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Miscellaneous Musings on Mulasarvastivada Monks

The Mulasarvastivada Vinaya Revival in Tokugawa Japan

Kukai’s (774-835) curriculum for the education of Shingon monks broke
away from Japanese religious orthodoxy by rejecting the Dharma-
guptaka Vinaya or Vinaya in Four Parts ("U53#) traditionally studied in East
Asia in favor of another Indian tradition that had only just been introduced
into China a century earlier: the Milasarvastivada Vinaya. Kukai’s admoni-
tions, however, appear to have fallen on deaf ears, at least until the Tokugawa
period. In the Tokugawa period two Shingon scholar-monks—Mydzui 13
(1696-1764) and Gakunyo £l (1716-1773)—turned their attention back to
Kiukai, the founder of their tradition. When My6zui and Gakunyo realised
that their lineage had been ignoring Kikai’s instructions on monastic dis-
cipline for nearly one thousand years, these monks advocated a revival of
Kukai’s monastic curriculum. Revival attempts, however, were to meet with
fierce opposition, and a series of monastic debates ensued, debates which con-
tinued well into the Meiji period. The present paper is an attempt to survey
the sources for this revival movement, tracing the Mulasarvastivada tradi-
tion down through the Tokugawa and Meiji periods and beyond, reaching the
somewhat unexpected conclusion that this monastic tradition is still alive in
present-day Japan.
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oNasTIC BuppHISM in Tokugawa- or Edo-period Japan is usually

categorized as degenerate and morally corrupt—a corruption of ear-

lier, and hence purer, forms such as Nara or Heian Buddhism.! This

theory of degeneration is traceable at least as far back as Tsuji Zennosuke 1£3%

211 (1877-1955), one of the foremost historians of Japanese Buddhism. Regard-

less of its validity, this theory has greatly hampered our investigations into, and

understanding of, Tokugawa Buddhism. The trend, however, is slowly begin-

ning to change, and such changes will undoubtedly lead to a much fuller and
richer understanding of the history of Japanese Buddhism.?

The rhetoric of Buddhist decline or degeneration first appears in Tokugawa-

period clerical circles in the form of several monastic reform or restoration

movements such as Jizan Myéryw’s Z L1037 (1637-1690) Anraku ritsu %42

A within Tendai, Jiun Onkd’s ZZE KL (1718-1804) Shobo ritsu 1EH#:HE within
Shingon, the Shingon ritsu E S of Jogon i$#/# (1639-1702), Menzan Zuiho [
¥ 7 (1683-1769) (see R1GGs 2002) and Banjin Dotan’s #:E3H (1698-1775)
Zen Precepts i, and the Koki undo ##H) in Sotosha i 7%.> These
movements, unfortunately, have received very little attention outside of Japan,

* I wish to thank Professors William Bodiford and Jonathan Silk for many suggestions which
have greatly improved both the content and clarity of the present paper, as have those of the JJRS
editors, Drs. Paul Swanson and Ben Dorman. I would also like to thank Prof. Gregory Schopen
for listening to my miscellaneous musings on this topic when I should have been writing some-
thing else. I alone remain responsible for any errors. I gratefully acknowledge financial assistance
received from UCLA, particularly a Sasakawa Fellowship administered through the Center for
Japanese Studies (UCLA) which made possible a reconnaissance mission to Mt. Koya and several
Japanese archives in September 2005. For help in obtaining materials from Japan I wish to thank
Jenny Lee and Toshie Marra (UCLA library), and Prof. Yamagiwa Nobuyuki (Bukky6 University,
Kyoto). I also wish to extend my gratitude to Prof. Dr. Rev. Namai Chisho 4: - %'#1, President of
Koyasan University, for graciously receiving both myself and Prof. Yamagiwa at Mt. Koya in Sep-
tember 2005, and for facilitating unscheduled trips to a number of institutes on Mt. Koya at the very
shortest of notice. Likewise, Prof. Rev. Asai Shozen 75 # (formerly Kakucho 42i#), Director of
Shiunryo ¥ %%, Koyasan, provided many useful leads that may help us locate further sources for
the Mulasarvastivada Vinaya revival. Unfortunately, at this time we were not able to locate Myozui’s
diaries, originally held at Shinbessho, Mt. Kdya. A systematic examination of Shinbessho’s holdings
remains an urgent desideratum. That the Malasarvastivada tradition is a living tradition on Mt.
Koya even today was highlighted by our meeting with these two Milasarvastivadin monks.

1. See, for convenience, KisHiMmoTO and WAKIMOTO 1956, 11-13.

2. See, most recently, the remarks in WILLIAMS 2006.

3. This list is by no means comprehensive. One could also add the Jodo ritsu ## 1 of Reitan %
{H (1676-1734) and Kyoshu #E (1683-1748) within the Jodo tradition, Yinyuan Longgi’s (Jp. Ingen
Ryuki) BETCHEE (1592-1673) Sandankaie =M & in the Japanese Obaku # %% lineage, Ninchd's 22
(1645-1711) Shasejun #1t:& in the Jodo Shinsha i 1:1E7% movement, and so forth. Note that UEDA
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and even there it would seem that the surface has only barely been scratched.
There was, however, another movement during this period which seems to
have emerged not explicitly as a reaction to degeneration or moral corruption
(although this may be to some degree implicit), but from the recognition that
for nigh on a thousand years the last words of the school’s founder, Kukai (774-
835), had been ignored.

Kikai compiled a curriculum of texts to be studied by his lineage. These texts
followed the traditional categories of Siitra, Vinaya, and Abhidharma. Vinaya in
Japan—and most of East Asia, for that matter—has usually referred to the Vinaya
in Four Parts W43t (Jp. shibun ritsu, Ch. sifen lii) or Dharmaguptaka Vinaya.
Kikai, however, does not list this monastic code; instead, for reasons which
have yet to be satisfactorily addressed, he lists the Milasarvdstivada Vinaya
(msv) (Jp. Konponsetsuissaiubu binaya, Ch. Genbenshuoyiqieyoubu pinaiye
MRAG — )4 # 2 %3HB).4 This, however, seems to have been forgotten or ignored
until the Tokugawa period.

The Tokugawa era, of course, saw a high degree of governmental regulation
and control of Buddhism, and a number of edicts issued by the Bakufu directed
the various Buddhist lineages not only to revive their own scholastic traditions,
but also to focus on the teachings of their respective founders.® It seems possi-
ble, and perhaps even likely, that the Tokugawa revival of the Mulasarvastivada
Vinaya stemmed, at least indirectly, from these government regulations. Efforts
to implement the Mulasarvastivada Vinaya, however, encountered fierce oppo-
sition from within the Shingon tradition itself. This opposition culminated in
a heated debate over the significance of Kukai’s inclusion of this Vinaya into
the Shingon curriculum—a Tokugawa debate which was perhaps never fully
resolved, and was to reappear in the Meiji.

The sources for this debate, and the tradition as a whole, appear to have
never been systematically collected or analyzed. This is no doubt partly due to
the fact that many of the key texts are only extant in single manuscripts held in
the archives of private Japanese temples, and other library collections scattered
throughout Japan. Many, moreover, appear to have been lost or destroyed.® In

Reijo traces all Edo revival movements in monastic discipline back to Makio monastery (ZLF R,
DPUHLER X5 R THBMEIZH%ET %) (1976, 25). This needs to be further investigated.

4. On Kukai’s curriculum see notes 67 & 68 below. This has been noted by, among others,
GRONER 1990 (285, note 45), and ABE 1999 (54 and note 141; Abé’s yibu F #l should be corrected to
ubu, and his Sarvastivada—variously misspelt—actually refers to the Milasarvastivada; note that
the Japanese tradition often refers to both the Sarvastivada and Milasarvastivada simply as ubu
#%). In addition to the sources cited by Groner, see also UEDA Tenzui 1932, and SHAKU Keiho 19392
on the possible reasons for Kakai’s inclusion of this text.

5. See, for convenience, MAsuTANI and UNDO 1956, 102 and 106; KisHiMoTO and WAKIMOTO
1956, 11-13. On these ordinances in general, see TAMAMURO 1987, 2—26; TsUJI 1970, vol. 8, 173ff. and
219fF. For the actual text of a number of such ordinances, see IsHiI 1981, 20-78.

6. See, for instance, the comments by Inaya regarding a series of fires at Fuku6ji (see below).
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the following I have attempted to outline this movement by piecing together
a number of the extant sources. The coverage is by no means comprehensive,
but merely a first attempt to identify a number of the central Millasarvastivadin
figures in Tokugawa Japan. I have endeavored to provide as much information
about these monks as possible. In part, this is due to the fact that I have found
such information—where available—particularly valuable in my own investiga-
tions. The identification of a specific monKk’ lineage and affiliation, his teachers
and disciples, for example, often allowed me to trace the tradition to earlier or
subsequent generations of monks. As such details may lead to further impor-
tant discoveries (the identification of a specific temple, for instance, may lead
to manuscript finds), I have felt justified in retaining what might otherwise
be viewed as excessive detail. I have outlined a number of the major texts and
where they might be located, in the hope that they can be preserved, and made
accessible for further study.

As this still remains a very preliminary investigation, I have organized the
discussion around the life and works of four central figures: Myozui 3 (1696
1764), Gakunyo 441 (1716-1773), Eigon 44/#% (1814-1900), and Shaku Unsho #
M (1827-1909).” Myodzui was a Shingon monk and the abbot of Entsuji [Hl 8
<7 on Koyasan. He appears to have been one of the first to advocate the study of
the Miilasarvastivada Vinaya, and compiled a number of Vinaya digests during
his itinerant lecturing schedule. In addition to these texts, he also kept a series of
diaries that offer detailed insights into the daily schedule of a traveling preacher
monk lecturing on the Lotus Sitra in Tokugawa Japan. Gakunyo was a disciple
of Myozui at Entstji, and seems to have been highly vocal in asserting that the
Shingon lineage should use the Mulasarvastivada Vinaya. Upon his return to
Aki %# (modern-day Hiroshima), he officially declared Fukudji & £5F to be
a Mulasarvastivada Vinaya training temple, and seems to have been the first
to advocate sole use of the Miulasarvastivada Vinaya over the Dharmaguptaka
Vinaya. Eigon spanned the Tokugawa and Meiji periods, and would seem to be
one of the last of the “old school” of Mulasarvastivadin monks. His most impor-
tant contribution, at least for our purposes, was the compilation of a monastic
ordinance. Finally, his disciple, Shaku Unsho, was a leading figure in Meiji Bud-
dhism, one whose activities were by no means limited to the religious domain,
but also featured prominently in political and educational circles.®

The picture that emerges of this movement affords us a unique insight into
a community of monks and their attempts to implement the long-forgotten
admonitions of their teacher. We see, for instance, the emergence of a commen-
tarial tradition on the Miuilasarvastivada Vinaya—a tradition that is barely, if

7. There are, of course, many other prominent figures who cannot be dealt with in full here.
8. On Unsho and education see, among others, SA1TO 1968. Note that the literature on Unsho,
unlike that on other Japanese Mulasarvastivadin monks, is extensive.
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at all, seen in China.’? In fact, this is—as far as I know—the only record of a
living, thriving Mulasarvastivadin tradition that is precisely locatable in time
and space in the history of East Asian Buddhism.!? It is, moreover, a record that
sheds light on an often overlooked corner in the history of Japanese Buddhism,
and appears to stand in stark contrast to the general view of Tokugawa Bud-
dhism as being degenerate, or morally corrupt.

The rich commentarial tradition suggests that these texts were the object
of intense academic study. In addition, however, a number of texts such as
local monastic ordinances were also produced, and these point to the imple-
mentation of the Milasarvastivada Vinaya in the daily life of these monastic
communities. This, of course, is of particular interest as it tells us how these
communities may have operated and functioned in early Tokugawa Japan. The
appearance in these indigenous texts of modified rules such as those on lend-
ing money on interest, and other commercial activities, suggest the possibility
that such activities were more than merely textual ideals, that they were in all
probability actually realized.!! It is too early to know whether or not our record
is verifiable from other historical sources, but—as we will see—the reworking
of the massive Mitlasarvastivada Vinaya into a series of manageable handbooks
appropriate to the local customs and environs presents the very real possibil-
ity that this was at least attempted. Moreover, a number of the insights offered
are pertinent not only to the history of Buddhism in East Asia, but also suggest
answers to questions in the field of Indian Buddhism—questions such as the
relationship between the Sarvastivada and the Malasarvastivada.

Myozui (1696-1764)

One of the foremost figures in the Mulasarvastivada Vinaya revival in Tokugawa
Japan was the Shingon monk Mydzui, styled Eshin-bo #i%/%.12 Myozui was

9. A full study of the impact of the Milasarvastivada Vinaya in China is an urgent desidera-
tum. In this connection, the detailed colophon appended to fascicle one of Yijing’s translation of the
Mulasarvastivada Vinaya Nidana (Taishé [hereafter T] 1452, 418b-419b) is of particular import. The
colophon provides detailed information on names, titles, countries of origin (including, among others,
Middle India ' RK*%[#, East India HK* [, Kasmira MM #EH, and Tukhara X §#) and duties
performed by those who participated in the translation process. It also includes details on a num-
ber of Chinese literati also present and involved in the final redaction. For the Milasarvastivada
Vinaya’s possible influences on the development of Chinese literature, see HIRATA 1995.

10. Note, however, BIANCHI 2001 for a nunnery in modern-day China which apparently uses the
Tibetan translation of the Mulasarvastivada Vinaya (I wish to thank Prof. Stefano Zacchetti [for-
merly of Tokyo] for alerting me to this publication).

11. On loan contracts and other commercial activities permitted—and even advocated—as a
part of institutionalized Buddhist monasticism in India, see SCHOPEN 1994. See also GERNET 1995,
158-66.

12. Secondary sources for Myo6zui’s biography include MD, vol. 5, s.v. Myozui; SZ, vol. 43, 368-
69; ZSZ, vol. 42, 274-75. For primary sources see, Kii zokufiidoki it 1-7C in ZSZ, vol. 37, 3013
Entsiiji ruidai senshi kako meibo [ 872 RG24 in ZSZ, vol. 35, 657.
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born in Mino-gun =¥7#¥, Sanuki &I, into the Tabuchi Hii family.!> At the
age of twelve he received the tonsure and dyed robe from Eryo £ 1 at Itokuin
JWAEPE, and ascended Mt. Koya to reside in Hogon'in 2 #Ft.!* He later moved
to the Shokyokunanbo at Osaka A3 4E £ R, then Nyoirinji M1 ZE#i<F, and
various other temples. He studied Chain-rya H'Btift and Saiin-rya 74 Beiit
under Eid6 3£[7] at Hoshoin #4:FE, An-rya it under Tho #E# (1687-1747) at
Shakamon’in Bl SCEE, 1> Kojima-rya /METE under Kyoei #4¢ at Minami'in
Pt, and Kan-rya #hift under Kenga B (1684-1769) of Toji HI=F. At age forty-
eight, in the seventh moon of 1743, he entered Shinbessho E51Jji%,' and appar-
ently took over the abbotship of Entsiji on the first day of the ninth moon (/L H
— H R BAE [ )17 living there for eighteen years.!® His passing in his sixty-
ninth year is recorded on the fifth day of the twelfth moon, 1764. During his life-
time Myozui composed more than two hundred fascicles of texts. His biography
tells us that from the spring of his thirtieth year until his autumnal years, he
traveled around the country teaching and delivering countless lectures.!” Dur-
ing the course of his lectures Myozui also compiled at least the following six
diaries (UEDA Tenzui 1939a, 2-3):

13. Presumably modern-day Mino-cho =¥ T, Mitoyo-gun = #:#, Kagawa prefecture. Place
names have been converted from the Sino-Japanese shii Jll names (e.g., Sansha /) to Japanese
kuni ® names (e.g., Sanuki i), as these are thought to be more readily identifiable to the West-
ern reader. Where possible I have attempted to identify historical place names with their modern
names. This may prove useful if anyone ever continues this investigation. Some of the temples are
still standing, and undoubtedly hold records that could throw further light on the present discus-
sion. Note, however, that given the complexities associated with the readings of Japanese proper
nouns, the transliterations of place and personal names must remain tentative.

