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BETWEEN TRANSLATION AND INTERPRETATION
— CASES IN THE CHINESE TRIPITAKA —

(Presidential address at the XIVth Conference of the International Association
of Buddhist Studies, London, August 29 — September 3, 2005)

JIKIDO TAKASAKI, THE PRESIDENT

My colleagues, ladies and gentlemen,

It is a great honour and pleasure for me to deliver an address here in
my capacity as the president of the IABS.

At the same time, however, I am afraid that my address is unwor-
thy of the title given here, as I could not prepare sufficient materials
in advance. I gave here the title “Between Translation and Interpreta-
tion” aiming to clarify the characteristics of the Chinese translations
of Buddhist texts as far as known to me in the course of my research
on them. My choice of this title was rather tentatively made. When
requested from the TABS office to present this address, I was en-
gaged in translating the Bussho-ron (Fo-hsing-lun #5145 *Buddha-
dhatu-sastra) into Japanese. (To this ‘Japanese translation,” I will
refer later.) As I had trouble understanding the text when its Sanskrit
counterparts couldn’t be found, I felt it necessary to find rules for
translating Indian texts into Chinese. In any case I immediately an-
nounced the address title in reply to the office without due considera-
tion and preparation. So the materials I'm going to use are limited to
the Fo-hsing-lun and some other texts translated by Paramartha.

Before entering the main subject, I would like to refer to the two
groups of scholars who are currently doing research on the Sanskrit
and Indian Buddhist manuscripts newly discovered in Central Asia
(Afghanistan) and in Tibet, respectively.

The first group consists of those scholars who are working on the
Buddhist manuscripts in the so-called Schgyen Collection. The col-
lection contains about 10,000 Buddhist manuscripts, mostly discov-
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4 JIKIDO TAKASAKI

ered at the Bamiyan caves in Afghanistan. They were sent to London
via Pakistan and appeared on the antiquities market in 1996. This
information soon reached scholars at the IABS conference held in
Leiden, after most of the manuscripts had been purchased by the
wealthy Norwegian collector Mr. Martin Schgyen. Prof. Kazunobu
Matsuda, together with Prof. Jens Braarvig, University of Oslo,
asked for Mr. Schgyen’s permission to do research on the collec-
tion’s manuscripts, finally receiving his permission and starting the
work in November 1997 with a project group of scholars including
Prof. Matsuda, lead by Prof. Braarvig.

So far the group has published two large volumes as the result of
their research, with the title: BUDDHIST MANUSCRIPTS IN THE
SCH@YEN COLLECTION I (Oslo, 2000), & 11 (2002).

Prof. Matsuda has told me that the third volume will appear soon and
that as the number of manuscripts studied so far is only ten percent
of the collection, the group members will be able to enjoy the con-
tinued research for ten more years.

There is no need to explain the significance of the collection,
which contains materials of the Sectarian Buddhism as well as Ma-
hayana scripts. I greatly admire the efforts of the group and expect
further fruitful research results for Buddhist studies internationally.

The second group of scholars I wish to refer to here is affiliated to
the Institute for Comprehensive Studies of Buddhism at Taisho Uni-
versity, Tokyo. They have conducted research for more than a dec-
ade on the Buddhist manuscripts preserved by several organizations
in the People’s Republic of China, the first result of their work hav-
ing been published in 1994 as the “Facsimile Edition of the Sravaka-
bhiami Sanskrit Palm-leaf Manuscript.”

In the ensuing years, the group, lead by Prof. Y. Matsunami, fur-
ther approached the Chinese government, including the Administra-
tive Department of the Potala Palace, requesting permission to allow
them access to the Buddhist Sanskrit manuscripts kept there. They
finally received permission in 1997. After two years of research in
other palaces in Lhasa, they were allowed to enter the Potala Palace,
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which is said to hold about one hundred bundles of manuscripts of
Buddhist Sanskrit scriptures.

On July 30, 1999, Prof. Hisao Takahashi, a member of the group,
came across a manuscript on which he found the title Jianaloka-
lamkara. As it intrigued him, he took a closer look at the bundle and
found that it contained complete versions of the Vimalakirtinirdesa
(VKN) and the Jiianalokalamkara (JAA), both very important Maha-
yana scriptures. He told his colleagues that his finding was made
purely by chance, but Prof. Matsunami called it ‘serendipity’, using
the word coined by Horace Walpole.

