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I

It seems to be generally considered that the central message of the Lotus Sutra, which
is expressed by the term ekayina, is that all sentient beings can attain Buddhahood.
However, in my opinion, this message can be found only in the prbse portion of the
“updyakausalyd’ chapter, and it is rejected in the prose portion of the following chapter, i.e.
the “aupamyd’ chapter.

In order to explain this view of mine, it would seem necessary to state my
understanding concerning the problem of the historical or gradual formation of the
Lotus Sutra. With regard to this problem, Akira Hirakawa ¥JI|% considered that the
oldest layer or stratum of the sutra is the “updyakausalyd’ chapter. He called this chapter
“the oldest Lotus Sutra”f & D%ZERE.! I agree with him in considering this chapter to
be the oldest. However, even if Hirakawa’s understanding is correct, an important
problem still remains. This is whether the verse portion is older than the prose portion
or the prose portion is older than the verse portion.

With regard to this problem, Seishi Karashima ¥ 1E# considers that the verse
portion is older than the prose portion, for he asserts that the fristubh verses in the
chapters from the “updyakausalyd’ chapter to the “vyakarand’ chapter constitute the oldest
layer of the sutra, which is called by him “the first layer.”2 Although his philological
studies on the Lotus Sutra? are excellent and his arguments on the relationship
between the word jiina and the word yana are important, I think that, at least in the
“updyakausalyd’ chapter, the prose portion is older than the verse portion. In other words,
I consider the prose portion of the “updyakausalyd’ chapter to be the oldest layer of the
Lotus Sutra. I will explain my reasons.

First, the following two passages in the chapter are to be considered.

! Akira Hirakawa ) ¥, Indo Bukkyoshi, Jokan A > F{L#5E 3% [A History of Indian
Buddhism, I}, Tokyo: Shunjisha #F#k$t, 1974, p. 363. A

2 Seishi Karashima, “Vehicle (yana)and Wisdom ( j#na) in the Lotus Sutra — the Origin of
the Notion of ydna in Mahayana Buddhism,” Annual Report of the International Research
Institute for Advanced Buddhology at Soka University; 18, 2015, p. 163.

3 Seishi Karashima, The Textual Study of the Chinese Versions of the Saddharmapundarika-
sitra, Tokyo: The Sankibo Press, 1992 ; id., A Glossary of Dharmaraksa's Translation of the
Lotus Sutra, Tokyo: The International Research Institute for Advanced Buddhology, Soka
University, 1998; id., A Glossary of Kumarajiva'’s Translation of the Lotus Sutra, Tokyo:
The International Research Institute for Advanced Buddhology, Soka University, 2001.
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[1] bhagavams ca tasnibhavenadhivasayati sma/ (KN, 39,2)"
[2] lokanatho ’smi dhvamsayi’/ (KN,44,11) [II,v. 40b]

These passages express the reaction of the Buddha when the five thousand monks,
nuns, laymen and laywomen (bhiksu-bhiksupi-upasaka-upasikd) “possessed of conceit”
(adhimanika)® retreated from the congregation before he began to preach to them the
supreme dharma. In Passage [1] it is stated that the Buddha accepted their retreat by
silence (tdspibhiva), while in Passage [2], i.e. the verse corresponding to Passage [1], the
Buddha is said to have expelled them from the congregation. In other words, the
Buddha’s reaction towards the retreating monks, etc., has become harsher in Passage
[2] than in Passage [1]. In my understanding, the tendency towards exclusion and
discrimination expressed in Mahayina sutras became, in general, more and more evident,
as time went on.

For example, in the Mahiparinirivanasitra, the following passages are found.

(3] SLEEFIATAIEERS, MR REENK, (Taisho 12, 894c26-27) [HEH]

4] RA#RL, AXKRM, Fislhtt. (Taisho 12,422a29-b1) (S 3]

[5] mdo ’di ni skyes pa’i rang bzhin de bzhin gshegs pa’i snying po yang dag par ston pa
yin pa’i phyir ro//?

The main message of these corresponding passages seems to be that
tathagata-dhatu, buddha-dhatu or tathigata-garbha belongs to men (purusa) only. In
connection with this message, it is stated in Dharmaksema’s translation as follows:

6] —eI&Z ANERREZFTER, - BESTF. BuwiEay, B —&k A, £BKE, BRRER.
(Taisho 12, 422a16-21)

In this passage, it is stressed that sexual desire of a woman cannot be satisfied by
intercourse with an enormous number of men. In the corresponding passage of Faxian’s
translation, too, it is stated that the desires of women cannot be satisfied, as follows:

(7] H& A, BiuKH, BHBR, WOKE - KAZE, MO, ATHERK, WMER
2, (Taisho, 12,894¢c21-24)

However, in Passage [7] sexual intercourse with men is not clearly mentioned,

4 For the sake of convenience, I principally use the Kern-Nanjio edition (KN, Bibliotheca
Buddhica X, St. Petersburg: 1908-1912) in this paper.

5 Instead of the reading dhvamsi tdn (KN,44,11), I adopt the reading dhvamsayi found in the
Gilgit Manuscript (Shoko Watanabe, Saddharmapundarika Manuscripts Found in Gilgit,
Part One, Tokyo: The Reiyukai, 1972, p. 62,15b2), etc., supporting Watanabe’s opinion. Cf.
Shoko Watanabe #5308 %, “Shokai Shin’yaku Hokekyd” A% « $aRiE#E&E [Detailed
Explanations of the Lotus Sutral, 39, Daihorin X%, 1969 (June), pp. 88-90.

6 For the sake of convenience, I adopt the reading adhimanika among the words adhimanika,
adhimanika, abhimanikaand gbhimanika of the same meaning.

7 Hiromi Habata, A Critical Edition of the Tibetan Translation of the Mahaparinirivana-
mahasiitra, Wiesbaden: Dr. Ludwig Reichert Verlag, 2013, p. 368, § 515.
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while it is mentioned at least three times (AKEF 422a20,21,24) in the corresponding
passages of Dharmaksema’s translation.8 In my understanding, the tendency towards
discrimination and exclusion is stronger in Passage [6] of Dharmaksema’s translation
compared with Passage [7] of Faxian’s translation. I cannot but consider that Passage
[6] was formed later than Passage [7].

Likewise, it seems natural to consider that Passage [2], in which the five
thousand monks, etc., are said to have been expelled from the congregation by the
Buddha, was formed later than Passage [1], in which the retreat of the monks, etc., is
said to have been accepted by the silence of the Buddha. Therefore, in this respect, too,
it seems appropriate to consider that the verse portion of the “updyakausalyd’ chapter was
formed later than the prose portion of the chapter.

Moreover, it seems necessary to understand a quite peculiar character of the
prose portion of the “upayakausalya’ chapter. In my opinion, the peculiarity of this portion
cannot be explained without considering that it is the oldest layer in the formation of
the Lotus Sutra. What, then, is the peculiarity of this portion?

First, what is most important is the fact that there are no occurrences of the
terms bodhisattva and mahdyina in the prose portion of the “upayakausalyd’ chapter. This
fact is quite peculiar in contrast to the other chapters. In the prose portions of all the
other chapters, the term bodhisattva is used, but it is never found in the prose portion of
the “updyakausalyd’ chapter, at least according to the Kern-Nanjio edition.” Therefore, it
seems evident that the prose portion of the “upiyvakausalys” chapter has a peculiar
character in contrast to the other chapters.