14. Here and throughout I have used Japanese ages as found in the texts cited. No attempt to
convert these to Western conventions has been made. For the sake of English style, I have referred
to Myozui’s twelfth year, for example, as age twelve, although technically—presuming the sources I
cite have not converted these to modern conventions—his twelfth year refers to age eleven.

15. For further details on Tho, including a portrait, see MIZUHARA 1932, 406-13.

16. Shinbessho (see note 115 below) and Entsiji refer to the same monastery.

17. Myozui is generally regarded as the eighth abbot of Entsaji (see, for example, UEpA Tenzui
1976, 322). In the Entsiiji ruidai senshi kako meibo B85 R R JG#2: 4 & [Entsiji register of suc-
cesive generations of previous teachers], however, he is listed as the ninth. The eighth abbot is given
as Doho &7 (style Nyokei-bo M1AEFE; family name Nanchi #%1) with no further details. The sev-
enth abbot, Tenshin K-(s, however, died on the eighteenth of the fourth moon, 1741. A letter was sent
to Mydzui at Nyoirinji AllZ# <%, but while he attained full training in the Vinaya the monk Doho
was asked to help out at Ents@ji—thus he is listed as the eighth abbot. ZSZ, vol. 35, 657a: TARTTA:IY
AACH G#ito DS HE <5 i B S0 B o AR ARHER 2 Mo Dl—IR:Z BT M58 55 4
Mk B RSP

18. According to a note (3I%£) recorded in the Entsiji ruidai senshi kako meibo, Myozui resided
at Entsaji for eighteen years, Mitsumon %" for twenty-five years, and Rytkai H{fF: for thirty-three
years. Note that this text is also an important source for what appear to be the dates of death for
these monks.

19. ZSZ, vol. 35, 657: JUBEI i FETEATE K. FE TN EHE®% 2 0E ., B2 i = F2 175
SERBE
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1 Lotus Lectures Recorded at Isaka, Kishu.
FeIH IR R 2 AERD (second moon, 1746).

2 Lectures Recorded at Sanshii.

BN FEEED (ninth day, second moon, 1747).

3 Lectures Recorded at Kumedera.
AKAF L (eleventh moon, 1750).

4 Lotus Lectures Recorded in Tobu.
R LSS (New Year, 1751).

5 Hokke egi Lectures Recorded at Inabado.

IRl & 7 & 2650 (fourth moon, 1756).

6 Record of Journey to Yu [Yushima?], Tanshi.
AHMEFE (third moon, 1758).2°

To the best of my knowledge, these diaries have never been published, and
the only information we have on them is to be found in a short article by UEpa
Tenzui (1939a). Ueda was able to directly access these materials at Entsiiji, and
included a small sampling of quotations and paraphrases in his article. The dia-
ries contain the daily schedule of an itinerant lecturer with entries spanning
some thirteen years. They provide information on My6zui’s itinerary upon
departure from Entsdji, his lectures, many of which were on the Lotus Siitra, the
weather, and his visits to local monks and famous sites between lectures.?!

In his first diary we are told, for example, that from the first day of the second
moon to the seventh day of the fifth moon of 1746, My6zui lectured on Hokke
rinkan EAt# B (Ch. Fahua lunguan) [The pervading thread of the Lotus] at
Jippoji =T in Isaka 3 village, Kii A2 ft (Kisha #2/H).2% On the fifteenth day
of the second moon, a sunny day, he expounded the dharma to a crowd of more
than ten thousand men and women—the exact number being uncertain. Two
thousand six hundred Lotus mandalas (F1E 5 %< #E), and eight thousand hand-
stamps (F#) seem to have been handed out. Since, however, between two to
three thousand people did not receive any hand-stamps, Myozui estimates the

crowd to have been around fourteen to fifteen thousand.??

20. I have tentatively translated the titles as found in UEpA Tenzui 1939a. The dates appear to
denote the first entries of the diaries.

21. The following is based on the remarks, paraphrases, and quotations found in UEpa Tenzui
19393, which unfortunately now appear to be the only sources available.

22. See BKDYJ, s.v. Hokkekyo rinkan {£ZEXE#iH . Note that this text was written by the Ming-
dynasty monk Zhixu %/ (1599-1655). Here too we catch a glimpse of the breadth of Mydzui’s eru-
dition, and the fact that he seems to have kept abreast of Ming-dynasty Chinese sources.

23. UEDA Tenzui 19393, 3: (= H) TH H. Re K. ELiid. BERBLZ—8AH . NHEH.
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Mydzui’s second diary documents his travels to Sanuki (Sanshu /1)
(Kagawa prefecture), and seems to begin with entries from the second moon of
1747 detailing his descent from the mountain with an accompanying monk (f#
) and two $ramaneras on the ninth. At Osaka, Myozui was met by Zuiho i
JE\, a seventy-eight-year-old monk who, with an attendant disciple, had come
to board the ship and accompany Myozui on the journey back to his temple
Mani’in #JEF%, in Tadotsu % f£#.2* The sea voyage from Osaka on the thir-
teenth met with high winds, and subsequent to their arrival at Tadotsu on the
twenty-second, Myo6zui began his lectures at Mani’in on the twenty-eighth.
The lecture series seems to have focused on Hizohoyaku kenkosho 3T i
J6#52% and Himitsu hokun % 1%57)1.%6 The entry for the fifth day of the third
moon suggests that subsequent to his lectures in seven sittings with audiences
of some three hundred or so people, Myozui rested for a day. His lecture series
must have been extremely well received—if book sales are any measure of suc-
cess, that is: his diary records sales of between 240 to 250 sets of the Kenkosho
(FME L~ EH IR

Edo-period Japan had a particularly rich tradition of publishers and book
stores, and the records of many of these are still extant. Nagata Chobei 7 H
IL# was a publisher in Kyoto, and in the third of four fascicles of his Shinzo
shoseki mokuroku #r¥4E %5 H$% [Newly-enlarged book catalogue] of 1754, at
least three works of Myozui are listed.?® Two of these are the same titles that

I

FAARZE T RER. FHAT, BRI, KBS =TARKTH, #4—ENLTE A Note
that the text reproduced in Ueda is in kanbun with basic kaeriten %) i annotations. Here and
throughout kaeriten have not been reproduced, but punctuation has been added as appropriate.

24. Presumably modern-day Tadotsu-cho % £#: 1T, Kagawa prefecture.

25. See BKDJ, s.v. Hizohoyaku kenkosho. This is a commentary compiled by My6zui on Kikai’s
Hizohoyaku W3R §% (T 2426). The text itself is extant in at least three printed editions dating to the
Enky6 L era (1744-1748).

26. See BKDYJ, s.v. Himitsu hokun. Written in the eleventh moon of 1743. In addition to the rela-
tively inaccessible printed editions of 1744, see ZSZ, vol. 23, 293-354 for a reprint of this text.

27.It is, of course, particularly difficult to judge the veracity of such claims, even if we have little
reason to doubt a monKk’s private diaries—diaries which appear to have been, at least until 1939, just
that: private diaries. That such claims are difficult to confirm should not, however, stop us from try-
ing, and the Japanese tradition is, perhaps above all else, rich in detail.

28. The history of printing on Koyasan would seem to be worth investigation. Since the Kama-
kura period, Koyasan was, alongside Kyoto and Nara, one of the most active publishing districts
for Buddhist books in Japan (see the Introduction by Wada Mankichi FTH#+ in NAKAGAWA 1981,
4-5). On this topic, see the excellent studies by MizuHARA Gyoei 1932 and 1981a. It would seem that
a number of the figures involved in the Mulasarvastivada Vinaya revival, their predecessors, con-
temporaries and successors, also appear in the history of printing on Koyasan (see MIZUHARA 1932,
400-64; and during the Meiji, 467ff.). On a number of printing blocks stored at Entsiji, see M1zu-
HARA 1932, 568-69; Mizuhara mentions two damaged sets (1K —45) of Vinaya printing blocks
there. See also the graphs plotting the publishing activities on Koyasan from the Heian to Edo peri-
ods, particularly the staggering increase during the Momoyama and Edo periods (MIZUHARA 1932,
751-53). Note also MIZUHARA’s separate study (1931) of the various editions of the Chinese Buddhist
canon preserved at Koyasan.
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Mydzui reports lecturing on, one of which he records sales of some 240 to 250
sets, namely, Himitsu hokun and Hizohoyaku kenkosho.?

Myozui records a number of rest periods from his busy lecturing schedule,
but holidays they most certainly were not. On the twenty-ninth of the sixth
moon he travelled to Myod'in 1 FE and Konpira'in €2t to examine vari-
ous Buddhist books and documents (Z2##i3). Staying at the latter temple
from the first to the third of the seventh moon, and having examined the texts,
he found the temple to contain an immensely rich collection of unique and rare
manuscripts (BEH 24 LES ORI EILOBEHZS L).3° Moreover, not only
did he visit textual repositories during his travels, but Myozui apparently also
found time to keep up his own literary activities.

In addition to his diaries, Myozui compiled two volumes of a digest on the
Milasarvastivada Vinaya, volumes which appear to exist only as unpublished
manuscripts. Again we are indebted to UEDA (1939a) for providing us with the
chapter colophons, the only parts to which we have access. The text is known as
Ubu hyomoku F % H [The (Mila-)sarvastivada (Vinaya) topical table],*! and
although the exact content is not known, Ueda tells us that it is a catalogue of the
contents of the enormous Milasarvastivada Vinaya. It was apparently composed
between 1747 to 1748, the period coinciding with My6zui’s second diary written
during his travels around Sanuki, and, it would seem from the colophons, also
around Yamato KA1 (Washa F1/H). There are eight colophons, one for each of
the Malasarvastivada Vinaya texts read by Myozui on his travels. These colo-
phons, in fact, also provide further details of Myozui’s itinerary which would,
if we had access to them, presumably be available in the diaries themselves. At
least an approximate idea of the length of Myozui's Mulasarvastivada Vinaya
compendium, and to a lesser degree its content, however, may be gleaned from
the colophons.

29. The editor of Nagata’s catalogue is listed as Bunsho /¥ (ESSS, vol. 3,9 and 91). Abe Ryuichi
[T EfFE—, the commentator to the modern photographic reproduction of this work, states (ESSS,
vol. 3,10) that Nagata Chobei began his business at Shinmachi-iru, Nishikinokéji dori, Kyoto 5{#8
#i/NH BT A in the Kanbun #3C era (1661-1673), but later on in the Meiwa Bifil era (1764-1772)
moved to Nishinotdin Nishi-iru, Hanayacho-dori /£ ET# P E75 A, and continued on down to
the Meiji period. Later on, Abe tells us, the name was changed to Bunsho-do &%, and suggests
that the Bunsho of Bunsh6-do L& % may in fact be this early editor Bunsho CH, the only differ-
ence being the homophonous last character. As a footnote to Abe’s discussion I note that Nagata
Bunsho-do is still today an active publisher in Kyoto at the above listed address.

30.I confess my ignorance concerning the textual repositories of these temples. It would be at
least interesting to identify and locate these temples, and see if Myozui’s observations still hold.
Mydd'in is presumably to be identified with Sétasan Doryaji (My6d'in) £ 11158 kSE (HER), the
seventy-seventh of Shikoku’s eighty-eight pilgrimage temples (Tadotsu-cho, Kagawa prefecture).

31. Ueda Tenzui, our only source for these texts, states that Myo6zui catalogued the contents of the
Milasarvastivada Vinaya after reading it during his itinerant lecture series (il 23 & &G 124
OB ZHE L CHONAEZ HERMIZERL L 725 @) (UEDA 19393, 14).
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From the text reproduced in UEDA (1939a) we know that Myozui read the
Miilasarvastivada Vinaya Vibhanga (50 fascicles),?? and wrote a thirty-eight-
sheet digest during his spare time while lecturing on Hizohoyaku at Manfi’in,
Tadotsu, Sanuki. The date given is the first day of the fourth moon, 1747.%* Simi-
larly he summarized the Malasarvastivada Vinaya Samgraha (20 fasc.) in fifteen
sheets during his spare time between spring and summer, 1747, while lectur-
ing on Hoyaku at Mani’in, Tadotsu, Byobugaura, Tado-gun, Sanuki. The date
given is the first day of the fourth moon, 1747.%* Fifteen sheets are devoted to
the Sarnghabhedavastu (20 fasc.),’® twenty to the Bhiksuni Vinaya [ Vibhariga] in
20 fasc.,*® and nine-and-one-half sheets to the Ekasatakarman in ten fasc.>” All
three of these were read between the twenty-eighth of the second moon and the
twenty-fourth of the third moon of 1748, during Myozui’s time spent at a guest
house at Futami — /. and his spare time while lecturing on the Commentary on
the Jashinbon 1.0t [Commentary on the Chapter of (the Mahdavairocana
Satra on phenomena in which) minds abide]®® at Dainichiji A H=¥, Futami
village, Uchi-gun, Yamato A58 — 54> Whilst lecturing at Futami on
the Commentary on the Jizshinbon, on the third day of the fourth moon, 1748,
Myozui also summarized the Nidana and Muktaka (each in five fasc.) into five
and six-and-one-half sheets respectively.*’

This all, of course, raises a number of interesting questions. What else,
for instance, did Myozui—an itinerant Malasarvastivadin monk lecturer in
Tokugawa Japan—read in his spare time? What was the impetus to select these
particular texts, and what—if anything—does this tell us? Furthermore, what
did Myozui not read? Or at least, what texts are conspicuous in their absence
from the above reading list? A number of these questions can, I think, be
answered. One text, the absence of which is at least interesting, is the Nidana

32. Genbenshuoyigieyoubu pinaiye (Jp. Konponsetsuissaiubu binaya) (T 1442).

33. Here and below I reproduce the colophons found in UepA Tenzui 1939a, 15-16. ZEZZIUAE T ]I
AU H — H RN & P A B e B sl B BT 8 & BB e 2 o 0T,

34. Genbensapoduobu liishe RAPE LS (Jp. Konponsappatabu risshd) (T 1458). TEFEIUAET
UNFRTLHANGE I 2 FE T AL 25 o2 EE R T BEAN T 43 1) 58 ¥ o452 5 e Ao < ) o) % ity S V6 2 i 2 R M
BNz, WAH/AHAHIRH.

35. Genbenshuoyigieyoubu posengshi IR —EIH B4 (Jp. Konponsetsuissaiubu hasoji) (T
1450).

36. Genbenshuoyigieyoubu bichuni pinaiye IRAGH — 1A F.E LR R FHE (Jp. Konponsetsuissaiubu
bisshuni binaya) (T 1443). EFLFERRGEZT TANH R REGHZZ.