They decided to work first on these two scriptures, completing the
transliteration of the texts into Roman script and preparing the fol-
lowing volumes:

VIMALAKIRTINIRDESA, Transliterated Sanskrit Text Collated with Tibetan and
Chinese Translations

JNANALOKALAMKARA, Transliterated Sanskrit Text Collated with Tibetan and
Chinese Translations and with an Introduction to VKN and JAA

Both were edited by the group mentioned above and published
together as a set by the Taisho University Press, Tokyo, in 2004.

The significance of this finding is somehow different, I think,
from the Buddhist manuscripts from the Bamiyan caves. In the case
of the Bamiyan manuscripts, they were excavated from the ruins of
Buddhist temples where monks once lived and perhaps recited and
wrote scriptures. That is to say, the excavated manuscripts are sim-
ply the scriptures that were used there on a daily basis. By contrast,
in the Tibetan case, the manuscripts found by the Taishd group had
been stored in a temple as sacred treasures, probably worshiped
daily, but not recited at all. Rather they were kept in secret, no one
being allowed to see them. (Their existence had been revealed to
foreigners who had visited Lhasa earlier, such as Rev. E. Kawagu-
chi, but the Dalai Lama never gave permission for them to be seen.
Remember that this time permission was given by an administrative
authority, not by the Dalai Lama!)

But why were these manuscripts stored secretly? They are no
doubt the scriptures (sitras, vinayas, and sastras) that were used as
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the source texts for the Tibetan translations. After the translations
were completed, the Sanskrit manuscripts became of no use and
were kept in a storehouse. In their place, the scriptures that had been
translated into Tibetan must have been used to recite, read and inter-
pret the Buddhist doctrines. We can expect many more manuscripts
to be ‘found’ in Tibetan monasteries, considering great numbers of
scriptures contained in the Tibetan Tripitaka!

How, then, was the case in China, where another big collection of
Buddhist scriptures exists, namely the Chinese Tripitaka, the Bud-
dhist Tripitaka in Chinese translation. So far we haven’t heard that
Sanskrit manuscripts have been found anywhere in China. This may
be another problem to be dealt with in relation to our main subject.

The Dharma should be taught in a vernacular language

Asking disciples to propagate his dhamma, the Buddha told them:
may it be that the dhamma be taught in the vernacular language of
the respective land.

Following this principle, disciples scattered all over India to teach
the dhamma. One of these groups settled perhaps in the Magadha
area, later collecting their dhamma as taught in the Magadhyan ver-
nacular, Pali or the Holy Words, and still later (?) writing it down.
Thus was the genesis of the Pali Tipitaka. And once its authority was
established, this Tipitaka remained basically unchanged, spreading
all over India along with the order, which regarded this Tipitaka as
sacred. Finally, it spread via Sri Lanka or Simhala outside of India,
reaching the Southeast Asian countries of Thailand, Cambodia,
Burma and others, where it is still used today. Here it should be
noted that in these countries the Pali Tipitaka is used untranslated,
being only transcribed into the respective script.

Other groups moved towards north-western India, e.g., the Gan-
dhara area, establishing orders there and compiling their sacred texts
in Gandhari. However, they later changed their principles and
changed their sacred language to Sanskrit, retaining certain vernacu-
lar elements peculiar to Buddhism. We now call this Buddhist Hy-
brid Sanskrit. It was used by the orders of the Sectarian Buddhism
and also by a new group who called themselves Mahayana.
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The groups in north-western India also spread their power outside
of India, but the transmitted scriptures remained the same since the
areas being reached could be termed a part of the Indian cultural
sphere, where Indian languages, primarily Sanskrit, were commonly
used or at least culturally understood. Bamiyan is located within this
area. The common language of Buddhist texts gradually changed to
Sanskrit, in accordance with the so-called Sanskritization of Indian
society after the unification of India by the Gupta Dynasty.

For the further propagation of Buddhism beyond the Indian cul-
tural sphere, however, the scriptures had to be translated into the lan-
guages of respective areas. This corresponded well to the principle
laid down by the Buddha. There may be cases of their translation
into languages of Western countries in the ancient period, but as far
as we know, the only important case in ancient days (apart from the
later Tibetan translation) was the advance of Buddhism into the Chi-
nese cultural sphere. This was accompanied by the translation of the
scriptures into Chinese, beginning in the first century A.D., five hun-
dred years after Buddha’s Mahaparinirvana.

Now I should return to today’s main theme, the problems of the Chi-
nese translation.