Moreover, the term mahayana is never used in this portion either. Therefore, if the
prose portion of the “upiyakausalyd’ chapter is the oldest layer of the Lotus Sutra, as I
consider, it becomes difficult to assert that the original message of the Lotus Sutra can
be expressed by the terms bodhisattva and mahayana.

In contrast, in the verse portion of the “upayakausalyd’ chapter, although there are
no occurrences of the term mahiyina, the word hinayana is used. This fact would seem to

indicate that, although the term mahiyana is not used here, the idea that mahiyana is

8 Sexual intercourse with many men is mentioned in the Tibetan translation also. Cf.
Habata, ibid., p. 367, § 512.

9 Instead of the reading tathdgatajidnadarsanasamadipaka ( KNP,40,11), the reading bodhi-
sattvasamadapaka is found in the Kashgar Manuscript (Lokesh Chandra,Saddharma-
pundarika-siitra, Kashgar Manuscript, Tokyo: The Reiyikai, 1977, 47a4). This reading, which
corresponds to #H{LEFE (Taisho 9,7a29) in Kumdrajiva's translation, is considered by
Sadahiko Kariya X% & to represent the central message of the Lotus Sutra. Cf. Kariya,
Hokekyo Ichibutsujo no Shisé EE#EE—(LFDBAE [Thought of the One Buddha Vehicle
in the Lotus Sutral, Osaka: Toho Shuppan 57 Hiff, 1983, pp. 94-96.
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superior to hinayina is definitely found there. Moreover, not only is the term bodhisattva
used there, but bodhisattvas are also classified into the two groups, i.e.
navaydnasamprasthita (I1,v.14) and avivartika (IL,v.17). In addition, the term buddhaputra,
which means bodhisattva, is used three times (II, v.50,v.68,v.133) in the verse portion,
while in the prose portion even the term putra itself is never used except in the proper
noun $ari-putra.

Secondly, at the beginning of the prose portion of the “upiyakausalya’ chapter, it is
stated that buddhajiidna is difficult to understand (durvijieya) [KN, 29,3] for srivakss and
pratyekabuddhas, while in the corresponding verses (II,vv.8-13) buddhajisna is said to be
incapable of being understood (sugatasya jidnam na hi sakya janitum, 11,v.9) by them. The
difference between difficulty and incapability is important because, in the message that
buddhajiina cannot be understood by them, buddhajiina seems to have been made
mysterious as something which cannot be attained by human understanding. In my
opinion, the tendency towards the mystification of objects of worship, side by side with
the tendency towards discrimination or exclusion stated above, increased in Mahayina
Buddhism as time went on. Therefore, in this respect too, I consider that the prose
portion of the “upgyakausalyd’ chapter is older than the verse portion.

Thirdly, in the prose portion of the “updyakausalyds’ chapter, the message of
“awakening (bodhl) by means of listening to the Dharma” is taught (KN,41,7-9), while in
the verse portion of this chapter, in addition to this message, the new message of
“awakening by means of the six paramitZ” is added (II,vv.75-76). It seems evident that
this new message is added from the standpoint of Mahayana Buddhism, according to
which the six paramitis are considered to be the principal means to attain awakening or
Buddhahood.

In contrast, as stated above, the terms bodhisattva and mahdyiana were never used
in the prose portion of the “updyakausalyd’ chapter, which seems to indicate that,
although the fundamental ideas of Mahayana Buddhism were rejected or at least ignored
in this portion, the authorls] possessed of the mahdyina standpoint, dissatisfied with the
purely non-mahayiana message in the prose portion, added the new message of Mahayana
Buddhism in the verse portion of the chapter.

Of course, it might be possible to consider that the prose portion of the
“upgyakausalyd’ chapter was formed before the ideas of Mahdyina Buddhism were
advocated in India, or that the ideas were somehow unknown to the authorls] of this
portion, even though the ideas of Mahayina Buddhism were already being advocated
when this portion was formed. However, I cannot but share the traditional

understanding that mah3yana was counted as one of the three vehicles (zriyana) [KN,43,7]



which were stated to be taught by expedient devices (updyakausalya),® because, if it is
certain that the terms ekayana and buddhayina were used in the prose portion of the
“updyakausalyd’ chapter, I think that these terms were not used without any relation to
the term mah3yana that had been already used in the Prajigparamitasitras.!!

Fourthly, the authorls] of the verse portion of the “upiyakausalyd’ chapter seem to
have been conversant with the contents of the prose portions in the chapters that follow
the “upayakausalyd’ chapter. For example, it is stated in the verse portion as follows:

[8] ye ca sata dvadasime anasrava buddha bhavisyantimi loki sarve//(KN,57,12)[II,v.133cd]

It seems evident that this half verse was composed by an author who knew the
following passage in the prose portions of the eighth chapter, i.e. the “paicabhiksusata-
vyakarand’ chapter.

[9] imani kasyapa dvadasa vasibhiitasatani yesam aham etarhi sammukhibhiitah sarvany etany
aham kasyapa dvadasa vaéibhiitasatiny anantaram vyakaromi/ (KN, 206,8-9)

In this passage, the Buddha’s prediction (vyakarapa) concerning twelve hundred
arhats is stated, although it is worth noting that this prediction is not clearly stated in
the verse portion of the same chapter. Therefore, it seems natural to assume that
Passage [8] was composed by an author who knew Passage [9] in the prose portion of the
“paiicabhiksusatavydkarand’ chapter.

Needless to say, it is not impossible to consider that Passage [9] was composed
later under the influence of Passage [8]. However, because it seems unnatural to
suppose that the main motive of the padcabhiksusatavyakarana chapter, i.e. the prediction
concerning twelve hundred arhats or five hundred arhats, was drawn from a single verse
of the “upiyakausalyds’ chapter, I think that Passage [8] was composed under the
influence of Passage [9].

Fifthly, the following words and expressions used in the verse portion of the
“updyakausalyd’ chapter are not found in the prose portion of the chapter.

(a) words appealing to the senses : ghosa (11,v.30,v.66,v.119,v.123), svara (II,v.30)
(b) esoteric words : rahasya (11,v.140), mudri (I1,v.59)
(c) discriminatory words : varika (I1,v.66), andba (II,v.114), andhikrta (I1,v.111),
bala (I1,v.34,v.39,v.66,v.117,v.131,v.141)[v.39=s/oka], daridra (II,v.110)
(d) expressions indicating a possible origin of tathigatagarbha thought :
sthitikd - sada dharmanetri prakrtis ca dharmapa sadi prabhasvari (I1,v.102ab)12

10 Cf. Hirakawa, Indo Bukkyoshi, Jokan, p. 364

11 Cf. Shiro Matsumoto, Hokekyo Shisoron HEEE B4R [On the Thought of the Lotus
Sutral, Tokyo: Daizd Shuppan XK, 2010, p. 22.