37. Genbenshuoyiqieyoubu baiyi jiemo WRAF—UIH I E —¥81E (Jp. Konponsetsuissaiubu
hyakuitsu konma) (T 1453).

38. See BKDYJ, s.v. Dainichikyo jiashinbon-sho X H#ELE.Cimbt (2 entries).

39. AR PURAE = H H/CH AN 8 Z AT K B SR OB BRI A2 1o W,

40. Genbenshuoyigieyoubu nituona mudejia RAF— YA LEIEFEI H 15 (Jp. Konponsetsu-
issaiubu nidana mokutokuka) (T 1452). For the identification of the title of the second section of this
text, the Muktaka, see CLARKE 2001. fEZ AL AE FRAE DU H = H AN Z W B 30 Lo it 2 B0 K B4 i
ROV H AL, 10TGRE.
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and Muktaka Uddana Gathas (1 fasc.).*! These texts are simply verse digests of
the Nidana and Muktaka respectively. They function as mnemonic devices or
keywords to the many stories found in the Nidana and Muktaka. This, how-
ever, would seem to be exactly what Myo6zui himself was compiling. His text,
the Ubu hyomoku is, as far as I can tell, a summary of the key points of a num-
ber of Mulasarvastivada Vinaya texts, texts which include both the Nidana and
Muktaka catalogued by Myozui. Although his text has never been published,
it is hoped that it may one day surface and a comparison between it and the
Uddana Gathas may be carried out. What did Myozui see as the major tenets
of these texts? How did he go about digesting enormous volumes to a man-
ageable size? How does this compare with the Vinayakarika, itself a digest of
the major sections of the Milasarvastivada Vinaya into only three fascicles—a
text which would have been readily accessible to Myozui?*? The absence of the
Uddana Gathds, however, is not the only point of interest in Myo6zui’s choice of
reading.*?

The last colophon given by Ueda is also telling. The text listed is the
Sarvastivada Vinaya *Matrka (10 fasc.) and this text is, according to its title,
and according to most modern Vinaya scholarship, not Mulasarvastivadin at
all but Sarvastivadin.** Why would My6zui have chosen a Sarvastivadin text to
accompany his Mulasarvastivadin corpus? If his intent was comparative Vinaya
work, then surely he would have chosen the Sarvastivada Vinaya (Ch. Shisong
lii +3#E) itself, and not this shorter “ancillary” text.* In fact, although by no
means conclusive, the addition of this text would at least suggest that Myo6zui
and the other Japanese Millasarvastivadin monks may have considered it to be
Miulasarvastivadin, and not Sarvastivadin. If it is Malasarvastivadin, and in fact
there are other indications that it might well be so, this would have wide implica-
tions for the dating of the Mulasarvastivada Vinaya, and the relative chronology
of the entire Sarvastivada and Mulasarvastivada Vinaya corpora (see CLARKE
2004). A cursory examination of this text would suggest that it contains many

41. Genbenshuoyigieyoubu pinaiye nituona mudejia shesong IRAZF— 04 #5 B Z=MBJE PR B #4550
# (Jp. Konponsetsuissaiubu binaya nidana mokutokuka shoju) (T 1456). For the identification of
this text, and T 1457 as Uddana Gathas, see CLARKE 2002.

42. Genbenshuoyigieyoubu pinaiye song IRAF— YA TR A (Jp. Konponsetsuissaiubu binaya
ju) (T 1459). Note that an incomplete Sanskrit manuscript of this text is to be found amongst the
collection brought back by Rahula Sankrtyayana.

43. Did My6zui read the Ksudrakavastu (T 1451), and the Ksudrakavastu Uddana Gatha (T
1457), or the other vastus? How about the Bhiksu and Bhiksuni pratimoksas (T 1454-1455), and the
Mulasarvastivada Vinaya Karika (T 1459)?

44. Sapoduobu pini modeleqie FE%% 50 B JREHIN (Jp. Sappatabu bini matokurokka) (T 1441).
See, among others, CHUNG 2002 (I wish to thank two of the authors to this volume, Dr. Chung and
Dr. Wille, for kindly sending me a copy of this important work).

45.1 use the term “ancillary” with much hesitation. This text, like the Uttaragrantha, is certainly
anything but ancillary. This point—in regard to the Uttaragrantha—has been made a number of
times by SCHOPEN (see, for example, 2001, 101), and no doubt will be made again.
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sections which bear a striking resemblance to the Uttaragrantha as preserved in
Tibetan. In fact, it is beginning to appear that Sapoduobu pini modeleqie ¥ %%
HR SR BRI (T 1441) may even be an early translation of parts of the Uttara-
grantha, some three hundred years earlier than Yijing’s incomplete translation
of the Mulasarvastivada Vinaya corpus. This, however, will have to be addressed
at a later date.

There is—at least until, if ever, Myozui’s diaries are published—still more of
interest to be gleaned from Ueda’s brief synopsis. Myozui was, it would seem, a
serious Vinaya scholar. Not only did he compile digests of the Millasarvastivada
Vinaya, but from accounts in his diaries it would appear that he even made
use of the rich narratives in the Milasarvastivada Vinaya as didactic exam-
ples in his lectures—what was in all likelihood their intended purpose. The
Mulasarvastivada Vinaya did not serve merely as a repository for Vinaya related
issues, but it would appear, for example, that Myozui referred to it during his
lectures on the Hoyaku kenkosho ¥ i 5. t:5.46

Mydzui’s third diary is also of interest as it mentions his travels to Kumedera
AKSE with his disciple Honsho Mitsumon-bo A#)% M (d. 1788);* it tells us
that Myodzui also served at this temple, and that he lectured on the Hokkekyo
egoki [EFERCERAGFL. 48 The fourth diary details Myodzui’s trip to Hoshoji iit4:5F
in Edo. This trip, obviously, would have been much more arduous than other
closer sojourns, but here too the diaries supply us with vivid details concern-
ing the travel arrangements. In the diary entry for the sixth day of the second
moon, the day before his departure, we read of his travel provisions, luggage, and
accompanying monks. One of the temples visited during this trip was Reiunji
# E5F—the Shingon risshi headquarters—(twentieth day of the sixth moon,
1751), and this connection may prove important for us later on. On the sixth day
of the seventh moon, Myozui entered Hosenji ##%5%, and upon expounding
the dharma to the laity, some four hundred men and women of high and low
station rejoiced and threw coins at him—Myozui bowed with tears in his eyes.*
The fifth diary details his trip to Inabado, Kyoto, and his lectures on, among
others, the Ming-dynasty monk Zhixu’s &8 (1599-1655) Fahua[jing] huiyi i
2 [#¢] & 3%.50 The final diary listed by Ueda mentions trips to Onsenji ifiJ% 5F in
Tajima {H}§ and Chorakuji £4435 .51

46. UEDA Tenzui 19393, 16: T ORI AT B L HEA TR 2B & THIEE L L Ta#A
MOYFEEFIH L L &L CE 5.

47. Mitsumon’s greatest literary achievement was perhaps the Ubu ritsu igyo mondo H#HTE
fi%. This text appears only to have survived in manuscript form at Shinbessho (Uepa Tenzui 1976,
323).

48. Presumably Myozui’s Hokkekyd jifudo mondo egoki =341 N A A EHGTL. See BKDJ, s.v.

49. EANH ATURSPH . BAERBLIE. SREBARINERIA, SRR R,

50. Jp. Hokke[kyo] egi. See BKD], s.v. Hokkekyo egi.

51. Presumably Chorakuji in modern-day Muraoka-cho #1 FfT, Hyogo prefecture.
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Mydzui appears to have been one of the first monks to seriously take up the
Mulasarvastivada Vinaya in the Tokugawa era, and this seems to have influ-
enced a number of his disciples.>? Indeed, his student Gakunyo took this one
step further by declaring his temple in Aki (Hiroshima) a Milasarvastivada
Vinaya training temple. This, and his insistence that the Shingon lineage should
entirely reject the Dharmaguptaka Vinaya in favor of the Mulasarvastivada
Vinaya, however, was—as we will see—to attract severe criticism.

Gakunyo (1716-1773)

The foremost of Myozui’s students was Engoku Gakunyo [Elf#£241 (Kagan %2
HR). Gakunyo was born on the fourteenth day of the eleventh moon of 1716, into
the OKki [?] K& family of Kabe village "I #34, Aki %8 (Geishtu /1) (modern-
day Hiroshima). At the age of thirteen he entered Fukugji f&E=F and studied
under Gakuhan £%#i.5 After travelling for some time he ascended Nanzan F
Il (= Koyasan) and studied under Myodzui. Before returning to Fukugji, he is
known to have also spent time at Komy®dji J&HI=# in Kawachi i A (Kasha i J1).
He passed away on the eleventh day of the fifth moon, 1773, at fifty-eight years
of age.>*

Five texts are attributed to Gakunyo in Ono Genmy®d'’s Bussho kaisetsu dai-
jiten (BKDJ), and two additional titles are to be found in Kokusho somokuroku
(xs).>> More recently, however, in lamenting the state of graduation theses from
Japan’s three Shingon universities, theses in which we are told not only are Edo-
period studies scarce, but even primary sources are no longer to be seen, INAYA
Ytsen (1987¢, 3) suggests someone further investigate Gakunyo’s contribution
to Japanese monastic history.

Not unlike the approach taken by Ueda in sketching the life and works of
My6zui, Inaya went to Fuku6ji to examine the materials first hand. The neces-
sity for Inaya’s journey was, no doubt, at least in part due to the fact that the
sources have never been published—a problem that continues to plague our
examination of the extant sources for the Mulasarvastivada Vinaya revival.

52. Note, however, that Myozui is said to have taken up the study of the Milasarvastivada
Vinaya on the suggestion of Shingen Ei (1689 or 1690-1758) (UEDA Tenzui 1976, 321-22; SHAKU
Keiho 19394, 36). Shingen was also responsible for initially suggesting that Jiun Onko6 study Sanskrit,
and write a commentary to Yijing’s travel record (Nanhai jigui neifazhuan a7 i N3:%) (Uepa
Tenzui 1976, 321). As far as I know, there is no full-length study of the life and works of Shingen. See,
however, the biographical information, and portrait, in MIZUHARA 1932, 415-32.

53. On Fukudji, see SHIMONO 1986. For local histories, see GEIHAN TsOsHI KANKOKATI ed. 1967,
vol. 3,320-21, where it is stated that Fuku6ji had some thirty-seven branch temples (%57). See also
vol. 1, 23, for a premodern map of the area, and vol. 5, 325, for an illustration of Fukugji (also see
504). SHIMONO 1986, 1, states that Fukuoji was referred to as the Koyasan of the west (7§ D& EF 1),
See also INAYA 1987a.

54. On Gakunyo see MBDJ, s.v. Gakunyo; INAYA 1987a—c.

55. BKDJ, Choshabetsu shomei mokuroku %% 3% % H§%, s.v. Gakunyo; KS, vol. 8, s.v. Gakunyo.
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Inaya, however, had another reason for visiting Fuku6ji, and this is unlike any I
am ever likely to encounter. Towards the end of May, 1987, a number of people
approached Inaya requesting ordination. Inaya states, however, that he did not
feel confident with regard to the Mulasarvastivada Vinaya, and consequently
asked the incumbent abbot of Fukuéji if he might examine Gakunyo’s Shingon-
ritsu mondo HEHMZ [Questions and answers on the practice of the Shingon
Vinaya) beforehand.*® Inaya tells us that he paid a visit to Fukuoji not only to
thank the incumbent, but also to visit the grave of Gakunyo since the ordination
ceremony had gone smoothly.”” The potential significance of this statement is
perhaps easily overlooked, but it would seem possible, at least to me, to under-
stand this as suggesting that the Malasarvastivada tradition in Japan was not
limited to the Tokugawa period, or even—as we will see—down to the Meiji era,
but it would seem to open up the possibility that it was also alive and well in 198;.
Indeed, as Inaya states that the ordination ceremony went smoothly, it is pos-
sible that there may well be ordained Mulasarvastivadin monks in Japan today.
This, however, will need to be confirmed, and is—at least at the moment—no
more than a possibility.

Inaya briefly described his visit to Fukudji, and in summarizing the his-
tory of the monastery mentions a number of fires, suggesting that the fourth
fire—a lightning strike (% /X) during the incumbency of the present abbot (that
is, 1987)—may be responsible for the loss of a great deal of the textual tradi-
tion dating back to Gakunyo. Inaya lists some fourteen or so texts attributed to
Gakunyo, and although this is certainly not comprehensive, it is at least a start.
As some of these are pertinent to our present discussion, it may be useful to
briefly introduce a number of them.

Taihin hogo ¥# 5 [Dharma talk to a guest] takes the form of a catechism
and is written not in kanbun #3C (or “Classical Chinese”) as one might expect,
but in what Mivasaka Yusho (1958) refers to as kanagaki 43 & (a mix of
Sino-Japanese closely approximating the colloquial language). Miyasaka tells us
that this is one of the most outstanding examples in the Esoteric tradition of
kana dharma talks (1 44i%:3#) from the middle of the Tokugawa era.>® It seems

56. INAYA 1987a, 4: TLH FTH. BADF % L VW E b izn5, FEHAEIIOWTHEED % L.
A BT O SRINELESFOMER. ARFLMIC, FFOEEFIMEMOF RGO LRETDH
5 [HESHME] OFREZH L EFL, O CFTLZIHE, BROuR, HRT52 &asilisk, &
F. 472 B &G L7z Note that a Milasarvastivadin ordination manual was published subse-
quent to this ceremony by Inaya (see INAYA 1990). I owe my knowledge of this to the kindness of
Prof. Rev. Asai Shozen.
57. INAYA 19872, 4: T b WHH b o 72D T, BHLE QA TEMERMOES D20, HWEFITSHF
L7.

58. MIYASAKA 1958, 31-32. See also pages 34-35 for the works of Jiun Onkoé. Note that Jiun Onko
is not to be confused with Jiun, the teacher of Shaku Unsho in the Meiji period. See also M1yAsAKA
1958, 281F., for the kana works of Jogon /% (1639-1702) and his disciple Rentai ##% (1663-1726).
For a biography of the latter, see YUKITAKE 1916, 159—63; for a more readily accessible reprint of
Yukitake, see MIYOSHI 1976, 471-75.
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that the move from elitist literary forms such as Classical Chinese was perhaps
an attempt to take the dharma to the masses, as opposed to keeping it solely
as the purview of learned scholar monks. Our text begins with a question and
Gakunyo's response:

A pious man came and asked saying, “Recently I have heard that the Master
bestows the Bodhisattva precepts regardless of lay or monastic [status] accord-
ing to spiritual ability, and also confers [ritual vows for] rebirth in Tusita, also
exhorts rebirth in Sukhavati, sometimes also discusses the doctrine of attain-
ment of Buddhahood in one’s present body, down to mantras, nenbutsu, and
daimoku, instructs according to people’s preferences—I consider this to be
extremely imprudent”

BERYBTH, WHADBIZ, MIIERER IS, Ik Rz
B, SR A bR, UEREEE L LB, IR0 R 2 b %
U, ES&MEEICELE. NOHFAO@E ) IZIZITHES L L, RFEELES
PER T

The question continues noting that other sects advocate a single practice, and
finally concludes by asking for a response. Gakunyo responds by asking why it is
that the Tathagata expounded 84,000 teachings, and then goes on to explain that
the Tathagata gives medicines in accordance with the illness (/7 £4%), and that
if there are four hundred and four types of illnesses it is only appropriate that
there be an equal number of medicines. There are a number of points that should
be made here, and these may bear fruitful investigation. The first is the general
genre of kana hogo, and how the text by Gakunyo compares with the works of
monks from other schools more renowned for this genre: the Pure Land, Nichi-
ren, and Zen schools.®? The similarities to this in, for instance, Vinaya Master
Tainin’s 72, (1705-1786) Shishirin manpitsu Jii¥# %% [Random writings at
the Lion’s Grove] are perhaps worth noting.®! Again this is another text which
seems to have attracted very little scholarly attention, but what attention it has
attracted—the keen eye of Kawaguchi Kofa—is most certainly of the highest cal-
ibre. The preface of the text includes the following (KAwAGUCHI 1990, 161-62):

Recently in the grove rain has been incessant, and the four directions are
without any sign of people. Unexpectedly, a guest came and pulling out a text
from his cloak stated, “This is a new release.5? It comes from the religious in

59. For the text, see WASHIO 1929, 73-125. Note that for some reason INAYA (1987b, 4) states that—
what I take to be—this text does not exist: % #56 (7%) & #77E L % \* (note that Inaya uses a variant
character for hin &).1 can only assume that Inaya is here referring to manuscript copies at Fukudji.

