and publications and provide them in English
and other languages. Also, by using the Information and Communication Technology (ICT), we
will connect ourselves with overseas universities and research institutions in real time in both the
graduate and undergraduate programs. In addition, we will build a system that can quickly respond
to requests from overseas research institutions who may ask for information about local historical
sites by employing various views from across the university.

4. Benefitting the Undergraduate and Graduate Schools’Education with

the Research Results.

By collaborating with the curriculum for each academic area, we will aim at building an
integrated program that spans across the departments. We will also promote participation in
educational collaboration programs not only within our university but with other educational
institutions as well. We will recruit limited-term research fellows from the graduate and
post-graduate programs in and outside of our university, providing research grants
(scholarships) and publishing their findings online or on print.
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Significance of the Publication of Journal of World Buddhist Cultures
in the Center

The Research Center for World

Buddhist Cultures consists of following Research Division

ternational communications.
and researcher éxchange i

\
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three research divisions: Basic Research
Division, Applied Research Division, and
International Research Division. Among

them, the International Research Division Basic Research Apgiiad Research
L Division ), _ «  Division
plays a central role for the publication of s S e

significance of Buddhism,

this electronic journal.

International Research Division

This division will be responsible for sharing information about the overall activities of the center
to the international community while continuing the project of translating and publishing Buddhist
canons and texts that were originally carried out by the Research Institute for Buddhist Culture. In
addition to the publication of E-journal and website management, the division will promote
exchanges with overseas scholars, other Buddhists, and religious specialists through the
Information and Communication Technology (ICT). The division will encourage collaboration with
universities and research institutes in different parts of the world and engage in the sponsorship of
international symposiums that will invite scholars from overseas.

As religion becomes more global and multi-dimensional in contemporary society, there has been
a growing awareness of the need for inter-religious dialogue. The division will encourage these
conversations and interactions by collaborating with various religious research institutions abroad.
With the theme of “inter-faith education” the division will carryout research at institutions of higher
education.

In the international context of inter-religious dialogue this division will explore how Japanese
Buddhist ideology is viewed in the eyes of the outside world as well as what Japanese Buddhism
can further contribute to inter-religious education. Through these activities, the division will work
as its core focus to not only develop young scholars to understand the importance of having an
international mindset but also to promote global interactions of scholars.
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