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Reconsidering the Relation Between Shunpan and Nichiren:

Focusing on Nichiren’s Period of Studies at Mt.Hiei

GiGLio, Emanuele D.

Introduction

Many of Nichiren’s non-autographical works (G4, N-AWs), which are tradition-
ally attributed to him but not recognised in the collection of his autographical works (E.}
JE, AWs) |, are still suspected to be forgeries created by the disciples under the influence
of Medieval Tendai teachings ("1 7K {528, MT) codified only after his death. Two type
of reasons has often given. 1) A bibliographycal reason: the strong influence of the Original
Awakening Thought (A% 5f) from the MT on the later disciples of Nichiren became evident
on the Muromachi Era and writings including expression like “Original Awakening (AX%)
or “Threefold buddha-body (#fE=£) > was recorded for the first time in the same period'.
2) A doctrinal reason: in the same writings the condition of “common being,” or “practice
beginners (JL7%) . is identified with that of the Buddha, implicating the needlessness of the
practice, than showing elements greatly derailing from Nichiren’s original view of buddhist
practice as we can see in his AWSs. Here, it is stressed that the accomplishment of the Bud-
dhahood in the age of the decline of the Dharma (Ki%) can be realized only through the
faith in the Sﬁkyamuni—buddha shown in the 16th chapter of the Lotus Sitra, who attained
the Buddhahood in an inconceivable remote past, and only through the invocation of the five
characters of the Lotus Siitra Title (0iEIERDFT) 2

About the reason 1), however, among the Medieval Tendai teachings are some that, de-
spite being codified for the first time only after Nichiren’s death, had already been orally

transmitted during his lifetime, and others that are already quoted in his AWs.?

I The expression “Original,” or, “Innate Awakening (4 %) is present in 1) the Shaji Ichidaiji
Kechimyaku-sho (T4:36—KFHINRE 1) |, 2) The Jushoku Kanjo Kuden-sho (TEZERETEOEH 1) |, 3)
The Jippokai-ji (T+3E5 55 1) , 4) The Jimyoho Hokke Mondo-sho (TRHADWIEIEREES 1) , 5) The Shogu
Mondo-sho (TERERE 8D 1) , 6) The Abutsu-bo Gosho (TRI{ABE#IE 1) , 7) The Daibyakugosha-sho (FK
HF¥Ey) |, 8) The Sanze Shobutsu Sokanmon Kyoso Hairyii (T = EEAAREICHAHBEL1) |, 9) The
Kyogyosho Gosho ("BUATHERIE 1) ; The expressions “Un-produced (#{F) > “Threefold Un-produced
Buddha-bodies (flifE=£) , or “Threefold Unproduced and Originally Awakened Buddha-bodies (ff
ERFED = E) * are present in 1) the Totaigi-sho (TX4{k3801) |, 2) the Jushoku Kanjo Kuden-sho, 3)
The Shoshit Mondo-sho (TiER%851) |, 4) The Gijo-bo Gosho (P EMHIE 1) |, 5)The Kyogyosho
Gosho, 6) The Sanze Shobutsu Sokanmon Kyéso Hairyil, 7) The Myoichinyo Gohenji ("#p—Z K
1) , 8) The Sandai Hiho Rinsho-ji (T = RAHEEEA ) . All of these writings was recorded for the
first time in the Muromachi Era, about 200 years after Nichiren’s death.

2 See Miyazaki Eiju B IR¥4Z, ed., Nichiren Jiten (¥ 78 y) , “The Shoho Jisso-sho” (FEEEEFMD 1)
Tokyodo Shuppan HUE 4 HiRR, Tokyo, 1968, 141-142; Kitagawa Zencho AL/ HiZE, Nichiren Kyogaku
Kenkyii (TH#EZ81) , Heirakuji Shoten “E3:35 5, Kyoto, 1987, 268-269; Sueki Fumihiko
AR FEA:, Nichiren Nyiimon: Gense wo utsu shiso (T H3EAM—Hitt 2 %O 4H;) , Chikuma Shinsho
% < £HH, Tokyo, 2010, 184-202.

3 The most famous examples are the Honri daimo-shii ("ABEAHEEE 1) owned by Nakayama Hokkekyd-ji
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So, where and from whom did Nichiren learn Tendai teachings, and what kind of teachings
were they? What kind of academic trends were present at Mt. Hiei’s monastic complex of the
Tendai School in the first and second half of the 13th century? What kind of influence did
those trends have on Nichiren’s thought, and what kind of effect did they have on his later
doctrinal development?

Thanks to a few studies conducted in the previous century,” it is supposed that during his
studies at Mt. Hiei (1242—1254), Nichiren was influenced by Yamato no Sho Shunpan Hoin
RAFE/ R EEEA] (1212-1259/12627), chief scholar of the Mt. Hiei’s monastic complex (=
HE#87#UH) , who at the time preached the “Essential Unity of Esoteric and Exoteric Teaching

(% —%%) *%in spite of the prevailing academic trend which strongly favoured Esotericism,

Temple FILIEHEREF and attributed to Saichd ¥ (797-822), which is quoted in the Honri daiméoshiité
yobun (FAHKHIESTE L1, AW) owned by Tkegami Honmon-ji Temple - A93%, and said to
have been composed by Nichiren between 1264 and 1279, and the Shinji kyogyo ketsu (FLaIZATI )
owned by Mt. Minobu Kuon-ji Temple & #E|1I/A%<F and attributed to Josan #5L, which is quoted in

the Kanjin honzon-sho (FBLLARYY s, AW) composed by Nichiren in 1273.