60.NAKAMURA et al., eds. 1989, s.v. kana hogo 4 %7, does not even list Shingon works of this
genre. See, however, the work of MIYASAKA 1958, 1959.

61. On Tainin see the impressive scholarship of KawacucHi Kofi (1995).

62. It is possible that this is a pun: shinkoku #%] “new printing” for shinkoku %! “grave, seri-

»

ous.
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Kyoto. That is, it is called Ryakujutsu Daijokai gi [Abridged exposition on the
meaning of the precepts of the Great Vehicle], expounded by Shunpo Myozui
of Komy®oji, Rakuhoku. Although we read this, there are many points which
we do not understand. Accordingly, I wish to ask the Master about it.”

EHKR TR = 7 INERE S ), BERTHER ) —EHF B 7 H. &#
Ao FUREER T ) Bk A QT ALt BB / BTk = > 7 % 7 i
KT M5 A BWFTL AN FEBEF VT MBS 0 K TR = A
TR MR

In the main text Tainin responds to the questions of his guest and refutes
nine points made by Shunpo Myozui %\ EG (1714-1787) (not to be confused
with Gakunyo’s teacher Myozui #7i).5 Note, however, that in this text of 1785
Tainin attacks Mitsumon %" (a fellow student of Gakunyo under My6zui),
who had previously refuted Tainin’s interpretation of a passage in the Fanwang
jing 3EHE#E [Brahma Net Sutra] (KAWAGUCHI 1989, 250, 261-62).

The second text by Gakunyo that we shall discuss is his Shingon ritsugyo
mondo. This text, written in 1759, appears to have sparked a major controversy
between those who advocated the use of the Milasarvastivada Vinaya and those
who continued to use the Dharmaguptaka Vinaya (UEDA Tenzui 1939b).% The
text is extant—and more importantly, relatively accessible today—and again a
useful summary was provided by Ueda Tenzui many years ago.®® One of the
major tenets of this text is that Shingonshi should observe the Miilasarvastivada
Vinaya, and not the Dharmaguptaka Vinaya. The precedent for this is, of course,
found in the works of their founder, Kakai. Gakunyo writes:

Of the threefold learning, Shingonshi establishes its doctrines based upon
the sutras, and with regard to the study of precepts it employs the [Mula-]
sarvastivada Vinaya. This has been proclaimed by the High Patriarch in 823.

BERNZE )P oh T RoKTEI T, MBS R T NERET A, 2
NG TR B R = E Y (Shingon ritsugyé mondo, 1b4-6)

63. Note that in the text reproduced by KawaGucHI 1990, shite, koto, and domo are given in
abbreviated variants—these have not been reproduced here, instead they have been “normalized.”
Note also that geki [}l is given in place of the non-standard equivalent in Kawaguchi.

64. On Shunpo Myozui, see the biographical material in KAwAGUCHI 1995, 873-921.

65. UEDA Tenzui’s original article (1939b) appears with a number of orthographic changes in
1976, 313—42, and again in 1993, 831-52. Unless otherwise stated I refer to the 1976 edition. See also
UepA Tenzui 1940, 104-35.

66. Note, however, that this was the text that Inaya Yasen asked the incumbent of Fukugji for
permission to see in 1987. There is a mimeographed edition in our library at UCLA, as part of the
Toganoo # Collection, a Shingon collection of great historical importance. Note, for instance,
that at least thirteen volumes have been reprinted by Hirakawa Shuppan *F-iiT Hi}i{ in Japan on the
basis of materials held at UCLA. As far as I know, Gakunyo’s text is the only Vinaya-related text of
any importance to our present discussion held in the Toganoo Collection.
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Gakunyo, of course, is referring to Kakai’s Shingonshii shogaku kyé-ritsu-ron
mokuroku & S 5EHTEEKSHERR H $% [Catalogue of Sitra, Vinaya, and Sdstra (texts)
to be studied in Shingonshg; referred to as Catalogue below] written in 823 CE.®”
Kukai did indeed list the Mulasarvastivada Vinaya and not the Dharmaguptaka
Vinaya as an essential part of his curriculum, but Kakai’s admonition seems to
have gone largely unheeded for nearly one thousand years.®® This we know from
Gakunyo’s comments:

Until year 9 of Horeki [1759] there has not been anyone who has studied or
practiced the [Miila-]sarvastivada Vinaya of the Shingon [tradition].

HE ) BHENGEBIUE~Y TNET ) NEARET X,
(Shingon ritsugyé mondo, 2b6-7; UEDA Tenzui 1972, 330)

Gakunyo, who was later to declare his temple at Fukuoji a Mualasarvastivada
monastery, was clearly not impressed by the fact that Kakai’s curriculum was
not being followed. Gakunyo’s reaction, however, was to draw severe criticism,
and a debate soon ensued over the exact significance of Kakai’s inclusion of
the Milasarvastivada Vinaya in his Catalogue. The dispute was about which
Vinaya or mainstream monastic code was to be followed, and not a question of
Mahayana Bodhisattva precepts. This is clear from Gakunyo’s answer:

With regard to the Vinaya there are the Greater and Lesser. The Vinaya of the
Great Vehicle is not that which is now under discussion. The Vinayas of the
Lesser Vehicle are the five Vinayas being the [Maha- [samghika Vinaya, [Mila-]
sarvastivada, Vinaya in Four Parts [= Dharmaguptaka), Vinaya in Five Parts [=
Mahisasaka), and Vinaya in Ten Recitations [= Sarvastivada).

F=NKAT Vo RFRENG I Pran=7 7 Xo ARAENEREE, AE. S
B I A, AR N T IEET ). (Shingon ritsugyo mondo, 6a6-8)%

Gakunyo sums up the problem as follows:

Obstinately clinging to the [Vinaya in] Four Parts and not employing the
[Mula-]sarvastivada [Vinaya] is not in accordance with the true tenets of the
Great Teacher [i.e., Kikai]. Would not one say it was a great deviation from
the academic tenets of Shingon?

67. This text is also known as the Sangakuroku =£:§% (Catalogue of [texts of] the three [bodies
of] learning).

68. Kukai lists 175 (some recensions give 172) fascicles (juan %) of Vinaya texts to be studied as
part of his curriculum (DNBZ, vol. 96, 13-15; KATSUMATA 1970, vol. 2, 180—there is a problem with
the arithmetic). On the dating and other related problems surrounding this text, see the entry in
BKDYJ, s.v. Shingonshii shogaku kyo-ritsu-ron mokuroku, where the number of texts is given as 172.

69. I have punctuated were necessary, and added dakuten % 11 as appropriate. The mimeograph
is unpunctuated, and usually does not distinguish between voiced and unvoiced consonants (e.g.,
zu X is given as su A).
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W5 TR BRI He X NKHli 2 IE5E=7 9 X, BE 72780V €
Fa /N

Up until the time of Myo6zui the Dharmaguptaka Vinaya was used both at
Shinbessho, and at the three Vinaya training temples # D =18, that is, Yachaji
BFr<F (Onko Bt 1718-1804), Makio-zan #JZ111 (Myonin BIZ. 1576-1610),
and Otori-zan KBl (Eka 222, Kaien-bo HEE d. 1712) (Uepa Tenzui 19394,
16).7% Myozui, however, appears to have been responsible for first introducing
the Mulasarvastivada Vinaya into the curriculum, but even here it was, at least
initially, studied together with the Dharmaguptaka Vinaya (UepA Tenzui 1939a,
16). It was not until Gakunyo, in fact, that the Dharmaguptaka Vinaya was
entirely rejected (UEDA Tenzui 19394, 16). In a text now appended to Gakunyo’s
Shingon ritsugyé monda, the Geishii Fukuoji Gakunyo bandai bukei #1857
EINRERE 2T [Proclamation by Vandana’! (Venerable) Gakunyo of Fukudji,
Geishii], addressed to the Chief Abbot (1IEf%1F) of Shinkéin E. Pz, and dated
the fourth day of the twelfth moon, 1759, Gakunyo states:

Henceforth I declare the temple of Fukuo a place of study and practice of the
[Mula-]sarvastivada Vinaya.

HEDIRR £ 255 BT 2 R
(Geishii Fukuoji Gakunyo bandai bukei, 34a10-b1)7?

Gakunyo, however, was not only declaring his temple to be Mulasarvastivadin,
and in conformity with the teachings of Kukai, but in effect he was denouncing
the other Shingon temples as heretical. The major tenets of Gakunyo's stance as

70. On these three Vinaya training temples, see UEDA Tenzui 1976, 317ff. In English, see WATT
1982, 61. Kaien 1[H is given as the third incumbent at Entstji (ZSZ, vol. 35, 656). Note also that he
appears to have been a teacher of Jogon i#/# (UEpa Tenzui 19393, 11; YUKITAKE 1916, 147 [Eka ZZ2
given as £(Z2] = MIYOSHI 1976, 460).

71. See MBDJ, s.v. Wanan f{I¥. Even here we see traces of Gakunyo’s reliance on Yijing’s 3&if
translation of the Milasarvastivada Vinaya. This transcription (i) of Sanskrit vandana appears at
least twenty times in Yijing’s Vinaya corpus, and—as far as I can tell—never in the Dharmaguptaka
Vinaya.

72. Note that the text seems to read Shinjoin F3REE, but as this is a (mimeograph of a) handwrit-
ten copy by Hase Hosha 45775 (1869-1948) we should perhaps follow his own note dated August
1934, which refers to this as a letter to Shinkoin ¥%FE. Thus understood. INaYA (19874, 4) tells us
that having received permission from Ninnaji in 1760, Gakunyo established a Ritsuin #F¢ (Vinaya
training temple) at Fukudji ({=RISFE O & £ CEIE T4 [—LRO), Ao @y [Hbg) s L7).
Hase Hoshu identifies the addressee as Omuro Shinkéin #1Z ¥ t:kE (colophon, 51a2). Putting the
two of these statements together it would appear that the letter was addressed to the headquarters
of the Omuro sect at Ninnaji, a large monastic complex of which Shinkain is still today a part. I am
informed that Ninnaji is one of only two monasteries (the other being Kongobuji) still ordaining
according to the Milasarvastivada Vinaya (Prof. Rev. Asai Shozen, oral communication: 20 Sep-
tember 2005; cf. note 137 below).
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found in his Shingon ritsugyé mondo (and the appendix) may be summarized as
follows:”?

(1) Kukai implemented a curriculum of Siatra, Vinaya, and Abhidharma
texts, and the Vinaya specified was none other than the Malasarvastivada
Vinaya. Accordingly, adherents of the Shingon tradition should follow this
Vinaya and not the Dharmaguptaka Vinaya.

2a3-6: A/ NVINEF L FEBHNZE ) FoBEFEHE NEY ¥ <A
BET /AT 7HEMNER N T DR G B LGS
T/EMER/MHET VI T,

6a8—9: HELENGET DT V.5 ) o BSENETET H,.
13a6-7: KR E=22 ) F=HFEEIFNTEST /7 VI F IRV R,

(2) Kukai himself was initiated under, and implemented, the Miilasarvastivada
Vinaya tradition, as was his disciple Engyo [E1T. This tradition, however,
was later discontinued.

(3) The eight patriarchs of the Shingon tradition (starting with Nagarjuna %
J#) were ordained as Milasarvastivadins, and thus Kikai was following
the precedent of the other patriarchs (he being the eighth).”
oa1-2: L FETTHBER AT 7173 7 ~ e A4 i = o7 A 7 &
I A SN

(4) The three areas of learning are like a tripod; all three are essential to its
stability. Furthermore, as the Vinaya is the most subject to lapse, special
training centers should be established in order to resurrect and maintain
the Vinaya tradition. Unlike Risshi, which is founded upon the Dharma-
guptaka Vinaya tradition of Daoxuan & (596-667) and Jianzhen #iE
(Jp- Ganjin) (683-763), Shingon is based on a Sitra.
12a3—4 (cf. 14a9): EE ) ZENJ ) Z R ZIRAT—EWAT FHF v a b
INRUPREERE /BT o MXBRANRY, T

(5) Monks of the Shingon tradition should, like the other schools, accept offi-
cial appointments, and wear silk robes, and so forth.”®

73. The following summary is based on UEDpA Tenzui 1976, 330-32. Although Ueda often para-
phrases Gakunyo’s text, citations are not given. Where possible I have attempted to locate these
passages in the original text.

74. Note Gakunyo’s text on this in the mimeograph edition by Hase Hoshu: Shingon hasso ubu
jukai mondé S /A S

75. Note that Hase Hoshi’s mimeograph has here a variant for kanae 4.

76. Shaku Keiho suggests that in principle monks should not wear silk robes. The problem, how-
ever, is that this prohibition is not seen as buddhavacana, but as stemming from Daoxuan &H
(596-667). In effect, this is a statement about following the Vinaya—what is not said in the Vinaya—
and rejecting the interpretations of individual Vinaya masters (SHAKU 1940, 55).
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29a10-ba: FHEMEAT / HE L/ NVE A = 7 B = e NE A E K
AR SO/ FERR R/ TR ANF Y77

(6) Shingonshai and Shingon risshii are fundamentally different. The follow-
ers of the three temples connected to Saidaiji FiR=F (i.e., the three Vinaya
training temples) have forgotten the true intent of their founder Eizon &
% (1201-1290), only revere the Vinaya (Dharmaguptaka), and do not prac-
tice Shingon—they should be referred to as Risshi, not Shingon risshi.”®

As one can well imagine, Gakunyo caused quite a stir not only with his insis-
tence on the use of the Milasarvastivada Vinaya, but also by criticizing his co-
religionists who had been using the Dharmaguptaka Vinaya for many centuries.
In response to Gakunyo’s Shingon ritsugyo mondo, Homyo W] (1706-1763), the
fourth abbot of Reiunji #225%7° (present-day Yushima, Tokyo), seems to have
responded with a text entitled Misshii gakuroku domon %57 £6%H 1] [Infantile
questions on the curriculum of the Esoteric School] (UEpA Tenzui 1976, 329).80
This text does not appear to have survived, and we owe our knowledge of it,
once again, to the sharp eye of Ueda Tenzui who spotted a quotation from it in
Rytukai’s BEiff: (Mitsujo-bo %3 FE) (1756-1820) Daranishii shogaku ubu ritsugi FE
FEJE R H R [(Mala-)sarvastivada Vinaya decorum to be studied by the
Dharani School].8!

Rytkai’s text, although not available in a modern edition, would seem to be
extant in manuscript form, of which microfilm copies are available through the
Kokubungaku Kenkya Shiryokan [E3C2AHifF 72 & #14E in Tokyo. This text is, Ueda
tells us, Rytikai’s response to Homyo's Misshit gakuroku domon. The preface to
this text also makes the author’s position regarding Vinaya study quite explicit:

The Exoteric Masters rely on the Dharmal-guptaka Vinaya]; the Esoteric
School studies the [Milasarva-Jastivada Vinaya.