12 T agree with Hirakawa that one of the origins of fathigatagarbha thought is found in this
passage. Cf. Hirakawa, Indo Bukkyoshi, Jokan, p.363.
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(e) expressions praising dhitu worship or stipa worship connected with the theory that
one can attain Buddhahood by means of only very little merit (/NERRAL) :
ve capi dhatiina karonti piijam --- te sarvi bodhiya abhisi Izbhinah (I, vv.78-96)
For these reasons, I consider that the prose portion of the upiyakausalya chapter,
which is quite peculiar compared with other parts of the Lotus Sutra, is the oldest layer

of the sutra.
Concerning the formation of the sutra, Shinjo Suguro BE2{§# comments as

follows:

[10] —Iz(BR & BT & DEICE LWEEYRH 2H8 13, BRETCRVRZEZICMEL
EbDERDZRETHAHH, B
In general, when verse portions and prose portions are markedly different from
each other [in their contents], we should understand that theories not found in
prose portions have been added in the verse portions. (tr. by Mlatsumoto]).
Although I do not accept Suguro’s thesis that the twenty-seven chapters of the

Lotus Sutra, i.e. all chapters except the “devadattd’ chapter, which was incorporated in

Kumarajiva’s translation, were formed simultaneously,4 I cannot but agree with his

main idea, stated in Passage [10], concerning the relation between the prose portions

and the verse portions of the Lotus Sutra,
Further, the following comment by Suguro on the special character of the verse
portions seems important.

[11]—ic BT, FEER] BRITI D bBROFIC, (LFEDOABIZHT BRHEK - BINOS
HR—BRAIRASTh TS, Zhid, BAEHAO LEBOBEECHT2Hb0OTH
5LV H—BREEMTOLDOTHHEVIZLERTEL Y,

Generally speaking, in the Lotus Sutra, the feeling of worship or adoration of
the Buddha’s personality is more clearly expressed in the verses than in the prose,
which seems to mean that the verses were taught rather for ordinary believers

than for the leaders who constituted the upper stratum of Buddhist communities.

(tr. by M)

18 Shinjo Suguro, Zstei Hokekys no Seiritsu to Shiss ¥iET IEER ORI & B4R [The
Formation and the Thought of the Lotus Sutra, the Revised Edition], Tokyo: Dait5
Shuppansha KFE ML, 1993, p. 120.

14 Cf. Shinjo Suguro, Hokeky® no Seiritsu ni taisuru Shiken — Nijinanahon Dgjiseiritsusetsu
no Teishd IEER DRI T 5 FAR—Z+-EAFIRR I FORE [A Personal View on the
Formation of the Lotus Sutra — Proposal of the Theory that the Twenty-seven Chapters
were simultaneously formed], Hokke Bunka Kenkyi =3 3X{L#F3E, 12, Tokyo: Institute

for the Comprehensive Study of Lotus Sutra, Rissho University, 1986, pp. 1-75.
16 Suguro, Zoter Hokekys no Seiritsu to Shiso, p. 123.
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Moreover, it is to be noted that Suguro even describes the character of the verses
in the “aupamyd’ chapter (III,vv.111-136) with the words kiwamete tsizokuteki ¥&¥ Tifi
{A#Y, '° which seem to mean not simply “extremely popular” but also “appealing to
vulgar taste.” In my opinion, such a critical understanding is necessary when we try to
understand the character of the verses in the Lotus Sutra, or in Mahayana sutras in
general.

I
Even if it is true that the original message of the Lotus Sutra is expressed in the prose
portion of the “updyakausalyd’ chapter and that, as I consider, the message is transformed
or even rejected in the prose portion of the following chapter, i.e. the “aupamyd’ chapter,
what precisely is to be understood as the original message? In my opinion, this message
is clearly stated in the prose portion of the “upiyakausalyd’ chapter as follows:

[12] aham api $ariputraikam eva ydnam arabhya sattvinim dharmam de$ayimi yad idam
buddhayanam --- / ye ’pi te $ariputra sattva etarhi mamemam dharmam S$rnvanti te 'pi
sarve ‘nuttariyah samyaksambodher 1ibhino bhavisyanti/ (KN, 42,15-43,2)

[13] I too, Sariputra, preach the Dharma to sentient beings for the sake of (Zrzbhy2)17 one
vehicle (ekayina) only, i.e. the Buddha’s vehicle (buddhayina). Those who listen to my
Dharma now, Sariputra, will all become attainers (/Zbhin) of supreme, true
awakening (samyaksambodh).

I consider that in this passage the original message of the Lotus Sutra, expressed
by the terms ekayina and buddhayana, is given as the message that all sentient beings
who listen to the Buddha’s Dharma will attain Buddhahood. It does not seem improper
to understand that a kind of “universal salvation” is advocated by this message.

However, in the prose portion of the “aupamya’ chapter, where the terms mahdyana
and bodhisattva are used, “universal salvation” seems to be rejected. First, the portion
can be roughly divided into two parts. I will call the first half the “Prediction Portion”
and the latter half the “Parable Portion,” because in the first half the Buddha’s
prediction given to Sariputra regarding his attainment of Buddhahood is mentioned,
while in the latter half the well-known parable of the “burning house” (‘X%E) is
presented.

In the “Parable Portion” it is stated as follows:

[14] mahac cdsya nive$anam bhaved ucchritam ca vistirpam ca cirakrtam ca jirnam ca dvayor

va trayanam va caturndm va paficinam va prani§atanam aviasal/ --- tasya ca purusasya

bahavah kumarakih syuh pafica va dasa va viméatir va - // (KN, 72,3-8)

16 Suguro, Zotei Hokekys no Seiritsu to Shisd, p.124.
17 On the meaning of the term Jrabhya, cf. Matsumoto, Hokekyo Shisoron, pp. 150-156.
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(15] HFXB=E. AEEE. EE&EL. HEAl, BETA. MEXA, - BEAF. &
+# "+, (Taisho 9,75b7-11) (FIEHEER])

(16] KFEKR, E—M, ZEALK., — B_BNHEALBA, ILEHKP, - REET. &
+=+, ®E=+, fElEF, (Taisho 9,12b15-19) ([HYiEHEEER])

In Passage [14), it is stated that two hundred or five hundred prapins lived in the
rich man’s large house, and he had five or ten or twenty sons living there. The word
pranin (breathing, that which has breath) is translated as “man” A in Passages [15] and
[16]. Therefore, if prinin means “man,” it is stated that there were, roughly speaking,
about five hundred people in the house, and twenty of them were the rich man’s sons.

Needless to say, in the parable of the “burning house,” it is stated that the rich
man’s sons only were saved from the “burning house.” Then what about the other people
who were possibly four hundred and eighty in number? They are not mentioned at all in
the parable after the deliverance of the rich man’s sons from the “burning house” has
been related. It seems evident that the people left in the house are considered to have
been burnt alive.

Who, then, are these people? And who are the rich man’s sons? Because the rich
man is a simile for the Buddha, it is evident that his sons mean buddhaputras, i.e.
bodhisattvas. Therefore, in the parable of the “burning house,” it is stated, in my view,
that only bodhisattvas can attain Buddhahood. Then who are those people left in the
house? I consider them to be non-bodhisattvas. Thus, the message stated above is
precisely the message that only bodhisattvas can attain Buddhahood, while
non-bodhisattvas cannot attain it. It is clear that this message cannot be called one of
“universal salvation.” Moreover, the message is sometimes discriminatory. Namely, in
the “aupamyd’ chapter, the distinction between bodhisattvas and non-bodhisattvas is
sometimes stressed with discriminatory expressions. For example, the following verse is
found in the verse portion of the chapter.

(171 sampasyamano idam eva cartham tvam samdi$ami ahu $ariputra/
ma haiva tvam bilajanasya agrato bhasisyase siitram im evarlipam//
ye ti iha vyakta bahusruta$ ca smrtimanta ye pandita jiidnavantah/
ye prasthitd uttamam agrabodhim tafi $rdvayes tvam paramirtham etat// (KN, 97,5-8)

(111, v.136, v.137]

(18] LIREH. HdkiEk, EEAP, HHLE EHFUR, BEAT. LHMEME.