Characteristics of the Chinese letters or characters

First of all, we must recognize that the Chinese language is an iso-
lating language, that is to say, it has no inflections as in the Indo-
European languages nor does it have postpositions as in Tibetan and
Japanese. Moreover, Chinese characters are usually classified as
ideograms or ideographs, resulting in each character having a
meaning independent of its pronunciation. In other words, a change
of pronunciation does not affect its meaning. These characteristics
caused various problems in the translation of Buddhist texts.

Translation of the Buddhist concepts and idioms

To begin with, I will offer the term friratna, i.e., Buddha, Dharma,
and Sangha, as an example (see Table no. 1).
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The term ‘buddha’ was quite a new concept for the Chinese. They
provisionally accepted it with transliterations, such as futo (fu-t’u
218 butsuda (fo-t’ o fFE) or butsu (fo fify), finally settling on the
latter, butsu (fo ), for buddha, just as the Sanskrit word buddha is
commonly used in modern Western languages. The Chinese grasped
the term’s meaning quite well and translated it with kakusha (chueh-
che or chiao-che %7), “the awakened one.” Interesting is the Chi-
nese character they selected. The character butsu (fo) consists of two
parts, nin (jen), a sign for a human being, and pu (fir), a sign of nega-
tion (##). The original meaning was a human being whose appear-
ance or features are vague or unclear. It was applied to the Buddha,
probably because he is a human being, but, at the same time in a
common sense, is not. The wit and originality of the Chinese as
shown here is particularly appealing.

The term butsu (fo) came to be well adapted in the Chinese con-
text, and is widely used not only for denoting the Buddha himself,
but also as an adjective for things and concepts concerning Bud-
dhism, just like the Western term ‘Buddhist’ (e.g., bukkyo (fo-chiao,
20 for ‘Buddhist teaching’ (*buddha-sasana, dharma).

The second term, ‘dharma,” was translated with ho (fa %), except
when used as a part of proper names, e.g., Bodhidharma (5412 85).
The Chinese gave the Sanskrit word dharma an exactly identified
meaning, namely “a principle rule to be followed.” Once established,
they applied the same term ho (fa) to various other cases, in spite of
the difference of meaning (e.g., buppo, fu-fa 5% for buddha-
dharma, “Buddha’s teaching”; shohomuga, chu-fa-wu-wo 553
for “all phenomena are without a self”). This introduced another
problem for understanding Buddhism in its Chinese translation.

The third term, ‘sanigha,” was first transliterated, like buddha, by
two characters, so (seng {8) and ga (chia fill), both newly created
characters for transliterating Sanskrit words. The term’s meaning
was interpreted as a group of people (shu, chung #%) assembled with
the purpose of attending the Buddha’s teaching, but in the end the
Chinese settled on another way of transliterating sarigha, namely by
abridging it to the first character so (seng {&). Although it started as
a collective noun, soon it came to mean the individual monks who
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belong to the sangha, except when indicating the third part of the
triratna.

Next I will refer to some idiomatic expressions or stock phrases
used in the Buddhist scriptures. As one example, let me examine the
beginning portion of the Saddharmapundarika (see Table no. 2).

evam maya Srutam [ ekasmin samaye bhagavan Rajagrhe viharati sma
Grdhrakite parvate mahata bhiksusanghena sardham dvadasabhir bhiksu-

Sataih sarvaih — (Saddharmapundarika)
AR, — e E B R L b, BURHE R T AR, R
R, (FEAFAR ikl )

For the first sentence, Kumarajiva shows the commonly accepted
formulation, which follows the Sanskrit wording (ju shih for evam,
wo for maya, and wen for srutam), while Dharmapala omits the term
for maya. This omission is said to be true to the Buddhist doctrine of
anatman, no-self. However, if a word denoting the first person were
put at the beginning, Dharmapala’s translation would show the nat-
ural style of a Chinese sentence. It is said that Kumarajiva finally
fixed the present wording.

As for the second long sentence, both translations are quite literal,
showing a correct meaning in accordance with the original.

The point of the sentence is found in the phrase ‘yo dai-bi-ku-shu
gu (yu ta-pi-ch’iu chung chu, BLRXILT#%{E) in Dharmapala’s
translation, which is equivalent to the Sanskrit ‘mahata bhiksusam-
ghena sardham.” (The character chu 1£ is, together with the charac-
ter yu i functioning in the instrumental case, equivalent to the San-
skrit sardham in the sense of ‘together with’ or ‘accompanied by.’)