77. Note here that Gakunyo seems to use the standard (i.e., Dharmaguptaka) transcription for
Sanskrit bhiksu.

78. On Shingon risshi & 575, see, for now, SAIT0 and NARUSE 1988, 16-17.

79. Reiunji produced a number of well-known scholars such as Keicha 22 (1640-1701), author
of the Waji shoransho F1FIEH#) (see SEELEY 1991, 117-25). Jogon iFH# (1639-1702), of course, was
himself an accomplished Sanskrit scholar.

80. For detailed biographical information on Homy®o, see YUKITAKE 1916, 186-89 (= MIYOSHI
1976, 494-97).

81. I have not yet located this quotation. Note, however, that the text is not listed in YUKITAKE
1916, or M1YosHI 1976. As much of the opposition to the Milasarvastivadin position came from
Reiunji, a close examination of their repositories may well reveal further details. Note, for instance,
MIYOSHI 1976, 8.v. 671 Shakuben yiroku F¥tE %, which is listed as being held at the National Diet
Library, Koyasan University, and Toyo University. This listing is more complete than the entries in
BKDJ, and TOKUDA 1974. Shakuben yiroku was written by Chimyo W (1736-1813) in response to
Rytkai’s (1756-1820) Daranishii shogaku ubu ritsugi (UEDA Tenzui 1976, 330). See also MIYOSHI 1976,
s.v. 672 (EEFEIA S3am 1R ).
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RN, WREIH.

(Daranishii shogaku ubu ritsugi, 1a8-bi; microfilm folio nos. 495-496)
Rytkai also asks:

The various schools rely on the [Vinaya in] Four Parts; why may the Shin-
gon School alone [use the Vinaya of] another sect? Although recent adherents
lecture on the [Miila-[sarvastivada Vinaya, and discuss the standards of the
Esoteric School, what is the textual authority [for this]?

TR WE S RIS, R AR L. A I,
(Daranishii shogaku ubu ritsugi, 2b6-7; microfilm folio no. 497)

To this Rytkai’s answer is straightforward: Kitkai’s Catalogue and the petition
to the emperor in which the Vinaya of the Malasarvastivadins is declared to be
an academic tenet of the Esoteric tradition (&, W% =£4%, M KBEESM. H
DT 2R, K5 2 205 Daranishii shogaku ubu ritsugi, 2b7-8; microfilm
folio no. 497). Rytkai then goes on to enumerate the Vinaya texts given in Kakai’s
Catalogue, and explicitly notes that Kikai lists only [Mila-]sarvastivadin texts,
and does not mention the Dharmaguptaka Vinaya at all (A —E04 56 B 40K
S TEE . BREES TN e —RIU S, Daranishi shogaku ubu
ritsugi, 4b3—4; microfilm folio no. 499). Ryukai also asks a number of impor-
tant questions: Why did the Great Master rely on the Mulasarvastivada Vinaya?
Furthermore, the High Patriarch originally at twenty-two years of age ascended
the platform and received the precepts at Todaiji, when did he discard the old
and receive the new? (KR HUKA S JUEAHT =+ S i USRI 734
YRS H 3&H50 52 %5 Daranishii shogaku ubu ritsugi, 6a6-7; microfilm folio
no. 500). Rytikai’s answer is very long and cannot adequately be dealt with here,
but we should note that he reminds us that Kakai’s actions were not without
historical precedent: Yijing #i§ (635-713) also was first ordained under the
Dharmaguptaka, and later based himself on the Milasarvastivada Vinaya (3L3%
1§t =5 S5 5 MU 53 1% M 85 Daranishii shogaku ubu ritsugi, 10a5; microfilm folio
Nno. 504).

The Vinayas, however, are certainly not the only topic of discussion to be
found in Ryukai’s text. There are also discussions of Buddhist sectarian his-
tory in India—Mahadeva’s five points of controversy, and the division into
two groups: Mahasamghika and Sthavira (KK FLEAN ] 73 4 il — KR
LIEEHES; Daranishii shogaku ubu ritsugi, 23a4-5; microfilm folio no. 517). While
their discussion may contribute nothing new to our understanding of Indian
Buddhist history, they do provide a veritable mine of information concerning
premodern Buddhist studies in Japan. In fact, in what might be more of a reflec-
tion of our lack of progress than anything else, we see Ryukai and his tradi-
tion grappling with problems such as the relationship between Sarvastivada and
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Milasarvastivada—a sticky problem that we are no closer to solving than was
Rytukai.®?

The colophon to Rytkai’s text, again, tells us a number of interesting things.
The date and place are given as 1791 (Kansei %I 3), Spring, third moon, at
Matsuoji 14 &F, Tango F1% (written as “Gotan” #%71).82 Furthermore, Rytukai
identifies himself as Bhiksu Ryukai Mitsujo (%3 5Eif % 3%€). Here again it is
interesting to note the use of Yijing’s transcription of Sanskrit bhiksu (&%) as
opposed to the more common Dharmaguptaka equivalent (ttIt.): Rytkai would
seem to espouse Yijing’s translation of the Milasarvastivada Vinaya even in his
signature (Daranishii shogaku ubu ritsugi, 38a; microfilm folio no. 532). The last
thing to note is that the text which has come down to us was published in 1793
by Heian Shorin *F-Z&# of Kyoto. The publisher, as is often the case, devotes
the last leaf to an advertisement of new publications, and it is here that we also
learn of another book, hot off the press (#%/), written by one of Ryukai’s con-
temporaries, Vinaya Master Toka %22 (1745-1816): Shingonmon shahyogi B
MIE 3R 3. We also see another book entitled Gokai hen FEm# [Collection on
observance of precepts] in one volume (Daranishii shogaku ubu ritsugi, micro-
film folio no. 533).8¢ Although admittedly most of the other twenty or so titles
listed appear to be predominantly Buddhist works, it would certainly seem that
our Milasarvastivadin monks were not alone in their emphasis on monastic
discipline during the Tokugawa era.

In response to his insistence on the sole utilization of the Milasarvastivada
Vinaya, Gakunyo was to face opposition not only from Homy®o, but also from
Sokuzen Jisso HI4¢ T of Sennyoji T-415%.%° In 1768 Jisso wrote Kyokusho soro
hen L7 &4 [Chapters on the morning sun illuminating frost and dew].
What exactly this title refers to I have no idea—I have not yet been able to obtain
a copy of the text. Ueda, however, tells us that this text was written as a refuta-
tion of Gakunyo's position on the Milasarvastivada Vinaya (UEDA Tenzui 1976,
319). This was later to be refuted by Gakunyo who responded with a text entitled
Ben Kyokusho soro hen ¥f/BHEFi & [Refutation of chapters on the morning
sun illuminating frost and dew]. The debate seems to have been very lively, as
can be seen from a number of the passages reproduced by UEDA (1976, 326):

82. On his seventy-eighth birthday (1988) the Japanese Buddhist scholar Iwamoto Yutaka
reminded us that the most important puzzle facing students of Indian Buddhist history is the rela-
tionship between the Sarvastivadins and the Mulasarvastivadins (IwAMOTO 1988, 358).

83. Note that this temple also seems to have been an important center for the Milasarvastivada
Vinaya revival under Toka %22 (1745-1816). Ueda Tenzui refers to this sect as Matsuoji-ha 2 25F
ik, the other two important sects being Fukudji-ha £k and Shinbessho-ha FE3IFT Ik (see the
lineage charts in UEpA Tenzui 1976, 327).

84. No other information is given, but note that BKDJ lists a similar title: Gokai ron ##s (hen
#i and ron i could easily be confused) by Joen i#H (1792).

85. Modern-day Maebara city, Fukuoka.
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I am astonished only at the fact that you do not know the Vinaya[s]. Formerly,
I have heard the elucidation of monks of the Otori [sect], and you have been
there studying the Vinaya since you were young. It was not planned like this.
Already you are lost and in the dark with regard to studies of your own order.
How much more so with regard to the propriety (3+4H) of other founders?
B MECR AW, GRRBMEZE. AR, RN, DR
CRF MBS T

Gakunyo, however, was not criticizing some young monk. Again, in a pas-
sage quoted by Ueda—at present the only access we have to this text—Gakunyo
states (UEDA Tenzui 1976, 326):

You have borne the title bhiksu from when you were young and for seventy or
eighty years you have studied the Nanzan Vinaya tradition, and you do not
know this passage!

WA AL AT/ R I AN I S

Here we see that Gakunyo’s opponent was a monk of some seventy to eighty
years of age, a monk who had been studying the Vinaya from early on in his
career. The term used here is biku I [T, and this is the standard transcription of
Sanskrit bhiksu found in the Dharmaguptaka Vinaya, which is itself indirectly
referred to by Gakunyo in his comment about the Nanzan Vinaya tradition—a
reference to the Nanshan ¥51l Vinaya tradition originally founded in China by
Daoxuan #H (596-667). It is also interesting to note the colophon of another
text by Jisso, the Himitsu [ichijo] shira ganzui #% [—7] F# R [Quintessence
of Sila of the (One Vehicle of the) Esoteric (tradition)] (1767, Meiwa 4). There
Jisso signs his manuscript Bhiksu Sokuzen Jisso, having vowed to accept all
rules of training (¥ 52— Y7 LE S I 4L F2AH), but instead of using the standard
Dharmaguptaka transcription of bhiksu (1) Jisso uses the Mulasarvastivada
Vinaya transcription, perhaps somewhat provocatively in signing his own name.
This is somewhat ironic in a text which indirectly attacks Gakunyo’s position on
the Vinaya in the Shingon tradition.

According to Ueda—as far as I know, the only published source for this
text—a number of criticisms were lodged at Gakunyo by Jisso in his Kyokusho
soro hen JBHEFE & # [Chapters on the morning sun illuminating frost and dew].
JissO's critique, and the stance of the Mulasarvastivada Vinaya monks, may be
summarized as follows (UEDA Tenzui 1976, 332-34; cf. SHAKU Keih6 1940):

=

(1) In Japan, ever since Jianzhen #iE (Jp. Ganjin) (683-763) monks of all lin-
eages have been ordained according to the Dharmaguptaka Vinaya at one
of the Southern Capital ordination platforms (F§#k#IH). There has never
been any Mulasarvastivada Vinaya ordination or any Milasarvastivada
Vinaya ordination platform.
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MsV: the ordination platforms are not limited to ordinations under the
Dharmaguptaka Vinaya, but may be ascended and used by ordinands who
receive ordination according to other Vinaya texts.

(2) Kukai was ordained at the age of twenty-two at the Todaiji ®AF ordina-
tion platform. There is no evidence that he underwent a Mulasarvastivada
Vinaya ordination in China, and arguing that he received the Dharma-
guptaka ordination but later practised the Milasarvastivada Vinaya is not
tenable. In his will (Goyuikai #3#7%, 835) he states that adherents were to
be ordained at Todaiji; if they were to undergo a Malasarvastivada Vinaya
ordination such a platform would have to have been made.

Msv: Kikai had been ordained in the Dharmaguptaka tradition in his
twenty-second year. It could not, however, be confirmed that he did not
receive a new ordination in China. And even if that was so, there was no
problem in practising the Mulasarvastivada Vinaya after being ordained
under the Dharmaguptaka Vinaya. Furthermore, as there is no problem
with various schools using the Todaiji ordination platform, there is also no
problem in receiving the Milasarvastivada Vinaya ordination there.

(3) There is no textual evidence supporting the claim that all eight patriarchs
were Mulasarvastivadins. The only one of the eight for which there is
evidence is Amoghavajra 1224l (705-774), and there is contrary evi-
dence supporting Dharmaguptaka lineages for Huiguo # (746-805) and
Kiikai.

MSV: it is clear that Nagarjuna, Nagabodhi, Vajrabodhi, and Amoghavajra
were all Malasarvastivadin. Huiguo was originally ordained as a Dharma-
guptaka monk, but later as a Mulasarvastivadin.

(4) None of Kukai’s disciples were ordained in the Milasarvastivada Vinaya
tradition—they could not have been as there was no Miulasarvastivada
Vinaya ordination platform. Furthermore, Engyd’s ordination in his sev-
enteenth year was problematic as this is younger than the minimum age
defined by the Vinayas.

MsV: there are many precedents for the ordination of those under twenty
in China and Japan. Engyo was ordained under the Mulasarvastivada
Vinaya, as were many other disciples. Three masters and seven witnesses
are all that is needed, and this would have been fulfilled at the Todaiji ordi-
nation platform.8¢

86. T 2473, 96a12: HAREATHTRIZL. . ALk s A - E 2. Note, however, that such situations
are actually addressed in the Mulasarvastivada Vinaya itself. See, for example, T 1442, 853a8-854as.
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(5) Kakai listed the Milasarvastivada Vinaya in his Sangakuroku not for
ordination purposes, or practice, but merely for academic purposes—the
Mulasarvastivada Vinaya was to be studied in order to learn about the
customs of Vajrabodhi and Amoghavajra. There were two views (—-%) on
this: (1) As regards the texts that Kakai himself brought back they were
collected and classified as the Sangakuroku, and not meant to be mixed
in with others (RA T A SFHEK SN LI DIZOWTHZROBZTHE
T=F$kE LIz R 5721 )% (2) the Dharmaguptaka Vinaya was not
listed as there was no question that it would not be followed.

MsV: this view is most perverse and preposterous. The Miulasarvastivada
Vinaya is not listed in Kikai’s Goshorai mokuroku #1Z57€ H §#% [Catalogue
of texts brought back], and there is no reason why [in his curriculum] he
would not include the “primary” Dharmaguptaka text, and yet include the
“secondary” Mulasarvastivada Vinaya. (EEBIRE <. 2 O b Ml H 2
Y, AEHBREEARSKICOL T, IZIEFONSEOET L THEADR
HEDT L08R L, )

(6) Rejecting the Dharmaguptaka Vinaya and solely following the Miilasarvasti-
vada Vinaya is an attachment to just one text, and this is also a transgres-
sion of the first of the four grave prohibitions of Shingon, the rule that one
should not reject the True Dharma, and as such is against the dogmas of
Shingon. (M43 ZHE L T—HIZHTIZE 2 L) IE—FIZHMT 2 b DI L
T, ThESNEZEE -ANSFLERISETL2DIZL T, »2->THESE
DEIIKXTHED%Y, )

Msv: our Shingon does not reflect [false] attachment to a single text. The
successive patriarchs and Kakai himself have utilized the Malasarvastivada
Vinaya (B, SHOMIN LY THEZ A 2 12 THEME
DAHFAKH % D o ). One who transgresses the ordinance of the founder,
obstinately clings to the Dharmaguptaka Vinaya, and does not utilize the
Mulasarvastivada Vinaya is not a true follower of the Master—such a per-
son is nothing but a heinous offender who corrupts the regulations of the
Shingon tradition.

The debate, in fact, seems to be somewhat circular, but—as we have seen—was
basically centered on the interpretation of the significance of Kakai’s listing of
the Malasarvastivada Vinaya in his Catalogue, questions of whether it was to be
studied or implemented, and whether this was to be in addition to the Dharma-
guptaka Vinaya or in place of it.

In their advocation of the Mulasarvastivada Vinaya, My6zui and Gaku-
nyo seem to have placed special emphasis on the Milasarvastivada Vinaya

87. Here, of course, we see a conflation of Kiikai’s two catalogues: the Goshorai mokuroku Iz
H#% and the Sangakuroku =£:5%.
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Samgraha (Genbensapoduobu liishe HRATE %% L, Jp. Konponsappatabu
rissho [T 1458]). This, however, is nothing new, and precedents for the utiliza-
tion of Vinaya handbooks in general, and the Samgraha in particular, are to be
found in China and also India.® The text itself is non-canonical, but as it pro-
vides a summary of this enormous Vinaya at a manageable size, it seems to have
been widely read, and as we have seen also lectured on.