RepEE, mRZA, THEEH . (Taisho 9,16a9-12) ([brkHEER]

In this passage, people are divided, as had originally been the case, into two
groups, i.e. foolish people (bila-jana) and wise people (pandits). Needless to say, wise
people are bdodhisattvas, while foolish people are non- bodhisattvas, as is clearly known from



the following verse in the same chapter.
[19] sitram imam bilajanapramohanam abhijfia jiiatvana'® mamaita bhasitam/
visayo hi naivastiha §ravakanam pratyekabuddhina gatir na catra// (KN,93,7-8)[II1,v.109]
[20] #PELEEMR, BREH. HMMZ. ABTAE, —UUBM . RBEXM. REEP. S
FiAK, (Taisho 9,15b14-16) (LR
In this verse, foolish people, i.e. non-bodhisattvas, are said to be srivakas and
pratyekabuddhas. It might be considered that the term ba/a itself is not necessarily
discriminatory. However, such an understanding would seem to be rather optimistic, for,
at least in the verse portion of the “aupamyd’ chapter, the term bila is used to denote
some people, or more precisely some sentient beings, i.e. non-bodhisattvas, who are
described with physically discriminatory expressions like kalmisaka (II1,v.116),vrdnika
(I11,v.116), jada (I11,v.120,v.122,v.130,v.132) kubja (II1,v.122), kapa (I11,v.122), larigaka
(I11,v.122), jaghanya (I11,v.122), badhira (I11,v.129,v.132), vikala (II1,v.130), andha (IT1,v.132),
kildsa (I11,v.133) etc.

For example, among the verses (III,vv.114-135) where the retribution (vipaka) of the
foolish people (#4/2) who abandoned (/ ksip ) the Lotus Sutra (sitram idam ), is explained,
the following verse is typical in its discriminatory character.

[21] purusatmabhavam ca yadd labhante te kunthakd langaka bhonti tatra/
kubjitha kdni ca jada jaghanyd asraddadhanta ima siitra mahyam//(KN,95,5-6)[I1I,v.122]
[22] #BA A, EBEASL, HRE, ERFE. AFE¥. ATMES, (Taisho 9,15¢15-17)
(MbaEEEER D)

Although I think that the verse portion of the “aupamyd’ chapter was composed
later than the prose portion of the chapter, the discriminatory expressions cited above
seem to reflect rather accurately the discriminatory message stated in the prose portion
of the “aupamya” chapter, namely, that only bodhisattvas can attain Buddhahood, while
non-bodhisattvas cannot attain it.

In this connection, the Buddha’s prediction (vyakarapa) given to Sariputra in the
“Prediction Portion” is to be examined next. This prediction is generally understood as
a prediction given to a srivaka, i.e. Sariputra, probably on the basis of expressions found in
the Fahua lun 333, the Chinese translations of Vasubandhu’s commentary on the
Lotus Sutra. Namely, in Bodhiruci’s translation, the following expressions are found.

B % 54278 (Taisho 26,8¢28)
BB A\ 154238 (Taisho 26,9a15)

In Ratnamati’s translation, meanwhile, the following expression is used.

18 The reading abhijiia jiiatvana seems incorrect. The reading abhijiiajianana is proposed in
the Wogihara-Tsuchida edition (88, 10). I am unqualified to suggest the original reading.
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B R#2 i (Taisho 26,18a23,18b8)

Apart from Vasubandhu’s interpretation stated in the commentary, I consider
that the prediction was given to Sariputra not as a srivaka but as a bodhisattva in the
“Prediction Portion,” for it is stated in this portion as follows:

[23] maya tvam $ariputra vimsatinam buddhakotinayutasatasahasrinam antike paripacito
‘nuttardyam samyaksambodhau/ mama ca tvam $ariputra dirgharatram anusiksito 'bhit/
sa tvam $ariputra bodhisattvasammantritena bodhisattvarahasyeneha mama pravacana
upapannal/ sa tvam §ariputra bodhisttvadhisthanena tat paurvakam -caryapranidhanam
bodhisattvasammantritam bodhisattvarahasyam na samanusmarasi/ nirvrto ’smiti manyase/
so ’ham tvdm §ariputra piirvacaryapranidhanajfiandnubodham anusmarayitukdma imam
saddharmapundarikam dharmaparyayam sifitrintam mahavaipulyam bodhisattvavavadam
sarvabuddhaparigraham $ravakanam samprakasayami/ (KN, 64,10-65,2)

[24] BEHRR _EEAPT. BELEK. FEkk, HARR, BERZE, BUSHE. 518

il EBRER, Sk, BREBKEBRGE, h45BS, MEBRH. BERE, &S

BRFEESABEFTER. SHETH. REKRFERE, Ak, HEEE, hoE
&, (Taisho 9,11b10-16) (T iEMHER])

In this passage, I think the Buddha told Sariputra that he was not a srivaka but a
bodhisattva who had for a long time been made to mature by the Buddha in order to
attain supreme awakening, even though he considered himself to be a srivaka who had
attained nirvidna because he had forgotten his bodhisattva-caryi (bodhisattva-practice) in his
past lives.

In the passage that immediately follows Passage [23] the prediction itself is
stated as follows:

[25 api khalu punah $ariputra bhavisyasi tvam anagate ’dhvany aprameyaih Kalpair acintyair
apramanair bahiinam tathagatakotinayutasatasahasranam saddharmam dharayitva vividham ca

pUjam krtvemdm eva bodhisattvacaryim pariplirya padmaprabho nima tathdgato ’'rhan

samyaksambuddho loke bhavisyasi vidyacaranasampannah sugato lokavid anuttarah
purusadamyasarathih $§astd devanam ca manusyanam ca buddho bhagavan/
(KN, 65, 3-7)
[26] &FlFh, Wik, BEBEBTAITHL, fBETTHER, BFEER AR
EEFT 2B, EHEE. 9B AR IR M AT B E5i th RARE L EFEstR
R AHfiffa e, (Taisho 9,11b16-20) (TR
The most important expression in this passage is bodhisattvacaryam paripiirya,
according to which bodhisattvacaryid seems to be defined as the necessary condition for
attaining Buddhahood. In other words, it is stated that without fulfilling bodhisattvacarya
one cannot attain Buddhahood. It is to be noted that in this passage the Buddha
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recommends neither that Sariputra practice bodhisattvacaryd nor that he become a
bodhisattva because, in my understanding, he was already a bodhisattva at the time of the
prediction, as was clarified in Passage [23]. In other words, it is stated in the “Prediction
Portion” that Sariputra, as a bodhisattva, has been practicing bodhisattvacaryi for a long
time, and, even after the Buddha'’s prediction, he will continue to practice it, and, after
fulfilling bodhisattvacaryd, will eventually become a Buddha.

It is also known from the following passage that Sariputra is considered to be not a
Sravaka but a bodhisattva in the “Prediction Portion.”

[27] sa ca éariputra padmaprabhas tathdgato dvidasanim antarakalpinim atyayena
dhrtiparipimam nama bodhisattvam mahasattvam vyakrtyanuttardyam samyaksambodhau
parinirvasyati/ (KN,67,1-2)

(28] #Xamzk, B+ /1Eh, REREMEE. FRLB=F =ERL, (Taisho9,11c67)
(M ER )

The most important message given in this passage is that Sariputra is in reality a
bodhisattva, for it is stated that the relationship between Sikyamuni Buddha and Sariputra
is to be understood as the same as the relationship between Padmaprabha Buddha and
Dhrtipariptirna bodhisattva.