In the Sanskrit original, following the phrase mentioned above are
terms that explain the number and qualifications of the monks who
are part of the sangha. These terms are all in the instrumental case
ending. Dharmapala’s translation follows the meaning of the terms
faithfully, but does not show the case. Thus it would be possible to
read this portion as a separate sentence, with bi ku sen ni hyaku (pi-
ch’iu tsien er po FLIT T Z.F) as the subject, although an inconspi-
cuous one.
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Kumarajiva, however, through his own ingenuity, rearranges the
first group of terms explaining the number of bhiksus (which he
carelessly miscounts) within the phrase. Ending the sentence after
the phrase, he starts a new sentence explaining the qualifications of
the bhiksu with the heading kai ze (chieh shih, %57&) ‘all of them are’
(i-ts’i —4)) in Dharmapala’s tr.). This expression was quite com-
fortable and understandable for the Chinese, and after Kumarajiva,
this stock phrase became established by Buddhist translators.

Additional interpretation and insertion of commentary words —
Cases in Paramartha’s translation

When any language tries to accept a foreign language in translation,
it may need certain explanations in addition to the direct, literal
translation. In Chinese Buddhist translations, too, we observe many
cases of explanations that were provided especially for Chinese
readers. Particular to Paramartha’s translation are his insertions of
sentences explaining his own doctrinal interpretation as well as
quotations from other texts to support this interpretation.

Tripitakacarya Paramartha, Chen-ti (Shindai EG#) in Chinese
translation, was a Yogacara-vijiianavadin active in the fifth to sixth
century AD who contributed to the transmission of many texts of the
Yogacara school, including the Mahayanasargraha of Asanga and
others.

In his translation of Vasubandhu’s (Shih-chin/Seshin ) com-
mentary on the Mahayanasangraha, it is well known that at some
places he added interpretations that are not found in other transla-
tions such as that of Hsiian tsang. I myself have established that these
inserted sentences are basically identical with sentences found in the
Ratnagotravibhaga, an important basic text for understanding the
Tathagatagarbha doctrine. I thus realized that Paramartha was a Ta-
thagatagarbhavadin who wished to combine the Tathagatagarbha-
vada with the Vijiianavada. I will quote here one or two examples of
his interpretation.
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1. About ‘anadikaliko dhatul’ (see Table no. 3)

This famous verse of the so-called Abhidharma-Mahdayana-Sitra, of
which the Sanskrit original is attested in the Ratnagotravibhdga
(RGV) and Sthiramati’s commentary on the Vijiiaptimatrata-Trim-
Sika, is quoted in the Mahayanasangraha (MS) as the proof for the
existence of alaya-vijiiana, which is the basis for objects to be
known (ouchi-ejif/ying chih i chih JEF{K iI-). It is indicated here in
terms of ‘anddikaliko dhatuh’ (the basis without beginning). While
the RGV quotes it as the proof for the ‘tathagatagarbha’ serving as
the basis, Paramartha adopted the interpretation of the MS,
developing his unique doctrine of the adhanavijiiana.

Now the first question is how to read the sentence kai i-ge wi-sho
(chieh i-chieh wei-hsing 5t LLfi#R51). This sentence, stating that A i
B wei C, is to be read: A with B constitutes its C, i.e., A’s C is B.
Thus C, the nature (hsing) of A, ‘dhatu’ (kai, chieh ), is B, ‘ge’
(chieh f#) (understanding, interpretation). Thus traditionally this
nature was called ‘understanding nature’ (ge-sho/chieh-hsing f#%),
but its actual meaning is quite uncertain. According to other transla-
tions of equivalent passages as well as in Paramartha’s second inter-
pretation, the term ‘dhatu’ is explained as ‘hetu’ (cause) (see Table
no. 3,1). I wish to suggest the following manner to read the sentence
in question: “‘dhatu’ should be understood as nature (svabhava
(hsing/sho 1) (the nature of the Buddha, as well as of sarvasat-
tvas).” (It is equivalent to the first meaning, ‘t’i-lui’ (#4%H), of the
five meanings next listed by Paramartha.)

Another point that I wish to mention here is his clear and literal
translation appearing in the quotation of a passage from the Srimala-
sitra (no. 3 in Table no. 3). The quotation is used as proof for the
phrase ‘sarvadharma-samasrayah.’ In comparison to the RGV trans-
lation, one sees that Paramartha’s translation is far more under-
standable and doctrinally correct (especially noteworthy is the
translation of the term ‘amuktajiia’ or ‘amuktajiiana’ as an adjective
of asamskrta-dharma; a comparison with the translation of the Sri-
mala-siitra is also worthwhile).