There are at least two manuscripts which should be mentioned in this con-
nection. The first is a five-volume work, bound in traditional style, based on
the edition of the Mulasarvastivada Vinaya Samgraha (14 fasc.) as found in the
Korean edition of the canon.®® How many copies were made is not known to
me, but there is no reason to suggest that the reproduction itself was partic-
ularly rare. Each volume includes what appears to be the colophon from the
Korean edition, and this is in fact also confirmed by the title on the cover. The
colophon to volume five seems to tell us that the plates used for the reproduc-
tion belonged to Fukugji, in Aki %% (Geisha ZM) (B 446 118 L5 E),
and that it was printed by Yamamoto Heiroku, Mt. Koya (EF-EHH @B 1L 11
ARFR). The date of the publication is unknown, but this publisher is known
to have published at least as early as 1688 and as late as 1813.%° In addition, the
text contains a foreword (Fif 5) written by Gakunyo dated 1764 (WHIH H#1), and
colophons found in volumes one, three, and five give the date 1765 (Hf1—<&
1) for the proof-readings carried out after the collation with the Ming Edi-
tion, revisions, and other additions (HEfHHZARET IE &M BUs i Hsuin AFE =
). This editorial process apparently was performed at Kisshoji # #£5F on
Shibashi-zan %@KI1lI, in Yamato K#1 (Washa f1/H) (Gojo Zif& city, Nara).
Perhaps the most important feature of this edition, however, is the copious
annotations found in the copy preserved in the library collection of Ryikoku
University. Not only are most pages annotated on the top, middle, and bottom,
and not only is the text punctuated with the addition of Sino-Japanese read-
ing aids, but between the leaves many pieces of paper are preserved on which
detailed notes and references to other texts are made. Furthermore, the main
body of the text also contains many cross-references to passages in, for instance,
the Vinaya Vibhanga, other Vinayas such as the Mahasamghika Vinaya,
and even non- Vinaya texts such as the Yogacarabhumi. Individual words are

88. It should be noted, for instance, that this was the first text that Yijing translated from the
Vinaya corpus subsequent to his return to China. This would seem to indicate the importance of
this text to the monastic tradition known first-hand to Yijing at Nalanda.

89. Fasc. 1-2 (vol. 1), 3-5 (2), 6-8 (3), 9-11 (4), 12-14 (5). This is in fact confirmed by the title on
the cover: BI%I R HEEA (Reproduction of Korean Edition of the Canon). Note also that each volume
includes what appears to be the colophon from the Korean edition (Cf. KTJG, vol. 24, 128).

90. See, for instance, the library catalogues for Rytikoku and Tokyo Universities repectively, in
which appear a 1688 edition of Shinjin hongensho £+:4JIt#5, and an 1813 edition of Koyasan saiken
daiezu =¥ 1LAH 5L K& both published by Yamamoto Heiroku 14575, My attempt at establish-
ing dates for Yamamoto is intended as nothing more than a rough indication.
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glossed, proper nouns are struck through with a single line to indicate that they
are names, while titles of texts are identified as such with two lines. Although
some notes have been glued on to the tops of the pages, others are loose but
still preserved between the leaves. These annotations present us with a richly
detailed glimpse of a living Miilasarvastivada Vinaya tradition, one which is not
only locatable in time and space, but a tradition for which the annotators of
these manuscripts can be clearly identified. We see, in short, an early attempt at
a comparative approach to Vinaya studies. The age of the annotations, however,
in no way detracts from their utility as they are often grappling with many of
the same problems of interpretation and translation as some of us today—the
Vinaya Samgraha still eagerly awaits translation.

Many of the annotations undoubtedly belong to the hand of the Miila-
sarvastivada Vinaya Master Mitsumon % (d. 1788). In the colophon to vol-
ume five, for example, we see the signature of Bhiksu Mitsumon -&%3 % "] at the
end of a note telling us of the revision process, of which he states:

Furthermore, I have occasionally added punctuation and other [marks] in

vermilion on the basis of my examination of the old and new Vinayas and

Sastras [in which] I have found similarities and differences.

AR IHHE R % 7] 2 AR 4 A 2 R SR

The extent of the annotations is, in fact, reminiscent of Saeki Kyokugas 1
BB masterpiece, the Annotated Abhidharmakosa which de la Vallée Pous-
sin used with such profit: Kando Abhidatsuma kusharon 35 B3 BE (R 55 01
In addition there are, in a number of different hands, notes detailing not only
where and when this text was used for lecturing purposes, but also the name
of the lecturer. The hand-written notes appended to volume five, for instance,
record the following lectures on the Milasarvastivada Vinaya Samgraha:

Meiwa 3 (1766) Mitsumon (d. 1788)
Meiwa 6 (1769) Mitsumon
Meiwa 7 (1770) Mitsumon

Ankei 4 (1775)
Anei 6 (1777)
Anei 8 (1779)

91. See the translator’s remarks on Saeki Kyokuga in Pruden’s rendition of de la Vallée Poussin’s
French translation of the Abhidharmakosabhdasyam (DE LA VALLEE POUSSIN 1988-1990, vol. 1, xxiv—
xxviii). Note that the analogy to Saeki Kyokuga’s edition of the Kosa is not without significance.
Although his edition of the Kosa is well known, Saeki also annotated in the same fashion a text by
the Milasarvastivada monk Tokia %25 (1745-1816) on Vinaya terminology: the Sajimon shiku yoshii
PEREME M) 224 (Saeki’s annotated edition appeared in 1890). It seems highly likely that Kyokuga
was, in fact, himself also a Miilasarvastivada monk. For what would seem to be further evidence of
this, see the petition (Z:75H) to Prince Kuninomiya Aj# % dated Meiji 16 (1883) signed by, among
others, bhiksus % Unsho M, Kyokuga JEJ, and Eigon #4/#% (KUSANAGI 1913, vol. 1, 89).
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Tenmei 1 (1781)

Tenmei 5 (1785) Eho %%

In addition to this a newly ordained bhiksu, Bhiksu Tstizen of no years stand-
ing (5% 2 %3 i), appears in the record, and we also see what seems to be the
record of a gift to Bhiksu Ryomyo %3 % W] on the second day of the twelfth
moon of Anei 5 (1776). The content of the gift seems to have been a copy of a
pratimoksa (A in one fascicle, and a text in fourteen fascicles (perhaps the
Miilasarvastivada Vinaya Samgraha), on the occasion of the death of Sramanera
Great Dharma Master Zuiga on the second day of the seventh moon of Anei 4
(1775) (Ze7k CHRAEE A = H BURE MBS RV 232 ).

Library seals are also found in the manuscripts and read Takanawa Bukkyo
Daigaku Daini Bukkyo Chiigaku zosho =% M BOREL S XM #oh £ (Takanawa
Bukkyo University Second Buddhist Middle School Library Collection), which
is the name adopted in 1902 by the Tokyo branch of what is now Ryukoku Uni-
versity (formerly known as Bukkyo Daigaku, but not to be confused with the
present-day university in Kyoto of that name).>? Furthermore, seals containing
the date Meiji 36 (1903) are to be found throughout, and others give May 25,
Meiji 36 as the acquisition date, which would suggest that they were then in the
process of building up their library collection. This is further confirmed by the
stamp kinen tosho # & [E# (commemorative book) also dated Meiji 36.

There is one more text which we must mention before moving on: the Rissho
koroku Hi##%8%. This text is perhaps best described as a series of lecture notes
on the Mulasarvastivada Vinaya Samgraha, and seems to be based on lecture(s)
delivered by Gakunyo (“##I1#1 1 & #52 #), another lecture notebook by Mitsu-
mon (HBAE %M MPTEL#), and another unidentified notebook. This text is
also held at Rytikoku University Library, and is perhaps the Edo-period equiv-
alent of a graduate student’s seminar notes. The author has gone through the
Milasarvastivada Vinaya Samgraha and glossed difficult or problematic terms;
the result of which is three volumes of notes.”

Although the impact of the Milasarvastivada Vinaya revival spearheaded
by Gakunyo is difficult to gauge, it is at least interesting to note that Gaku-
nyo's Shingon ritsugyé mondo appears in HasHiMoTo Kaizen’s catalogue (1936,
10). The publication date given is Meiji 16 (1883), and the publisher as Koyasan
Daigakurin /&% 11I7K“%#, or what today we might call Koyasan University
Press. Unfortunately no price is given, but it tells us that Gakunyo’s work was
still in print at least as late as 1883.*

92. On Takanawa Bukky6 Daigaku, see MOR1 1975, 152; 1973.

93. There are a number of seals on the manuscripts, the first of which reads Bukkyo Daigaku
tosho Mh#KELE (Library book of Bukky®d [i.e., Ryiikoku] University). Another seal at the back of
volume one gives the acquisition date as 30 September 1921 (KIE-H4JUT Hr HEEA).

94. The absence of a price might in fact itself be rather telling. Hashimoto’s catalogue certainly
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Eigon (1814-1900)

Eigon® was born in 1814 in the village of Aikawa /1], Awaji {#%%.%° At the age of
thirteen he underwent the tonsure at Jorakuji 7 %4<# under Kyoei 4. He was
later ordained (#)%7 under Ryiuchin F£#E (Ninkai-bo 2855 ) (1783-1854)%8
the eleventh abbot of Shinbessho, and himself became the thirteenth. He was
conferred as monzeki M1¥ of Kanshaji BiE5F in 1878 by the decree of Prince
Yamashinanomiya 1= —ai#l F, and of Ninnaji =F15F in 1884 by Prince

A

Komatsunomiya Akihito /MAE#~, a post which he relinquished to Unsho &
Hi# (1827-1909) in 1899.%°

Perhaps the most important of Eigon’s works for our purposes is his Misshii
shogaku uburitsuon shingi % RATEA FEEE B [Pure ordinances (for a)
Mulasarvastivada Vinaya complex to be studied by the Esoteric Lineage]. This
text is noteworthy for a number of reasons. Asai Kakucho has noted, for exam-
ple, that this is the only extant example of a Shingon shingi {&# or monastic
ordinance based on the Miilasarvastivada Vinaya. The relationship between this
text and other shingi such as Dogen’s #7C (1200-1253) famous Eihei shingi 7k
P # has been briefly touched upon by Asart (1988). What seems not to have
been addressed, however, is the relationship to this and kriydkaras or local Bud-
dhist monastic ordinances known to the Indian (and thus also Sri Lankan and
Tibetan) traditions.!® The text—as hopefully will be seen from the sampling of
passages given below—would seem to deal with daily monastic life in Tokugawa

does supply prices, presumably where known, but many entries list no price. In comparison, how-
ever, prices are given for books published by Koyasan Daigaku Shuppanbu in, for instance, 1927
1930 (Showa 2-5) (HASHIMOTO 1936, 9). One of the earliest prices listed in the catalogue is for Meiji
14 (1881) (HASHIMOTO 1936, 12). It is also interesting to note that a number of books published by
temples actually do list prices (e.g., Ryotokuin T8, Komyoin JtPBE, Shakado Bl %L, Shinpukuji
HAEST, Daigoji Belill<F [HAaSHIMOTO 1936, 8-19]). Note, however, that as very few books published
by Koyasan Daigakurin are actually listed here, any conclusions drawn from this small data sample
must remain tentative at best.

95.1am now pleased to note the appearance of AsaI 2005, a monograph-length study on Eigon.

96. For photographs of Eigon, see KUSANAGI, 1913, vol. 1, unnumbered plates 3-4. Plate 4, in fact,
shows Eigon with his disciple Unsho.

97.1s this what shingu means? The entry in MD states that he became the abbot ({159 —or does
this simply mean that he resided there?) of Jorakuji 1838 (HEIZJ% 1) BB & fk CH 44357 (2 A 9). Was
he ordained then?

98. Ryuchin F&#E was the author of the Entsitji ruidai senshi kako meibo [lil<¥: 5 GHi#E 2 44
{# [Entsuji register of successive generations of previous teachers]. The dates given are from MD, s.v.
Rytichin F£§E. I am assuming that this is the same monk; the details given, however, are very brief.

99. For biographical details, see MD, s.v. Eigon; Asa1 198;.

100. On kriyakaras, see SCHOPEN 2002, 361-62 and notes 14-16, and the sources cited there.
See, in Japanese, KiTsupo 1989, for the situation in modern Sri Lanka. In his translation of the
Varsavastu (T 1425,1041c3-4) Yijing seems to translate Sanskrit kriydkara variously with zhiling
4 and zhifa #ili%. Eigon refers to his text as a sosei (Ch. sengzhi) £l “Monastic Ordinance” (1b8: /&
Jofai ), and sengzhi is very close to, if not a contraction of, the term used by Yijing in his transla-
tion of the Milasarvastivada Vinaya.
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Japan. This is not, however, an imposed monasticism, not an Indian or Chinese
tradition surplanted on to Japanese soil. Here we see Japanese monks compiling
their own texts, and interpreting the received (Indian and Chinese) traditions
as appropriate to local customs. The Miilasarvastivada tradition was no longer
merely an object of academic study, but in fact a living monastic tradition.

The colophon of the extant recension reveals that this text was published in
1884 (Meiji 17) by Wada Daien (?) f1H K[ of Nishigamo P4 % in Yamashiro
13 (modern-day Kyoto). After the first three pages in highly cursivized callig-
raphy, the first of which is the abbrievated title Uburitsuon shingi 45 & BlE B,
we encounter a full page portrait of Eigon followed by a preface.

The first section of the text deals with rules governing the “Three Ropes”
(sanké =#H; permanent managerial positions in a monastery) and “Six Threads”
(rokki 7<#; temporary administrative positions).!%! The Three Ropes are given
as Elder (joza L) (ten rules), Provost (jishu 7 3) (ten rules), and Superinten-
dant (juji #%3) (twenty rules).!%? Rule seven for the Elder of the monastery, for
instance, reads: At meal times [the Elder] must observe the pace of the junior
monks. [He must] eat slowly; he should not eat too fast lest he prevent the
junior monks from satisfying themselves.!% Similarly the section on the Pro-
vost lists rules dealing with monastic book-keeping and the use of perpetuities.
Rule eight, for instance, states that: If one lends [from] the perpetuity to another
he must take goods as a pledge, have a contract made and sealed. Take a good
surety, store its documentation in the monastic strongroom and guard it well.
Each year at the two seasons one should calculate the interest and record it in
full.'** The fourth rule for the Superintendant reads: Every night when about to
go to bed, he ought to inspect the precincts of the monastery for calamities such
as the god of fire.1%

The six revolving administrative posts are given as Master of Ceremonies
(shodo "83F) (ten rules), Official in Charge of Offerings (tenku #4t) (twenty
rules), Official in Charge of Cleaning (tensé #47) (six rules), Manager of the

101. Misshii shogaku uburitsuon shingi 4a3-6: BTl =i—{EAER . WME WML A M. A HEHET
Htlo =M—1EA&sE, ANIRMARRERERTH—28 AL E 2T DU BB .

102. For a brief discussion of these roles, and an explanation of a number of the differences
between their interpretations in Japanese and Indian Buddhism, see AsAI 1987, 22-26. The jishu 5%
Z, which I translate as “provost,” is—as also noted by Asai—in the Indian context the lay patron of
the monastery.