Sakyamuni (Buddha) — vyakarana — Sariputra (bodhisattva)
Padmaprabha (Buddha) — vyakarana — Dhrtiparipiima (bodhisattva)

In other words, it is intended in Passage [27] that the person to whom the
prediction to become a Buddha is given must always be a bodhisattva. Needless to say,
this message is based on the idea that only bodhisattvas can attain Buddhahood, while
Sravakas or non-bodhisattvas can never attain it.

It is evident that such a “discriminatory” idea, which seems to be admitted
throughout the “aupamyd’ chapter, is contrary to the fundamental position of ekayina
stated in the prose portion of the “updyakausalyd’ chapter. In this respect, the following
passage in the “Prediction Portion” is noteworthy.

[29] (a) so ’pi $ariputra padmaprabhas tathdgato 'rhan samyaksambuddhas triny eva yanany
drabhya dharmam desayisyati/ (b) kim capi §ariputra sa tathdgato na kalpakasdya utpatsyate/
api tu pranidhdnavasena dharmam desayisyati/ (KN, 65,12-14)

[30] (a) #Fkanzk, FRLA=FF. Hibkd, O)ERIF. HHhHRr, MRS, DURRER, &

=%k, (Taisho 9,11b23-25) (THHEHER])

On two points the message in this passage seems to contradict the message
stated in the prose portion of the “upiyakausalyd’ chapter. First, in Passage [29] (a),
Padmaprabha Buddha is stated to preach the Dharma for the sake of three vehicles
(triny eva yanany drabhya), while in Passage[12] of the prose portion of the “upiyakausalys’
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chapter Sakyamuni Buddha is said to preach the Dharma for the sake of only one vehicle
(ekam eva yinam arabhya), as follows:
[12] aham api $ariputraikam eva yanam &rabhya sattvinim dharmam deéayami
[29] padmaprabhas --- triny eva yanany drabhya dharmam defayisyati

It seems evident that the expressions “ekam eva yanam Zrabhyd’ and “triny eva
Yyandny drabhyd’ are mutually contradictory.

Second, in Passage [29] (b), it is stated that the time when Padmaprabha Buddha
will appear in the world is not the epoch of defilement (kalpakasiya H&iit) and that the
Buddha will preach the Dharma [for the sake of three vehicles] by virtue of his vow
(prapidhina). This message is quite contrary to or even contradicts the message stated in
the following passage in the prose portion of the “upgyakausalyd’ chapter.

[81] yada tathagati arhantah samyaksambuddhah kalpakasdye votpadyante sattvakasaye vi
klesakasaye va drstikasaye vayuskasdye votpadyante/ evamriipesu  $ariputra
kalpasamksobhakasayesu bahusattvesu lubdhesv alpaku$alamiilesu tada §ariputra tathagata
arhantah samyaksambuddhd upayakausalyena tad evaikam buddhayanam triyananirde$ena
nirdisanti/ (KN,43,4-8)

(32] &F5h, FHMhHR LBE N, FrEDHBRIEARERRBMNE, WREHH. HHBELR,
RAEGE, BAKA. RURERERE. EHUFEN, Rk, 295

(Taisho 9,7b23-26) (M#ikHEFERE])

In this passage, it is stated that Buddhas appear in this world during the epoch of
defilement (kalpakasiya ZEiit) and that, because in the epoch sentient beings are greedy
and evil, Buddhas preach three vehicles (#7ydn4) by means of expedient devices (updya-
kausalya).” In Passage [29], on the contrary, it is stated that three vehicles will be
preached by Padmaprabha Buddha, who will not appear in the epoch of defilement, not
by means of expedient devices (updyakausalya) but by virtue of his vow (prapidhina).

Therefore, in brief, in Passage [29] of the “Prediction Portion” of the “aupamya’
chapter, it seems to be stated that the three vehicles are not expedient devices (J5{%) but
truths (23) . Thus, the following conclusion is anticipated.

prose portion of the “updyakausalya’ chapter = —3RHKE - =FH{#
one vehicle = truth, three vehicles = expedient devices
prose portion of the “aupamyd’ chapter = =FHFE - —FJ5{@20

19 The exact translation of the expression upiyakausalyena tad evaikam buddhaydnam
triyananirdesena nirdisanti might be “preach the one Buddha vehicle by means of
expedient devices, i.e. the explanation of three vehicles.”

20 The expression =EEE—F 5 {&#, often used in Japanese Buddhist studies, is found, for
example, in the Joyuishikiron Ryakuso FRMERRFAREHE of Fujaku ¥ (1707—1781) as
follows: REEBEL, B ZFREHE —FH 27 (Taisho 68, 5¢3-4).
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three vehicles = truths, one vehicle = expedient device

But what is meant by the assertion that the three vehicles are not expedient
devices but truths? The essence of the assertion lies in the idea that mahdyana is
superior to hinayana or that only bodhisattvas can attain Buddhahood, while non-
bodhisattvas cannot attain it. Accordingly, the meaning of the term mahdydna in the
“Parable Portion” is to be examined next.

III
To state my conclusion first, [ think that the parable of the “burning house” was adroitly
composed by the Mahayanists, who considered mahdyana to be superior to Ainayana, in
order to introduce for the first time the term mahiyana into the Lotus Sutra and to
replace buddhayina, given as ckayana in the prose portion of the “upayakausalyd’ chapter,
with mahdyana, and, as a result, to assert that only bodhisattvas can attain Buddhahood
solely by means of mahayana.

The term mah3yana, in my opinion, was for the first time introduced into the text
of the Lotus Sutra in the following passage of the “Parable Portion”:

[33] sarva evaite kumaraka mamaiva putrdh sarve ca me priya manaapah/ samvidyante ca ma
imany evamrlipany mahayandni samam ca mayaite kumarakah sarve cintayitavyd na
visamam/ (KN, 76,1-2)

[34] AHE, EREF, BHESE, BERK, EIHE, FEXR, (Taisho 9,75b28-c1)

(TEEER]

[35] 4 ibghE, WREF, BREHK, BRENRELRAE, HEER KYSLEEHZ,
FEZEHN, (Taisho 9,12¢26-28) ([HPEEMEZER])

As is indicated by the word XHL of Passage [35], in Passage [33] the term
mahayanini means merely “large vehicles or carts” without any Buddhist connotation. In
the parable, it is stated that the large vehicles of the father, i.e. the rich owner of the
house, were given equally to his sons. By merely stating that the vehicles (yana) given to
his sons were large (maha?), the composer of the parable succeeded without difficulty in
introducing into the Lotus Sutra the term mahiyana, which seems to have been
purposely avoided by the author of the prose portion of the “updyakausalys’ chapter.

The readers or listeners of the parable seem to have accepted, without any doubts,
the term mahdyina as meaning ekayina, which seems to have been generally regarded as
the central message of the Lotus Sutra, without noticing the important fact that the
term was never used in the prose portion of the “upayakausalyd’ chapter. Thus, it seems
evident that the main motive in composing the parable of the “burning house” was to
replace buddhayina with mahdyana as the meaning of ekayana.