According to Paramartha’s translation, the meaning of this pas-
sage can be understood as follows:
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As is said in the scripture:

O Lord, this nature of consciousness (shiki-kai 7#J%) is the basis (nisraya
{), the support (@dhara ¥¥), and the standing place (pratistha %37) for
those qualities of Buddha (dharma #2h{#) that are always connected with
(it) (sambaddha #FAJE), inseparable from (it) (avinirbhaga ~FHEE), not
rejected wisdom (amuktajianalamuktajia  ~¥ER), of the asamskrta
character and greater in number than the grains of sand in the Ganga. O
Lord, also for those dharmas of the samskrta character which are not
connected, separated, or rejected wisdom is it the basis, the support, and the
standing place. Thus the verse says, ‘support of all the dharmas.’

(The Chinese translation is problematic in that it doesn’t show the
case relations. ‘For’ is emended above. To do this, we must base
ourselves on the Sanskrit.)

2. What is the Buddha nature (buddha-dhatu)?

In connection with Paramartha’s deep knowledge of the RGV, I will
refer next to the Fo-hsing-lun (Bussho-ron) (FHL), another work
that he translated.

The text is an explanation of the buddha-dhatu, otherwise called
tathagatagarbha. It consists of four parts, but the main section, the
Nidana-parivarta or Introduction, the third portion of the third part,
which discusses the nature (svabhava) of the tathdgatagarbha, and
the entire fourth part, on the ten characteristics of the tathagatagar-
bha, are all based on the RGV. The introduction is equivalent to the
RGV’s desana-prayojana-parivarta, the section on the purpose of
the teaching, and the RGV's verse 1,27 and its commentary are used
to explain the nature of the tathagatagarbha in terms of dharmakaya,
tathata, and tathagatadhatu. The fourth part, on the characteristics of
the tathagatagarbha, is based entirely on the first chapter of the
RGV into which passages from other chapters of the RGV have been
inserted. The only differences are occasional references to the Vi-
jhanavada (esp. of asrayaparivrtti, the change of the basis). The pur-
pose of the FHL.’s composition may have been to insert these refer-
ences after a rearrangement of the RGV.
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Now I will consider a few passages that show signs of being com-
mentary by the translator and some sentences that were inserted to
explain certain technical terms for the Chinese readers (see Table no.
4).

1. The first example is in a passage in the first chapter of the fourth
part, which teaches the nature of tathagatagarbha. The introductory
phrase ‘shaku-yetsu (shih-yueh ¥£H)’ marks the beginning of a com-
mentary passage, but there is no sign showing how long the passage
continues. From the context, [ have judged it to be a maximum of six
lines (796¢, 9-14). Whether the character ‘ko (ku #7)’ belongs to the
commentary is uncertain. It is possible that it should be considered
part of the original source, indicating the ablative case ending of a
Sanskrit word in the original. It is also possible to regard the whole
paragraph, including the quotation from the Amninatvapirnatvanir-
desa, as being a commentary. If this were the case, the passage
would show a closer affinity to the passage I discuss below. In any
case, the commentator, probably Paramartha himself, was well
versed in the RGV.

2. The second example shows a sample of a definition of a term. The
term in question, ‘nyun-katsu (jun-hua {#%F),” is the translation of
the single Sanskrit word snigdha, meaning wet or moist. But the
definition explains the two characters individually. Cases of a single
concept being translated with two characters of similar meaning are
often observed. One reason is that the Chinese are fond of con-
structing words with two characters, so that the phrases and sen-
tences are rhythmical. In any case, according to the interpolated
definition, ‘jun’ denotes the meaning of commitment or penetration,
while ‘hua’ means averting fault and asking for virtue.

3. The third example is again a definition of a technical term. The
term ‘nyonyo (juju A0#N)’ is Paramartha’s unique translation of the
Sanskrit word tathata, which is usually translated as ‘shin-nyo (chen-
ju 1E140).” The latter translation is also used by Paramartha. The def-
inition explains that worldly ‘suchness’ or truth (su-ju {&40) is noth-
ing but true ‘suchness’ (chen-ju EAI) and vice versa, because the
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two kinds of ‘suchness’ are not different. If this definition were
really written by him, it would be very important. But the content is
doubtful. The parallel use of the characters ‘chen (&)’ and ‘su (f&)’
reminds us of the paramartha-satya and the samvrti-satya, and their
advayata may be all right. But to apply them to each character is
rather nonsensical.