103. Misshii shogaku uburitsuon shingi sa4-5: L# LHMAG TR RIRME AEEBST
JEAFI L.

104. Misshii shogaku uburitsuon shingi 6a6-8: J\3& BI04 B JH U 4 R 5 230 EIRUAF B PR L
FRBLAN G B A ST R AR W ZR M SR H B — — R0 K. Cf. AsAT 1987, 36-37; GERNET 1995, 158—61; SCHOPEN
1994. Note that the comments in Asai about perpetuities only being found in the Malasarvastivada
Vinaya need to be revised; see, for convenience, GERNET 1995, 165, for the payment of excess money
from the sale of flowers into the Buddha’s perpetuity (inexhaustible property) as found in the
Mahasamghika Vinaya.

105. Misshii shogaku uburitsuon shingi 7as: WU TR0 B AR & AR G2 N HURIZ 1E5E
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Canon (chizo %1%#%) (six rules), Manager of Guests (chikyaku #1%) (ten rules),
and Manager of Storehouses (chiko #1H) (ten rules). Next follows a section enu-
merating the thirty Clauses on Ultimate and Conventional Respect (shinzoku
raisetsu A ET). These include rules on laughing and talking loudly in front
of the Buddha [image], not placing regular books on the ground, not handling
scrolls with dirty hands,'% turning pages after wetting one’s fingers with spittle,
and not discussing politics.!%” The next section introduces one hundred rules of
deportment for residence within the monastery ({:5F&if%). The twenty-second
rule reminds the reader that the fences and walls have ears, another rule states
that one must not [clean] siitras or images by blowing the dust off with one’s
mouth, and another dictates the correct procedure for the disposal in rivers
or ponds of paper no longer of any use, but containing Sanskrit or other Bud-
dhist writings.!% Next we find a set of admonitions regarding behavior in the
Monks” Quarters sodo shinki f&4 B, One rule states: One may not read non-
Buddhist texts in the dormitory. If it is in order to convert followers of other
paths, one may divide the day into three periods studying Buddhist [texts] for
two and studying non-Buddhist [texts] for one [of these periods].!? The next
section lists rules of deportment for novices (GKERHHiEE). This is followed by
ten articles for a teacher instructing a novice (RFZCKE T #H), fifty articles for a
novice serving his Preceptor (CRHEZFBZTHLH£), and a long series of verses to
be recited daily.!'? The text ends with a list of the five virtues (ZLf#), which Asat
(1991, 76) identifies as being from the Zhude futian jing FEARHAL [Satra on
virtues as a field of merit] (T 683), and the ten sets of learning for novices (%)
from the Mahasamghika Vinaya.''!

106. AsAl interprets this as the left hand (1989, 49, n. 9).

107. Misshii shogaku uburitsuon shingi 18bs: W0 A5 B SE K 5 57E; 19a4-6: LA .. 8
TERE AN ERGE . UG TS I B SRR 10b8-20a1: T FLE AN # B 2 G AL ik [H]
T Bt B3 S 4 0 B

108. Misshii shogaku uburitsuon shingi 24b3: IHEEE A T 2526-7: AHKE L EET (§EHER]; 25b7-8:
TR A R T 22 U B U — R MR it 15 2 .

109. Misshii shogaku uburitsuon shingi 36b4—5: FHARTFEM, A REREE H1E= R0 220
— AL,

110. Asal identifies these as being from the Avatamsaka Stutra (T 279) (1991, 74).

111. Note also the text by Mokai (foreword dated 1801). The colophon from the printed edition
is dated 1806 (LfL=4), and the publisher is given as Zeniya Ribei 2= FI %1 of Kosho Shorin 54
P&, Sanjodori in Kyoto. Following the prefatory matter, the main text is divided into fourteen
chapters, each with a varying number of rules, as follows: (1) various forms of ordinations ## &3
(forty rules), (2) formation and dissolution of ecclesiastical boundaries ## 74 f# (thirteen rules), (3)
acceptance and division of robe and bowl (i.e., property) #Z#k543 (fourteen rules), (4) acceptance
and purifcation of medicinal fruits %% (seven rules), (5) weighing of gold and silver J& & 4
$ (four rules), (6) touching fire and taking formal possession X <F#F (four rules), (7) rules on
bathing #:# /51 (four rules), (8) mealtime decorum EF ¥4 (nine rules), (9) confession of the six
classes of offences including pardjikas (see below) Fi1fE/<3R (eight rules), (10) rules for the appoint-
ment of officials to distribute various goods 7#% 7 (four rules), (11) the posadha and recitation
of the precepts £iF L (five rules), (12) the rains’ retreats for the five types of religious 7LR%




32 | Japanese Journal of Religious Studies 33/1(2006)

Our text concludes with a postscript (), dated 1883 (Meiji 16), by the Lesser
Bhiksu Raifu /&% % 7 (EHRAE H7#K), who is presumably Gonda Raifu #EH
#H 7 (1846-1934) the second President of Taisho University.!!?

Eigon was active as a Millasarvastivada monk in the closing decades of the
Edo period, and the early decades of the Meiji. A detailed study of Eigon, a
monk who would have seen Japan begin to modernize before his very own eyes,
may prove interesting. Unfortunately, that cannot be attempted here. We must
now turn our attention to one of Eigon’s disciples.!!?

Shaku Unsho (1827-1909)

Unshé was perhaps one of the most famous disciples of Eigon. He was born
as the fourth son of Watanabe Chizaemon /A% M in Izumo HZE, and

entered the religious life at the age of ten under Jiun %2 (not to be confused

with Jiun Onko) at Iwayadera & SF (KUSANAGI 1913, vol. 1, 1-2). At sixteen
he borrowed a copy of Shami shijiefa bing weiyi jing 5T LIRS [The
stitra on deportment and the ten precepts for a sramanera) (T 1471)'' and read-
ing this—we are told—was his first introduction to the sanctity of Buddhist
precepts. At twenty-two years old, the twenty-fifth of the ninth moon, 1848, he
undertook the bodhisattva and ten sramanera precepts, and attended a lecture
on the Milasarvastivada Vinaya Samgraha. In his twenty-ninth year, at Choeiji
F45<F under Tando ¥ (the fifth generation successor [/##%] to Onko #t)
he received the Ten Good Precepts (ji zenkai +3#7%), Eight Uposatha Precepts
(hassaikai V&), and for what would seem to be at least the second time, the
ten Sramanera precepts (Jp. shami jikkai {7 17%). At thirty-four, on the twenty-
first day, eighth moon, 1860, he was ordained as a Mahayana bhiksu (KX

(ten rules), (13) the two types of pravarana — k&% (three rules), and (14) miscellaneous ZAHEAT
(twenty-six rules). On parajika penance, see CLARKE 2000 and 2006.

112. This identification is tentative. On Gonda Raifu, see, among others, TSUNEMITSU 1968-1969,
vol. 1, 401-10. The colophon carries the title: Assistant Lecturer Gon[da] (Gon shokogi HE/Ni##%). I
am indebted to Prof. Richard Jaffe (e-mail communication: 4/14/05) for his help in identifying this
as a title.

113. It should be noted that Eigon was not alone in his literary activities. His monastic ordinance
follows—as has been shown by Asar (1988, 138ff.)—an established Tokugawa Mualasarvastivada
precedent, one set by an early advocate of the Milasarvastivada Vinaya revival: Gakunyo. Asar (1988,
138) lists a text entitled Kinkisan sosei narabi ni shinkito 44611145136 # %5, and bases his informa-
tion on INAYA 1987c¢, 3. Inaya refers to an edition of 1832 preserved at Saikoji P4t:5F, Shodoshima /)
5., Kagawa prefecture. I have not been able to consult this edition, but note a text entitled Geishii
Kinkisan Fukuoji sosei #0481 147 574 H] from Hikone Castle Museum ZH3% 4 fE (available
through the Kokubungaku Kenkyt Shiryokan in Tokyo). This text is dated 1784, but seems to only
correspond to a part of the text seen by Inaya (part b [1]: Ippa rinji sosei —iREFFE ] [Temporary
monastic ordinances for one sect]). Note that following this section there is a brief section entitled
Takaosanji sanko o chakunin suru no sho FHELISF L= 2 &

114. It would seem, then, that at least some Japanese Mulasarvastivada monks viewed this text
as appropriate for sramanera instruction. This in itself suggests to me that the text may warrant
further investigation.
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It) under the Dharmaguptaka Vinaya U554 (his Preceptor [#fili] was Tando
Ui and his Instructor [#3% ] was Ryomyo # H; KusaNAGI 1913, vol. 1, 36).
The next year, at thirty-five, he was again ordained under the Mulasarvastivada
Vinaya at Shinbessho!!> Entsuji #r 5 [ # ¢ with Eigon 4&/#% as his Preceptor
and Jimei #M] as his Instructor.!!® In the next few years he began to study the
Mulasarvastivada Vinaya. In 1866, incensed with the moral corruption of his
fellow monks on Mt. Koya, Unsho removed himself to the quietude of Shin-
bessho out of the way of the other monks—this monastery is apparently more
than a mile (18 cho T') away, and separated by eight gulleys (1£3) (KusaNaGI
1913, vol. 1, 39-40). Having descended the mountain he was apparently asked
by farmers to perform a rain invocation ritual as they had been experiencing a
spell of some forty or so days without rain. Unsho agreed to perform the ritual
for seventeen days, and although the villagers became worried when there was
still not a raincloud in sight after three days, the rains soon came and the local
farmers were so elated that they apparently forgot to worship the Main Image
(honzon A BL), instead paying homage to Unsho (KUSANAGI 1913, vol. 1, 44).
How much of this is true, of course, we have no way of knowing. The biog-
raphy—or hagiography—to which I have been referring was compiled by one
of his disciples, but there can be little doubt that Unsho reached a high degree
of public notoriety during the Meiji period. This is, in fact, confirmed by his
appearance in popular literature of the time: he is found as a model for moral
behavior in Natsume Soseki’s & Hi#k77 (1867-1916) Wagahai wa neko de aru (1
am a Cat].'V7

Between the years 1870 to 1871, Unsho also visited Fukuoji, the temple where
Gakunyo had previously revived the Miilasarvastivada Vinaya. Here Unsho
performed the eight-thousand-piece (/\TH T < fit) homa rite, and lectured on
the Vinaya, which he was also to do in Awa FTi# in 1872. The period, we will
remember, was the Meiji, and this was a time not only of modernization, but also
of Buddhist persecutions. In 1868, the official separation of gods and buddhas
had been instigated by the Meiji government, and this had led to the destruc-
tion of Buddhist temples and Buddhist images. There was apparently even a
move afoot to rename Kobo Daishi’s 5412 Kkl Kongobuji ] 4<F Hironori
Jinja 5AZEAE (Hironori being the Japanese “nationalistic” reading of the Sino-

3

Japanese “Kobo”) (TSUNEMITSU 1968-1969, vol. 1, 84; SATOMICHI 1990, 57). The

115. It is interesting to note that Eigon seems to have taken on the name Bessho, presumably
from this. Note that the orthorgraphy is not consistent: shin is given both as i& and #f; sho is found
as J& and .

116. Eigon (or perhaps Unsho?) apparently did not lightly ordain others. He is reported to only
have had one hundred or so disciples (KUSANAGI, 1913, vol. 1, 37). Actually the text here just says
wajo A1 (the monk)—it is not clear to whom this refers.

117. NATSUME 1938, vol. 1, 249; KINDAT SAKKA YOGO KENKYUKAI KyO1kU Grjutsu KENKYTJO, ed.
1986, vol. 15 (bekkan %), 167.
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final straw for Unsho, however, seems to have been when the age-old prohi-
bition on clerical marriages and meat-eating was lifted by the regime in 1872.
An imperial emissary (1) was dispatched to Mt. Koya informing them of the
decriminalization and demanding they lift the prohibition on women on the
mountain.!!8 This was accepted by the Shingon monks, with apparently one
solitary voice of dissent: Unsho. Indignant, Unsho protested, but was informed
by the emissary that:

This has come from the Great Will of the present Emperor. Debating its cor-
rectness, one would be guilty of the offence of transgressing an Imperial
Decree!
NG FETORMGICH722 b 012 T, HEFELZH T2 I1EWMDOIRICE
% ,\‘ [J o

To this Unsho replied:

In the first place our prohibition on women on this mountain is clear in the
edicts of successive Emperors. To now abolish this is against the wishes of
the successive Emperors. Your Excellency, if as an emissary of the present
Emperor, you deign to reproach the insolence of a daft robe[-ed monk], the
daft robe[-ed monk] will, as an emissary of the successive Emperors, inquire
into the offence of Your Excellency!
My EL oL AFEHIZBRARKEOMFAMIZ SR LFHICLT, §EILZ
THBET 513, BERREOMEIZLHEC 0R), BT SEETOMEE
L CEMOMER 2 & Tiud, BIERRKEOREL LTHTOIRZALE Ao
(KUSANAGI 1913, vol. 1, 65)

This was enough to have Unsho thrown oft Mt. Kéya by members of his own
lineage; his coreligionists, Jaffe tells us, “believed him to be a madman endan-
gering the welfare of the school by directly challenging the government” (JAFFE
2001, 141).

Unsho, arguably Japan’s most famous Mulasarvastivada monk, was by no
means a recluse. He appears to have been in communication with a number of
Westerners, and here too we see at least the possibility of non-Japanese sources
for the life and activities of this Mualasarvastivada monk. In a letter dated July 5
Meiji 38 (1905), Unsho wrote to Admiral Zinovy Petrovich Rozhestvensky after
learning of the Russian defeat at the Battle of Tsushima (Sea of Japan).!!® The let-

118. For a study of women and their role in the history of Mt. Koya, see MizUHARA 1981b.

119. For further details on the Battle of the Sea of Japan, see CORBETT 1994, vol. 2, 240-59. For
an outline of the Russian Battle Squadron, see CORBETT 1994, vol. 2,194-95. The Admiral’s injuries
are confirmed at CORBETT 1994, vol. 2, 252: “The Admiral had been wounded again in the head and
legs” PLESHAKOV states that Russian prisioners of war were actually held in Buddhist monasteries
in Kyoto (2002, 317).
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ter begins with Unsho expressing the great consternation and worry with which
he received the news of the Admiral’s injuries sustained during the course of
the recent naval battle (E#FE R T @B EHOMBEEEOMIEBIZEBOED I
AHEA5), and contains a prayer for the Admiral’s speedy recovery (E fig# |24
FEVZ WA BT #5812 fE+C). It also mentions the homa rites performed for
one week in front of the Main Image, the Fudo myo6 or Acalanatha Image (4
BB ) B i R — A I 25 HlE 5 |21, and seems to refer to a protective
amulet which Unsho sent (fHI57ALEE 5£%).120 Moreover, the text also includes a
Buddhist peace message; Unsho writes:

Civilized men are not only originally all brothers of the Four Seas (that is, the
whole world), but in Buddhism it is exhorted that:

All men are our Fathers, all women are our Mothers. In successive rebirths,
without fail, we obtain birth from them. Accordingly, the sentient beings of
the Six Paths [of transmigration] are all our Fathers and Mothers.

YO ANLIZH ) TEIE & ) USRS R L DH% 53, ISR TIE—U5
FRFEL —UXANERER, RAEEERTEZSZE, BOSERARRR L
HHELSNZY, (KUSANAGI 1913, vol. 2, 403-404)

The quotation is not identified by Unsho, but is undoubtedly taken from the
Brahma Net Siitra, an important text on bodhisattva precepts.!?!