This replacement is clearly recognized in the following passage.
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[36] ekavarnany ekayanani dattini yad uta mahdyanini/ (KN,77,2)
[87) U—BIFFEKRE, BFARE, (Taisho 9,75¢10-11) ([ELEFERR])
(38] #kEtsaE+. SEAH, (Taisho 9,13a10) (PR

The expression ekaydnini dattini yad uta mahdyanani is to be contrasted with the
expression ekam eva yinam --- yad idam buddhayanam in Passage [12] of the prose portion
of the updyakausalya chapter. The words yad uta and yad idam are identical in meaning
“that is” or “i.e.” Therefore, it seems possible to understand that, with Passage [36], the
formula “ekayana = buddhayand’ was replaced with the formula “ekaydna = mahdyina” as
follows:

Passage [12] “ekayana = buddhayand’ [ prose portion of the “updyakausalyd’ chapter]
Passage [36] “ekaydna = mahiyind’ | prose portion of the “aupamyd’ chapter]

When the parable of the “burning house” was composed by the author who
considered mahiyana to be superior to hinayiana and to be the sole means to attain
Buddhahood, it seems that he was not able to avoid the term ekaydna, because the term
had already been generally accepted to denote the central message of the Lotus Sutra.
Therefore, he could only change the content or the meaning of the term ekayina by
replacing buddhayana with mah3yana. In this way, the composer of the parable of the
“burning house” succeeded in advocating the discriminatory message that the central
position of the Lotus Sutra is mahdyina, which is superior to hinayana, and that, solely by
means of mahiyana, only bodhisattvas can attain Buddhahood, while non-bodhisattvas can
never attain it.

Against these arguments stated above, it might be considered that the message of
discrimination is rejected in the “Parable Portion” too, for it is stressed in Passages [33]
and [36] that mahdyanani or the large vehicles were given equally to all the sons without
distinction. Especially the expression samam --- na visamam in Passage [33] might be
understood as the message rejecting discrimination. However, in such an understanding,
the important fact that all the sons of the rich man are regarded as buddhaputras, i.e.
bodhisattvas, is ignored or forgotten. This fact, needless to say, means that only
bodhisattvas can attain Buddhahood, while non- bodhisattvas can never attain it. As was
stated above, I think the many people left in the burning house are considered by the
composer of the parable to be non- bodhisattvas who can never attain Buddhahood.

Moreover, it is to be noted that in this parable even the three vehicles, i.e.
ox-drawn vehicle, goat-drawn vehicle and deer-drawn vehicle, were not mentioned by
the rich man to the many people left in the house because the existence of the three
vehicles in front of the house-gate was mentioned by him to his sons only as expedient

devices to save his sons from the “burning house.” Therefore, the many people left in the

14



“burning house,” whom I consider to be non-bodhisattvas, are totally excluded not only
from the teaching of mahiyana but also from the expedient devices of triyana.

One might think that it is improper to consider that in the prose portion of the
“aupamyd’ chapter one vehicle is understood as the expedient device (—F 5 {), because
not the one vehicle but the three vehicles are mentioned as the expedient devices in the
parable of the “burning house.” That is correct as far as the outline of the parable is
concerned. However, the following passage in the parable is to be understood accurately.

[39] ptirvam updyakausalyena trini yanany upadar$ayitva pa$can mahdyanenaiva sattvan
parinirvapayati/ (KN,82,7)

[40] AR =R, REELEAKR, (Taisho 9,76b9-10) (TEHER]

[41] R=R, 518RAE, REBLRRMEPZ, (Taisho 9,13c13-14) (MbikEER])

First, it is clear that in this passage the three vehicles are considered to be
explained by expedient devices, while mahiyana is regarded as ekayina. However, when
ekayana is stated to be not buddhayina but mahiyina in Passage [39], what exactly is the
meaning of ekaydna? The concept of ekayina, when identified with mahdyana, necessarily
means that ekayana, i.e. mahdyana, is superior to hinayana. Such an idea, needless to say,
becomes the logical ground for admitting the distinction between the three vehicles or
the reality of the three vehicles. Therefore, what is really stated by Passage [39] is the
discriminatory message that only bodhisattvas can attain Buddhahood solely by means of
mahayana, which is superior to Ainayana.

v

In my understanding, the original message of the Lotus Sutra, stated in the prose
portion of the “updyakausalyd’ chapter, was fundamentally changed in the prose portion
of the “aupamya’ chapter. In other words, the idea of ekam buddhayanam, that all sentient
beings who listen to the Dharma will attain Buddhahood, was replaced with the
discriminatory idea of mahdyina, according to which only bodhisattvas can attain
Buddhahood, while non- bodhisattvas can never attain it. The discriminatory character of
the idea of mahayana advocated in the prose portion of the “aupamyd’ chapter seems to be
fully expressed by Passages [17] and [19] in the verse portion of the same chapter. And I
think such an idea was maintained throughout all the following chapters that were
composed after the aupamya chapter.

For example, the following passage in the “saddparibhiita’ chapter is very famous.

[42] niham dyusmanto yusmakam paribhavami/ aparibhiita yliyam/ tat kasya hetoh/ sarve hi
bhavanto  bodhisattvacaryam carantu/ bhavisyatha yliyam tathagatd arhantah
samyaksambuddha iti/ (KN, 378,2-3)

[43] ¥R, BERBEAEE, UM, HE. SREMEE RERSER,
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(Taisho 9,122¢24-26) ([EEFER])
(44] BIREUSE, REEAB, FFLAEM, KEEITEEE, E5/FMH, (Taisho 9,50c19-20)
(g2z73i5:3:3)

This passage, i.e. the words of Sadaparibhiita bodhisattva, seems to be often
misunderstood due to the inaccurate translation by Kumarajiva. In Passage [44] of his
translation, the imperative meaning of the word carantu is not accurately translated. The
passage, I think, can be briefly translated as “I do not despise you. Why? Practice
bodhisattvacarya, and you will become Buddhas.” Therefore in this passage it is stated
that without practicing bodhisattvacaryd one cannot become a Buddha or that bodhisattva-
carya is the necessary condition for attaining Buddhahood. Thus, I think the idea that
only bodhisattvas can attain Buddhahood is recognized even in Passage [42], which is
often considered to express the message of “universal salvation” of the Lotus Sutra.

As long as the Mahayanist idea that only bodhisattvas can attain Buddhahood is
admitted, it seems quite natural to consider that Sariputra, who was given the prediction
to become a Buddha, was in reality not a sravaka but a bodhisattva. In order to express
such a “double character” of Sariputra, I describe him as “a srivaks in appearance, but a
bodhisattva in reality”{fR DA, £i3EFE 2! In my understanding, all the srivakas who
were given the prediction to become Buddhas in the Lotus Sutra were considered by the
authorls] to be “srivakas in appearance, but bodhisattvas in reality.”