4. To conclude, I will consider two cases where the Fo-hsing-lun

(FHL) utilizes verses from the RGV (see Table no. 5). The Fo-hsing-

lun is mainly written in prose, and its verses are mostly quotations

whose sources are clearly mentioned in most cases. Among the

verses I found two cases that are similar to verses in the RGV. In the

first case the verse is said to be from the Ge-setsu-kyo (Chieh-chieh-
Vvl

ching fi#Hi%€), and in the second case there is no mention of the
source.

a. The first case is a commentary verse in the RGV preceding the
passage on the unchangeable character of the tathagatagarbha or
tathagatadhatu, the verse being a summary (pindartha) of the fol-
lowing explanation. The position of the verse in the FHL parallels
this exactly. While the title of the Siitra said to be the source is the
same as that of the basic Sutra of the Vijianavada (Sandhinirmo-
cana), neither this verse nor the name of the attending Bodhisattva
(Kai-chi, Hai-chih #f% can be identified with Sagaramati) can be
found there.

b. The second case is also parallel in the two texts. Both passages
refer to the four kinds of people who cannot understand the real na-
ture of the tathagatagarbha, this nature being shown in the verses.
The verses in the RGV are based on the Srimala-siitra, as shown in
the quotation that follows. In contrast, the FHL summarises the con-
tent of the verses in prose, probably by consulting the RGV as well
as the quotation from the Srimala-siitra. In this doctrine, the concept
tathagatagarbha or tathagatadhatu is always identified with the
tathata. Here, its nature is defined as being empty (sinya) of pollu-
tions and non-empty (asinya) of Buddhas’ qualities, as shown in the
first example of the Mahayanasangraha.
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Here too, the Chinese of Paramartha’s translation is far more
comprehensible than the translation of the RGV. But why is the
source not mentioned in the FHL? Was it a direct borrowing of the
original text, or was it perhaps the work of the translator? We cannot
deny the possibility of the latter. It is even not impossible to imagine
that Paramartha himself was the real author or composer of the FHL
and that it had no original source from which it was translated.

Conclusion

The Chinese Tripitaka, i.e., the Buddhist scriptures translated into
Chinese, together with commentaries on them and independent texts
written by the Chinese, spread gradually all over the Chinese cultural
sphere of East Asia, including Korea, Japan and Vietnam, lands
where Chinese characters and its writing system were officially
used. Until today, there has been no attempt in these areas to
translate the Chinese Tripitaka into the vernacular languages. Rather
the attempt was made to write articles and books in Chinese. The
situation has not yet changed.

For example, in Japan Buddhism was first introduced via Korea
early in the sixth century AD and then directly from China during
the Sui and the T’ang Dynasties. After the invention of Japanese let-
ters based upon Chinese characters in the early ninth century, the
Japanese started to interpret Chinese texts using Japanese, inventing
a way of reading and writing sentences that combines Japanese let-
ters with Chinese characters. (Japanese letters or syllabary are called
‘ka-na’ (fx44) ‘provisional letters,” in contrast to Chinese characters,
which are ‘ma-na’ (I§4:), ‘original, true letters.”’) This method is
applied when reading Chinese texts as well. It is a unique way of
translating, called yomikudashi in Japanese. It is practised even to-
day.

And even today the Japanese write their Japanese sentences with a
mixture of Chinese characters and Japanese kana syllabaries. Chi-
nese characters are sometimes read with the Chinese pronunciation
(but in a Japanese manner) (on %), and sometimes according to their
meaning with the Japanese pronunciation (kun ). It is quite easy to
catch the meaning of Chinese ideograms.
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Now my lecture has returned to the subject that introduced it.
Please let me close my lecture here. Thank you for your attention.

Tables

Table No. 1: triratna (ratna-traya) =88

Buddha (N30, =) <fpPe. ZE, ®H
Dharma %
Sangha &  <faEfm (R)

Table No. 2: Stock phrases at the beginning of siitras (example from
the Saddharmapundarika)

evam maya srutam [ ekasmin samaye bhagavan Rajagrhe viharati sma, Grdhra-
kute parvate mahata bhiksusamghena sardham dvadasabhir bhiksuSataih, sar-
vair arhadbhih ksinasravair nihklesair vasibhiitaih suvimuktacittaih suvimukta-
prajiiair ajiianeyair mahanagaih, krtakrtyaih krtakaraniyair apahrtabharair
anupraptasvakarthaih pariksinabhavasamyojanaih samyag-ajia-suvimuktacit-

kaih //

(tr. by Kumarajiva) (tr.by Dharmapala)
TR, —ReEESACE R L B, el E SR, B
o BLRIEERE T AME, B KEELRE, ETTH, —O#
MR, FERC&. BRI, #GC F. BRCEBEENRE, OAAEE
Hlsek A, %A1, ORI, ASEERARAEAIE, —bIH