Unsho seems to have also meet with, amongst others, Pfoundes (1890),
Edwin Arnold (July, 1892), Ernest M. Bowden (August, 1892), and Dharmapala
(November, 1893).122 At fifty-six years of age he travelled (##3) to Toji #=F
in Kyoto and petitioned (-2) to perform the Goshichinichi mishuho #%-tH
fHM55.123 At age fifty-seven he gave a Dharma Talk #:5% at the Palace (f#1})
of Prince Kuninomiya Asahiko A# = 1% (1824-1891) and was able to finally
establish the Assembly of Ten Good [Precepts] (jiizenkai 1+ €r). The prince
was asked to serve as the head (L E Z 1 &), a position which he accepted on 15
November 1883, and Unsho was commissioned by Prince Asahiko as Preceptor
of the Assembly of Ten Good [Precepts] (J&FLHR 15 G fi).

In 1869 Unsho met with Ugai (?) Tetsujo f85E of Jokokuji iF#B5F and assisted
in the founding of the Organization of United Buddhist Lineages (shoshui dotoku
kaimei #7%E 2 H).124 In 1887 he established a Vinaya School (BHE2£%) in

120. Unfortunately it seems that much of Admiral Rozhestvensky’s correspondence was
destroyed during his captivity (personal communication with Prof. Constantine Pleshakov, 19 April
2003).

121. On the Brahma Net Siitra, see GRONER 1990. For the siitra, see T 1484, 1006b1o-11.

122. Note that KUSANAGI 1913, vol. 2 contains much of Unshd’s correspondence. In vol. 3 dia-
ries, writings on precepts, and other miscellaneous writings are to be found in abundance. Unshd’s
correspondence is particularly invaluable as it provides further evidence of the truly international
range of his activities.

123. On this ceremony, see RUPPERT 2000.

124. See KETELAAR 1990; JAFFE 2001, 155.



36 | Japanese Journal of Religious Studies  33/1 (2006)

Tokyo, which was later renamed Mejiro Sden H E1#El (Mejiro Monastic Com-
plex) in May of 1890.!% At the request of one of his main lay sponsors, Aoki
Teizd AR H= (1861-1889), Unsho began to translate Buddhist texts into Japa-
nese, which was felt to be more readily accessible than the traditional kanbun or
Classical Chinese used by monastic specialists (TSUNEMITSU 1968-1969, vol. 1,
86). This marked the beginning of the long translation process of the Chinese
Buddhist Canon which was to culminate in the Kokuyaku issaikyo Blz—tI#¢
series—a translation process that is now, at least in part, being restarted to make
a number of these now relatively inaccessible century-old translations available
to modern readers.!2¢

In 1890 the Juzenkai began to publish a journal entitled Jiazen hokutsu +
# 3 fil which seems to have continued up until at least 1942.12” Although ear-
lier issues are not readily available (at least not outside Japan), an index to the
table of contents has been published which affords us a glimpse of the organi-
zation’s activities. We note, for instance, that at least two texts by Vinaya Master
Gakunyo (1716-1773) appear, presumably in sections, over issues 25 to 101.128
The contributors to the journal also include Anesaki [Masaharu?] #ifilii [ 1£{57?]
(1873-1949), Sawayanagi Seitaro FEMIBOKEE (1865-1927),!%° Takakusu [Junjir6?]
B[ EKER?] (1866-1945), Chandra Mitra, Hase Hosha E4% 75 (1869-1948),
and Vinaya Master Ryuo FEIE (1856-1926).130

One contribution by Shaku Ryokai ¥ E i in 1905, which as Miyake Mori-
tsune has pointed out would seem to be a polemic reference to the Russo-
Japanese war, is perhaps worth noting (MIYAKE 1978, 283). The passage suggests

125. Unsho seems to have been an important figure in early education reforms within Japan.
Among his publications are a number on education: Dainippon kokkyoron K H A% G; Kokumin
kyoiku no hoshin ER#E 0 J4t; and Kyoiku chokugo gige #EWFEHEM (SA1TO 1979, 16-17).

126. See, for instance, the Gendaigoyaku “Agon kyoten” BURFER [FT 5% | series published by
Hirakawa Shuppan (here I wish to thank one of the translators, Prof. Karashima Seishi, for kindly
presenting me with volume four of this series). Note also that Kawaguchi Ekai, who was later to
travel to Tibet, is said to have commented that as the Chinese canon is difficult for most people to
read, a translation into plain Japanese is a desideratum (TSUNEMITSU 1968-1969, vol. 2, 206). When
planning his trip to Tibet, Kawaguchi met with Shaku Kozen (TSUNEMITSU 1968-1969, vol. 2, 207).
On the history of the Chinese canons, in addition to the usual sources, see also the excellent bibli-
ography by Nozawa Yoshimi (1993). Note also TAISHO ISSAIKYO KANKOKAL, ed. 1925, Hobo ryitei i
HHRAE.

127. Waseda Chu6 library reports holdings up to issue 620 (1942).

128. Gakunyo's Bonmokyo bunju gakkai 31878535 4l appears over issues 24-35 & 40-4s5; Taihin
howa %155 in 82, and 84-101. See MSMS, vols. 91-92.

129. Sawayanagi Seitard seems to have been the chancellor of Ky6to Imperial University, and the
first chancellors of both Tohoku Imperial University and Taisho University. For further details see,
among others, SAITO 1979, 128-29.

130. Note that the identification of these individuals is tentative. The tables of content do not
always give full names; usually only surnames and titles are given. On Ryud, and for a portrait, see
MIZUHARA 1932, 501-504. Note that Ryao studied, among others, the Kosa under Saeki Kyokuga at
Sen’yuji #{fi<¥, and *Vinaya (or perhaps precepts [#£2]) under Unsho.
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the use of Buddhist doctrine (the Ten Precepts) in order to promulgate a decid-
edly nationalistic viewpoint (MIYAKE 1978, 283):

They brandish brute force and plunder others’ territories (theft), massacre the
natives (killing of sentient beings), violate the women (illicit sexual activity),
break international laws (lies), prevaricate in speech (idle talk), assemble arms
and issue seditious communiques to third countries (evil speech), do not
observe previously [—[X ittan] ratified treaties (double-tongued), give rein
to greed which knows no bounds [like] hyenas and wolves (greed), and ulti-
mately having swallowed up Manchuria and having devoured Korea, they are
about to turn their clutches (claws and fangs) towards our country. Are they
not unquestionably disturbers of the global Ten Good [Precepts]?
WIFENZIROEY I AOELE2HO (Rik) LAZREL Grd) Wk
Fo ORE) EEMEBEZIEEL Zf) StEAICHELT (W) k2
A LS =ZEICK oMz %) CEN) —RKitEoFEH 2553 (M)
SRR 22 2 0B E (BE) 2251, BNz FAPFL £Vt L TR
ENCHIF 2 BT A L9, ISR T EOBEEICDH 5 9%,

The success of the movement, of course, is difficult to gauge, but one issue of
their journal reports some twenty or so branches and seven thousand members
(issue 141, p. 46; cited in MIYAKE 1978, 282).13! Indeed, a systematic study of this
organization, including their publications, would seem to be a desideratum.!*?

Perhaps one of Unshd’s most famous students was his nephew Shaku Kozen
FE BLIK (1849-1924).1% Unsho had heard from an Indian visiting Japan that
Bodh Gaya was in a state of disrepair. Unsho himself wished to travel to this
sacred Buddhist site, but instead sent his young nephew, Kozen. In prepara-
tion for his sojourn, Kozen met with, amongst others, Nanjo Bun'ya 5= 3
(1849-1927) who in 1884 had returned home to Japan from his studies under
Max Miiller (1823-1900). Nanjo, the first Japanese to receive the degree of Doc-
tor of Letters (3C*#1# 1) from the Japanese Ministry of Education, gave Kozen
a crash course in Sanskrit before he left. Kozen arrived in Ceylon in 1886 where
he seems to have stayed until his later ordination as a bhikkhu in 1890.!** Kozen
thus became Japan’s first Theravada bhikkhu in the 1,300 years since the intro-
duction of Buddhism to Japan (HIGASHIMOTO 1970, 175-76; TSUNEMITSU 1968~
1969, vol. 1, 375-76). Kozen took the name Gunaratna, and travelled to India

131. Issue 21 (1891) reports the admission of the widow of a French General Louis Bastian (?) ()V
IR RAFT V).

132. T have been able to do little more than garner a few quotations from secondary sources, and
extrapolate from the widely available tables of content (MSMS, vols. 91-92).

133. Kozen is read Konen by JAFFE 2001 and TSUNEMITSU 1968-1969. HIGASHIMOTO 1970,
KuUsANAGI 1913, etc., give Kozen.

134. The doctorate was conferred on the seventh of June, 1888 (TSUNEMITSU 1968-1969, vol. 1,
251).
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with one Tokuzawa Chiezo i HIZH (1871-1908) who had stopped in Ceylon
on his way to attend the fifteenth convention of Henry Olcott’s Theosophical
Society in Madras. They were apparently joined by Dharmapala who was later
to found the Maha Bodhi Society. Unshé had sent one thousand yen to Kozen,
and equal amounts were apparently forthcoming from Siam (Thailand), Ceylon
(Sri Lanka), and Burma (Myanmar) in order to facilitate the purchase of the
great Stipa of Bodh Gaya to return it to Buddhist hands. The sale, however, did
not eventuate and Kozen returned to Ceylon. Kozen, however, was certainly not
the last Japanese monk to visit South East Asia. Among others, Shaku Soen ##
51 (1859-1919)—under whom Suzuki Daisetsu AR K (1870-1966) was later
to train—studied for three years in Sri Lanka.!®®

As we have seen the Miilasarvastivada Vinaya revival in the Tokugawa period
had ramifications stretching at least as far down as the Meiji, and possibly farther.
In 1884, at a Shingonshi congress, Toji H=F was declared to be an official train-
ing monastery (#R41837), and it was further agreed that the Mulasarvastivada
Vinaya was to be used instead of the Dharmaguptaka Vinaya. An official pro-
test, however, was lodged by Shohen & (1828-1907) who wished to use the
Dharmaguptaka Vinaya (UEDA Reijo 1978a, 19). What eventually became of
the Mulasarvastivada Vinaya in Japan, however, is not entirely clear. Any study
wishing to address its later developments, and perhaps even its fate, would surely
do well to trace the Jazenkai, and the Meijiro Soen established by Unsho. Addi-
tionally, developments on Koyasan itself, and at Fukuoji will obviously need to
be taken into consideration. The comments by Inaya Yasen, however, certainly
suggest at least the possibility that the tradition may have existed, in some cir-
cles, down to recent times. As we have seen, Inaya expressed hesitation in regard
to a request for ordination in 1987 as he did not feel sufficiently confident in
the tradition of the Mulasarvastivada Vinaya. This led him to consult Gakunyo’s
text of 1759 held at Fukuoji. This, of course, suggests that a Milasarvastivada
Vinaya tradition was, at least to some degree, still known as recently as 1987. That
the—or at least one of the—officiants at this ordination was not at ease with the
tradition, that he felt compelled to consult a two-century-old text, a text which
he had to travel from Koyasan to Hiroshima to consult, certainly suggests that
the tradition—if still living at this time—was by no means flourishing. That the
tradition was still alive, however, would also seem to be confirmed by the com-
ments of Asai Kakucho. Asar states, with regard to the three Mulasarvastivada
training temples, that at Shinbessho the Vinaya tradition and ordinations therein

135. On Soen, see TSUNEMITSU 1968-1969, vol. 1, 212-22. In fact, Ueda Tenzui (1899-1974), to
whom we owe so much of our knowledge of the Miilasarvastivada Vinaya revival, himself travelled
to Thailand and Burma, and was ordained there in 1943. For a detailed account of his travels and
daily life as a bhikkhu in Burma for three months, see his Nanpo Bukkyo shugakuki #7/7{L# 15570
(1950) reprinted in UEDA Tenzui 1976, 343-435.
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continue even down to the present day (1987).!%¢ This, of course, would seem to
warrant further investigation, but it seems highly likely that at least until 1987—
and perhaps even still today—the effects of the initial Tokugawa revival of the
Malasarvastivada Vinaya were still being very much felt at Koyasan.!3’

What we have seen was—at least in the Tokugawa period—a living, and
thriving monastic community of Japanese monks who identified themselves
as Mulasarvastivadin. The diaries and digests of Myozui, for example, provide
detailed insights into his lecturing schedule, his own personal reading habits, and
his literary activities. They also suggest a Milasarvastivadin sectarian affiliation
of at least one text: the Sarvastivada Vinaya *Matrka. Furthermore, his sermons
delivered to large crowds, and his long and arduous travels seem to suggest that
at least Myozui’s Buddhism was anything but degenerate or corrupt. Similarly,
in the works of Gakunyo we see an attempt to revive the long-forgotten Vinaya
component of Kukai’s curriculum—an attempt which drew harsh criticism, and
resulted in a debate which seems to have continued down to the Meiji, and per-
haps even as late as 1939.!* Gakunyo and his contemporaries produced a richly
detailed commentarial tradition on the Milasarvastivada Vinaya, but their con-
tributions were no means limited to exegetical works from the Indian (and by
virtue of Yijing, Chinese) tradition. These Mulasarvastivadin monks also pro-
duced handbooks, and local monastic ordinances, all of which would seem to
suggest that they were attempting to implement the tradition as an integral part
of their monastic community. The same, of course, holds for Eigon and perhaps
to a lesser degree for Unsho. Unsho seems to have been actively engaged in the
promotion of the Ten Good Precepts, perhaps an early “engaged Buddhist,” and
as such his achievements are of a slightly different nature to the strictly monas-
tic enterprises of his predecessors.

All in all, judging from the activities of these Malasarvastivadin monks, it
would seem that—at least in some circles—Buddhism was very much alive, and
the monks very much active in society. Furthermore, judging from the debates
over which Vinaya was to be followed, it would seem that Vinaya was in no

136. ASAI1 1987, 19: HE T =4E, MEFEBOMARZF VA IHEIATOEY EBOONLIZE ST
HRIAT, AL RICHMOZMY EENDICE o7z (20N, BRFTIBIEICES T CHHNED
AR T D).

137. I am happy to report that, according to Prof. Rev. Asai Shozen (oral communication: 20
September 2005), the Mulasarvastivada tradition, at least in terms of ordinations, is still alive at
Kongobuji on Kdyasan and at Ninnaji.

138. Note, for example, the response by SHAKU Keiho (1939b) to questions raised by Elder
Kitagawa Chikai 1)l %% % in regard to the Shingon postion on the usage of the Miilasarvastivada
Vinaya as espoused in SHAKU Keiho 1939a. Note that even a cursory examination of the constitu-
tions of a number of these lineages reveals that their officially recognized texts (AT KD #E 1) are
those as determined by Kiikai’s Sangakuroku (the Milasarvastivada Vinaya is thereby legally—con-
stitutions are legal documents—still recognized). See, for example, article three of the constitution
(5 #) of Koyasan Shingonshii (M1YASAKA 1980, 177), and article six of the constitution (57i%) of
Shingonsha Chizan-ha (MI1YASAKA 1980, 224).
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way peripheral, but in fact an integral part of the life of the Shingon monas-
tic communities, whether they identified themselves as Mialasarvastivadin or
Dharmaguptaka. What we have seen, then, would seem to confirm at least
one thing. Although discussions of Vinaya in the history of Japanese monas-
tic Buddhism usually present only a single voice, a Dharmaguptaka voice, the
Mulasarvastivada Vinaya was by no means a non-entity. Future studies on the
role of the Miilasarvastivada Vinaya in Japan will not only enrich our knowledge
of Japanese Vinaya studies, but will also offer us a much richer and fuller—and
perhaps even balanced—understanding of the history of Japanese Buddhism.
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