Such a “double character” is expressed, though in a somewhat extreme way, by
the expression neimi pusaxing waixian shi shengwen PR EREST . 73 25 used in the
translation by Kumairajiva as follows:

[45] ajfiatacaryam® ca caranti ete vayam khalu éravaka alpakrtyah/(KN,204,1)[VIILv.5ab]
[46] &roRL, WH#PTIT. MR, 518D, (Taisho 9,96a22-23) (FEKIER]
(47) PEREREST, NBREEE,. (D8] (Taisho 9,28a17-18) ([HbisMizER])

However, it is to be noted that all the srivakas who appear in the Lotus Sutra are
not necessarily “srivakss in appearance, but bodhisattvas in reality.” For example, the
people left in the “burning house,” whom I have regarded as non-bodhisattvas, are
considered to be, as it were, “real srivakas” or “srivakas in reality” E R who are
totally excluded from the possibility of attaining Buddhahood. It seems necessary to
understand that there are two kinds of srdvaka appearing in the Lotus Sutra, as is stated
in the Dasheng xuanlun KF %3 as follows:

[48] LD, NI EGETASLRBHE | TR, S0 E _ B, (Taisho 45,47c20-22)

21 Cf. Matsumoto, Hokekyd Shisoron, pp. 214-215, pp. 468-469, p. 654.

22 Instead of ajiidnacaryam (KN, 204,1), I adopt the reading ajfatacaryam in the Wogihara-
Tsuchida edition (179, 24). Kariya also adopts this reading. Cf. Kariya, Hokekyo
Ichibutsujé no Shisd, p. 327, n. 68.
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It is evident that quanxing shengwen 1T R corresponds to “srivakss in
appearance, but bodhisattvas in reality,” while shixing shengwen E1TE M seems to
mean “real sravakas.”

In the verse portion (IIL,vv.42-55) of the “aupamya’ chapter, it is stated that in the
rich man’s house there lived a lot of hideous animals such as birds, snakes (gonasaka),
rats, scorpions, dogs, foxes, wolves and centipedes, as well as demons like yaksas, pretas
and pisicakas. But who are the hideous animals and demons described in a very lengthy
and ugly manner? The answer seems to be given in the following verses.

[49] satdna paficana antinakanam avasu so tatra bhaveta praninam/

bahiini ca niskutasamkatani uccaraptirnani jugupsitani/

gopanasi vigadita tatra sarva kudya$ ca bhitti§ ca tathaiva srastah/

grdhrina kotyo nivasanti tatra paravatoliika tathinyapaksinah//(KN,83,3-6)[III,vv.41-42]
[50] BEFREA. HEZHK, HibE, RESE, FERK EAEER. FFEAE. B

BERE, —UIMF. REAZE. AREE. REEE BTRE MEXA 5TE

B. BEE#, (Taisho 9,76b21-26) ([ELZERL)

(51] #mixE,. AEEA. ILERD, BREME. S#81888, (Taisho9, 13¢23-24)
(M EER D)

What is to be noted in Passage [49] is that the distinction between the five
hundred pripins and the various birds, which constitute part of the hideous animals, is
not clearly stated in this passage. In other words, the hideous animals such as birds,
snakes and scorpions, as well as demons, seem to be regarded as prinins or as part of
pranins. If this understanding is correct, the people (prinins) left in the burning house,
whom I consider to be “real srivakas” or non-bodhisattvas, who are totally excluded from
the possibility of attaining Buddhahood, are scurrilously abused here as beings like the
hideous animals and demons.

In fact, in the Mahaparinirivapasiitra, icchantikas, who can never attain Buddhahood,
are compared to venomous snakes, as follows:

[52] JLEEFIATARIBIERS, SRERE, —CIiHIB NSO B R SRR SRR TR,
ERLZMPRERE, FTUEM, HEFTRIEER, RSELE R HRHEE
FiE— IR FES, (Taisho 12,893b19-23) [FEHA]

Therefore, the idea of the icchantika, who can never attain Buddhahood, seems to
have developed from the understanding that the people left in the “burning house,”
compared to venomous snakes in the verse portion of the “aupamya’ chapter, are non-
bodhisattvas totally excluded from the possibility of attaining Buddhahood.

23 The word 3§ L3#E corresponds to X#E (Taisho 12,420a7) in Dharmaksema’s translation
and to “klu drag po mi bzad pa” (Habata, ibid., p. 353, § 493, 2.12) in Tibetan translation.
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However, in my opinion, the first and primary origin of the idea of the “icchantika,
who can never attain Buddhahood, is to be recognized in the following passage of the
prose portion of the “updyakausalyd” chapter.

bhiksunindm upasakinim upasikanam paficamatrani sahasrany utthdyasanebhyo bhagavatah

padau $irasibhivanditva tatah parsado ’pakrimanti sma/ (KN,38,12-14)

[54) HEBFEFWE, LELERHELHELLTAS, SHEE, NRELE, BEHE,
¥k, (Taisho 9,69b18-20) (FEH:#ER)
[55] BEubiERs, @PAILELEREFRE BERLT A%, BEEE, @ik,

(Taisho 9,7a7-8) (Wi EHER])

The five thousand monks and nuns, etc., “possessed of conceit” (adhimanika), or
more precisely adhimanika-bhiksu-bhiksuni-upasaka-upasikas, said in this passage to have
retreated from the congregation, seem to be considered by the author to be deprived of
the ability to attain Buddhahood because they would not listen to the Dharma that the
Buddha was willing to preach.

It is to be accurately understood that the original message of the Lotus Sutra,
which I consider to be stated in the prose portion of the Lotus Sutra, especially in
Passage [12], is not the simple idea of “universal salvation.” As I explained above
concerning Passage [12], the original message is that all sentient beings who listen to
the Buddha’s Dharma will attain Buddhahood, which means that sentient beings who
do not listen to the Dharma can never attain Buddhahood.

It seems that the five thousand monks, etc., “possessed of conceit” (adhiminika),
described as adhimanika-bhiksu-bhiksuni-upasaka-upasikas in Passage [53], were later called
simply adhimanika-bhiksu or adhimanika-sravaka. For example, the people to whom the
words of Sadaparibhiita in Passage [42] were said seem to be called, in the “sadgparibhiits’
chapter, adhimanika-bhiksu-bhiksuni-upasaka-updsikas (KN, 379,3-4) or simply adhimanika-
bhiksu (KN, 377,10).

Thus, it seems possible to consider that the five thousand monks, etc., “possessed
of conceit” (adhimanika), who are said in the “updyakausalyd’ chapter to have retreated
from the congregation, and who were considered to have no ability to attain
Buddhahood, were granted, by the words of Sadaparibhiita in Passage [42], the possibility
of attaining Buddhahood. In other words, it is admitted in Passage [42] that they can
attain Buddhahood only if they practice bodhisattvacarya.

It is also to be noted that adhimanika-bhiksu-bhiksupi-upisaka-upasikas in Passage
[63] of the “updyakausalyd’ chapter and adhiminika-bhiksu-bhiksupi-upasaka-updsikas in the

“saddparibhiitd’ chapter are considered to be identical in Vasubandhu’s commentary on
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the Lotus Sutra, i.e. the Fahua lun, because there are the following passages in this
commentary.

(56] SLEHERE, ARNE, A%, —HRIPUHEARMEREEYER K, —E%K4HK
A RRAME LR S, =FHRAHY LIBBE2 A REE BEEY,
(Taisho 26,6¢28-7a3)

[67] EiELE. MTREEES P RIEN, BERKENRES, BNEK, hEEEEE
HhE. TEREEGHBIENR, SBMABREY, BHANE, —FRERH, —F
1 L188ER. =FHBEROBH, WEECRE, ZERH. kgD, AELE.
BEERERLOE, FRES, HLLBE, “HEH. BRREd, TRIER, EER
RiLE. HERHERL, (Taisho 26, 9a12-20)

It is evident that the Yogacara theory of “four kinds of srdvakas™¢ is admitted in
Passage [57]. This theory is stated, for example, in the Viniscayasamgrahani of the

Yogacarabhimi as follows:

[58] =4 BNEERN, —&HBURM, Z&58 e, =& EmERgm, NE—mR
WM, - . HLBREE. FEHEFNBRERERIERLEERE. HEES,
EEERBUE--- AR, FEEBBEAER - . —ABFBHE. BENskLE
BB R, —MIEEFIRR AT, PR R, AR IRIRE,
EEAREBMAFER, (Taisho 30,744a19-b5)2

Although it is evident that the explanation of the theory of “four kinds of srivakas”
in passage [57] is based on the explanation of the theory given in Passage [58] of the
Yogacarabhiimi, there is a discrepancy between the two explanations. Namely, while it
seems to be stated in Passage [58] that the 3§ F{8%288 *adhimanika-srivaka has no ability
to attain Buddhahood,26 it is not clear whether the 88 F188R *adhimanika-sravaka is
said to have no ability at all to attain Buddhaheod in Passage [57].