U P A, B R OIS,

Table No. 3: A Comparative table of Paramartha’s translation of the
Mahayanasangraha on the verse of the Abhidharmamahayanasii-
tra, ‘anddikaliko dhatuh’ and the commentary on it, and a parallel
passage in the Ratnagotravibhaga

(P) 156¢c—-157a (RGV) pp. 72.13-73. 8

SR AR — kK Ik anadikaliko dhatuh sarvadharmasam-
asrayah |
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HA

S{d\.ﬁ

EA  RARESR

N=!
L[] DA#Rs P, ESUR 36,
WUEES ... T,

2RISR . B PR,

M, RAVIBEAF T, M
BE. AEPTE., SuisdE. AR
JEZRHR, ... ARERIE, LR, &
SRR T B A E A M
il
MBS, 0 [EAAEE ),
3. S E, THEL GRS, 2 K.
EFE, SRR, TEARE R AR R
MR SR T,
B OJEFHNE. FHEE. BE. BRE
HBORBK, R BB . 5 T
BiEK L,

4.

wgsE, ME B a, HR
T, AIE. AR WE TE
. #wEA

9]

S, I, EAAGHIEA .
EEORE, RIRAREEK, % B
5 RAHE,

tasmin sati gatih sarva nirvanadhiga-
mo ’pica |/

2. (after 1) dhatur iti [ yad aha /

yo ’yam bhagavams, tathagatagarbho
lokottaragarbhah prakrtiparisuddha-
garbha iti |

1. tatra katham andadikalikah

vat tathagatagarbham evadhikrtya
bhagavata pirvakotir na prajia-
yata

iti desitam prajiiaptam |

3. sarvadharmasamasraya iti | yad
aha | tasmad, bhagavams, tathagata-
garbho nisraya adharah pratistha
sambaddhanam avinirbhaganam amu-
ktajiiananam asamskrtanam dharma-
nam | asambaddhanam api, bhagavan,
vinirbhaga(dharmanam) muktajiiana-
nam samskrtanam dharmanam, nisra-
va adharah pratistha tathagatagarbha
iti |

4. tasmin sati gatih sarveti | yad aha /
sati, bhagavams, tathagatagarbhe,
samsara iti parikalpitam asya vaca-
nam iti

5. nirvanadhigamo ’pi ceti [ yad aha /
tathagatagarbhas cet, bhagavan, na
syat, na syad duhkhe ’pi nirvaneccha
prarthand pranidhir veti vistarah [/

(Pao-hsing-lun, p. 839a-b) [ 74 PHL

MR e IE Rl IR A, LR
DR, LIRS, B E.

HAG A E  (EREIAIKIE  KMEAREIE

- DUANBRTER, BELMIRE, B BAMESE

&R S
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AR, 2. [dat s, kst =,
FEBRANAC, (RINACHER, A AR A AR AR RN RS WL
LTS T &, nBEEBHERLS,
MR nskai, sk, RiESu, mitFES i, i R,
HIEERES . B IEER A 7,
3. TERRIEMKIE ) &, MEEEBFERS,

Mt JEaCanscm, ik, &R, B4R JREL, 2 REE. REE
B.OARE. R, RE, R REEML, e

aﬁrﬁgﬁ\ [N N4 - 1 HE’*”\ BRE, MR, IRRE, IMERE, JREE
SEL RANBR G W,

4. MEMEARGE ) &, WERERHERS,
MR8 A SEERANAC R, e, Fansmibe, SAEE, &4 3 W,
5. TREEEAER ) &, WmEEEPERLS,

MR, (s, B, WA, HIEgg, [, M ansm
B, RERRGE . SERVEAR RBRIESR, TJ?E(E*EJ [

WIS, PRANSRRRTE FE s S AR 220, I ANREAE S A, A )
BF, —OPRAES i MR, R,

Table No. 4: A comparative table of the Fo-hsing-lun (FHL) and the
Ratnagotravibhaga (RGV/PHL)

1. An example of the basic textual construction
(FHL) (RGV)

(796a-c)

RPERRRIE > S I B RS AR SE —18 IR, daSavidhartha: v.29. (p.26)

itk —EIFEFE A 3%, JEF, =M, svabhava, hetu, etc.

— B, TEH, . EERIE, (1) svabhava: v.30ab, 31.

— B, A M, —HBIH, &8 svalaksana: prabhava, ananya-

T‘B %'J*ﬁﬁ4$§ a5 =, *%Alll] ) thabhava, snigdhabhava, ... cinta-
h, FH ﬁ(%']);ﬁ'\:fi =W, BT mani-nabhovari-visuddhagunasa-

111] BEOEME, SHIAGEA T, ... dharmya.
(796¢) ananyathabhava: prthagjanarya-
AR E A FLISHE N M I 4y sambuddhatathatavyatirekatah |
DI ST S0 1R . 5 (v.45ab) (6) vrtti

e, EInEZE, Xint-$R-aas, =8  rtaddosagunanisthasu vyapi sa-
| ﬂﬁ,ﬁé‘@ff e, WFET/‘:J"JEJZ\ 4% manyalaksanam | (v.50ab) (8)
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) B,
BH, 5 &%k &, @R, (5
) &, HiAEI A, [IEETET)

F. HEEMR, IL=pRMERR. MEMEAR
S, HRNLIERRALR, RREE, &

MRk, MEE AR SR, et

FEL,

NRAHP NS =%, AEHERE

o THIFHAMEGLFR, W
P EFlh, *

RAERASRE S, (B RRRAES, Hil

Feilg, MM, MEAA T

R, A=A, CFERET, RS

{9 AR LG AN 22

(806b) i i 25 /\

SN - gRE E  Th HE A T T A
Bl nAIE RO A IME A,
REHL, PEALIRES, DLMET, gk

AR
PrdE, AR, R =A0, —Y)
PR, BEEER, AR, Ea
MEZE, —UIEFENRER ., THEZE
FhRed, BZRS, BiEE
E

Fe 4 .
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sarvatraga

mrdu-jata-suvarunabhdjana
(p. 41, 14)

(of akasa, exact source unknown,
textual position unfixed)

*Q. from the Anunatvapirnatva-
nirdesa

tasmdc chariputra nanyah sattva-
dhatur nanyo dharmakayah | ...
advayam etad arthena [ vyafiijana-
matrabheda iti [ (p. 41, 15-17) (cf.
p.- 41, 18-19)

PHL 832b for RGV, (8) sarvatraga
WIERETE R LIFH
THBRE EETE
AR, ...

WEANEEZS, 1E FERE =FEgRT ., P2

HERAEEN . U, DU

REPRLA = HRE A, ANAH RIS S
*

ERH. REERERAIES,
REEES AR, RAERANE
Fo EHIRAS, SR, T
EHE R4 R

2 & 3. Examples of interpolated explanations of technical terms

2. FHL 797a, 11.12-15

) &, M) DABAHRERR .
o BAUKR, A HE,

M) B R R
—RIRES A, ()METE I

for Skt
snigdha(ta)

i, M, BERR. RN R SOUEA RN, DURA

IoF N AEE IS S
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3. FHL 805¢c, 11.23-24
gy &, mBNEL, ERMAL, EE T, for Skt
e 1) B, tatha(ta)

Table No. 5: A Comparative table of RGV verses in FHL and PHL

a. RGV,v.I,51: ayam ca tesam pindartho veditavyah |
dosagantukatayogad gunaprakrtiyogatah |
yatha piirvam tatha pascad avikaritvadharmata [/ 51

FHL 806¢ PHL 832b
BRI RE  Ph RV REDL,  MSERER. SRS,
fREIRER S =g
HEEARMESL A PR AR LA E
VUlHIEC DN 32 L e EIERRAE AR IR

b. RGV, v. 1, 154-5:

tatra katamah sa tathagatagarbhasinyatarthanaya ucyate |
napaneyam atah kimcid upaneyam na kimcana /
drastavyam bhiitato bhiitam bhiitadarst vimucyate [/ 154
Sunya agantukair dhatuh savinirbhagalaksanaih |

asunyo ‘nuttarair dharmair avinirbhagalaksanaih [/ 155

FHL 812b PHL 840a

nAiRE  JEPRAH, AR S, LIMarsih, Jeanski. 1B=,
He—EAHH MEERE RZERAhER SR A
JEREMNE  EASAR AFHIEHER A
M REfZE Bl SAREE ARIER S AYEAS

bz BLERAHRE HEERERY: Ak A MRz