The crucial expression to be examined in Passage [57] is as follows:

[59] “REERA. MRoRBalk, FRIRE, BERRDE, FEIHERLYE T

2¢ On the theory of “four kinds of srivakas”, cf. Matsumoto, Bukkyé Shiséron Ge {h3BA8%
T (Essays on Buddhist Thought, II), Tokyo: Daiz6 Shuppan, 2013, pp. 331-341.

25 The corresponding passage is found in Tibetan translation (Derge ed., zi,113b7-114a6).

26 In Passage [58], the meaning of the word adhimdna seems to be interpreted as asmimana.
If so, quite differently from the interpretation given in Passage [56], it seems that
* adhimdnika-sravaka in Passage [58] does not mean the five thousand monks, etc. ,
“possessed of conceit” (adhimanika) who are said to have retreated from the assembly in
Passage [53 ] of the prose portion of the “updyakausalyd’ chapter.

27 The interpretation of the passage has for a long time been a subject of arguments in
Chinese and Japanese Buddhism. For a detailed study of the arguments, Cf. Mitsuyoshi
Okuno B# X, Bussho Shisé no Tenkai Kichizé o chishin toshita Hokkeron Juydshi
LERRORE ETEEPL e L MEER] AY [Development of Buddha-nature
Thought — A History of the Acceptance of the Fahua Jun with a focus on Jizang], Tokyo:
Daiz6 Shuppan,2002, pp. 98-151, pp. 253-255, pp. 261-268.
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[60] The tathigata did not give the prediction to the two kinds of sravakas, while the
bodhisattva, i.e. Sadaparibhiita, gave them the prediction in order to make them
produce bodhicitta by means of expedient devices.

Namely, if the phrase fangbian lingfa putixin 5 {84 8E{2 > means that the #{§ E
1888 * adhimanika-sravaka as well as the YREB W * nivata-srivaka can produce bodhicitta, it
seems to be clearly admitted in this expression that the #§ {88 8* adhimanika-sravaka
will finally attain Buddhahood.

The explanation of the theory of “four kinds of srivakas” in Passage [58] of the
Viniscayasamgrahani can be regarded as expressing the orthodox position of Yogacaras,
according to which some people cannot attain Buddhahood (—%y7Fm{L). However, the
position of the author of Passage [57] seems to be a little different from the orthodox
position. In other words, the author seems to be willing to admit the understanding that
all sentient beings can attain Buddhahood (—814$5%{A), although his explanation in
Passage [57] is, in its framework, based on the Yogacara theory of “four kinds of sravakas.”

In my opinion, such an attitude on the part of the author can be recognized also
in the author of the following passage of the Ratnagotravibhiga.

[61] yat punar idam uktam icchantiko ’tyantam aparinirvinadharmeti tan mahayanadharma-
pratigha icchantikatve hetur iti mahayidnadharmapratighanivartanirtham uktam
kilantarabhiprayena/ (RGV, Johnston edition, 37,1-3)

[62] MFBE—RR, HAAESR, EERMEE. KB=M, SHCTRRBAERYE, W%,

BEGEMFEERR O RRF LS, KERREY, (Taisho 31,831b5-8)

Although the expression kalantarabhiprayvepa?8 is difficult to understand, it is
certain that in Passage [61) mahayinadharmapratigha (aversion to mahdyana-dharma) is said
to be the cause (hetw) of icchantikatva, which means that icchantikatva can be destroyed if
the cause is extinguished. In other words, because scchantikatva, i.e. the state of being an
Icchantika, 1s not permanent, an scchantika can attain Buddhahood in the future if he can
destroy his own icchantikatva.

The assertion that icchantikatva can be destroyed is also found in the following
passage of Dharmaksema’s translation of the Mahiparinirivapasiitra.

[63] —UIRARA Motk, BIUEEE, BRSFEL, |AYE, B—ME. RARERMEBELE=
F=%F# (Taisho 12, 488b7-9)

Although this passage has no corresponding passage in the Faxian’s translation
and the Tibetan translation,?? it is evident that the expression mie yichanti ¥— M2

28 On the expression k3/dntardbhipriyensa, cf. Matsumoto, Bukkyé Shisdron Ge, pp. 177-183.

29 This passage is found in the latter 30 volumes of Dharmaksema’s translation, which
consists of 40 volumes. The latter 30 volumes correspond neither to Faxian’s translation
nor to the Tibetan translation, for it is considered that only the first 10 volumes
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means the assertion that icchantikatva can be destroyed.
\'

The conclusions of this paper are as follows:

1. The oldest layer of the Lotus Sutra is the prose portion of the “updyakausalya’ chapter,
where the terms mahdyana and bodhisattva are never used.

2. The original message of the sutra, stated in the oldest layer, i.e. the prose portion of
the “upgyakausalyd’ chapter, is that all sentient beings who listen to the Buddha’s
Dharma will attain Buddhahood. The message is expressed by the term ekam
buddhayanam.

3. In the prose portion of the “aupamyd’ chapter, the terms bodhisattva and mabdyina are
introduced into the Lotus Sutra in order to state the message that only bodhisttvas
can attain Buddhahood solely by mahayana, while non- bodhisttvas cannot attain it.

4. In the prose potion of the “aupamyd’ chapter, Sariputra was given the prediction of his
attainment of Buddhahood because he was considered by the authorls] to be not
a sravaka but a bodhisattva, i.e. “a Srivaka in appearance, but a bodhisattva in reality”
ROFH, EixERE in my terminology.

5. In the parable of the “burning house,” which was composed by the author(s] in order
to introduce the term mahiyana into the Lotus Sutra and to replace buddhayina with
mahdyana, the people (pripins) left in the “burning house” were considered by the
author(s] to be non-bodhisttvas or “real srivakas” E DR who were totally excluded
from the possibility of attaining Buddhahood.

6. The theory that /cchantikas can never attain Buddhahood, repeatedly stated in the
Mahaparinirvapasitra, as well as the orthodox Yogacara theory of “four kinds of sravakas,
can be understood as a development of the idea that the people (pranins) left in the
“burning house,” i.e. non-bodhisattvas, can never attain Buddhahood.

7. Some efforts to rescue even icchantikas can be recognized in the texts which seem to

reflect “later” developments.

correspond to both translations. Therefore, the latter 30 volumes are generally regarded
as a later addition. However, it is to be noted that the idea that icchantikatva can be
destroyed is recognized also in the fifth volume of Dharmaksema’s translation, as follows:
MERERRME, EFRE, Mo, BRAZBBEES, OESE. TR ER—RIE,
EEAEERER INEHEN — MR, LERE. BILRE., ERE, RECESEERE.
THME, EAERR, - X—ME, FEHRE. ATEB—MEh, (Taisho 12,393b6-13)
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