4 See Bibliography, Kubota Tetsumasa.

In the the Tendai-Shingon Sokushinjobutsu Déi no Koto ("RE B S HEAAF %) | attributed to
Shunpan and included in the Isshin mydkai-sho by Gudo-bo Ejin (See Chapter 2), Shunpan says that
the stage of Attainment of Buddhahood with this Very Body (RI&)%A) in the Shingon School does
not differ from the Tendai School’s claim that “the Partial Attainment at the First Abiding is itself the
True Nirvana (#{3:273EEE5) > And with regard to the controversy over whether the Attainment of
Ryiinyo #E#4 (Lotus Sitra, Chapter 12, “Devadatta”) is set up at the stage of the First Abiding or at the
stage of Marvellous Awakening (##) | he limits himself to saying that this point is very difficult to
understand.  (RERAZANEF, [F5AGEH)H] v 5 | B GEAS 0 Hh & SCRE R B BRADAIE 43 ik B A%t ST
AR, K& SO AGENL 3, FMED TEEA G, See Kubota [1987b].)

The 8th volume of the Hokkeso shiki (Ti%3EGiFAGLs) |, to the question of whether “the Attainment
by Rytinyo is a Partial Awakening (433k) or the Supreme Awakening (%%%i) ,” and moreover, whether
“the Attainment of the Marvellous Awakening is possible in a single lifetime (—4:#%) or not,” Hoji-
bd Shoshin MG HEE: (1129-1214) answers that “the Attainment of the Marvellous Awakening in a
single lifetime is possible in theory but impossible in practice.” (See the Dainippon Bukkyé Zensho (TR
HAA{A# A1) |, Vol. 22, p. 126). Unlike Hoji-bd Shoshin, in the Tendai-Shingon Sokushinjobutsu Déi
no Koto Shunpan says that the Attainment by Rytinyo is a doctrine preached in the first half of the Lotus

[

Sitra by the Buddha as a “visible trace” in this world, but at the same time includes the meaning of both
the teaching of the first half and the second half, which is preached by the Originally Awakened One.
(EBXA AR MR, HEMGRRAE R ARG AT O A, Pollek. EREmeaA e
K. Iz, FR S =SS MR E R EI S AL, W2, See Kubota [1987b].)

Generally, in the Tendai School, with regard to the attainment of the benefits of the Lotus Sitra-
based practice by the teaching received by the Buddha as a “visible-trace” in this world is said that it
occurs at the First Abiding, while attainment by the teaching received from the Originally Awakened
One in the second half of the Lotus Siitra occurs at the stage Similar-to-the-Awakening (%) or at the
ultimate stage of Marvellous Awakening (the Supreme Attainment), thereby making it possible from the
beginning to establish the theory of the Attainment of Buddhahood with her very body by Ryiinyo at the
stage of the Marvellous Awakening. Then, we can suppose that Shunpan showed in the above passage
the Attainment by Rylinyo at the stage of the Marvellous Awakening with her very body making it

his general principle of the essential unity of the Tendai Exoteric Teaching with the theories about
the stage at which the Supreme Attainment occurrs in the Esoterc Teaching of the Shingon School. In
Nichiren Writings, there is a brief passage in an AW that seems to show that Nichiren too considered

the Attainment by Ryiinyo a doctrine depending on the teaching preached in the second half of the
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as we can see from quotation of the same period like “[Today in Tendai academicism, it is
said that] the exoteric teaching of the Lotus Siitra School cannot yet reach the level of the
Secret Teaching [, i.e. the Esotericism] (EFEAKHE) “®and “it’s because it is said that the
Buddhahood through practising the Exoteric Vehicle for a long time is accomplished at the
beginner stage in the Esoteric Teaching.”

Here, I will fit together the results of past researches about Nichiren’s period of studies at
Mt. Hiei, and review their conclusions in order to clarify the nature of Nichiren’s relationship
with Shunpan theories as well as the influence by the new academic trend advocated by Mt.
Hiei at the time. Hopefully, this will lead us to a deeper comprehension of the MT evident

not only in the N-AWs but in all of Nichiren’s Writings.

1 About the theory considering Shunpan as Nichiren’s “master (Ef) ” at Mt. Hiei

There are 4 types of document. 1) Documents compiled by the later disciples of Nichiren.
la) The theory considering Shunpan as Nichiren’s “master” at Mt. Hiei is based on the
Nichidai Jikken juban mondo-ki (T HAREHM#FMZFls) by Hatakeyama Hongaku Hoin
Nichidai & 1A HIH K, a nephew-disciple of Nichiren of the Nikko branch (B['J3i)
at Kyoto in the Nanboku-chd Era. A passage of this work, reporting a dialogue between

Nichidai and Jikken, a great scholar 4 generations after Shunpan from only about 82 years

Lotus Siitra, than occurring at the stage of Marvellous Awakening. In the Kito-sho (T8t#151, AW)
from 1271 Nichiren says: “How glad is the fact that Rytnyo became a Buddha at the time the Chapter
11th “Showing the Jeweled Stupa” was preached!” (Teihon: 673, translated by the author). This passage
clearly asserts that Rytinyo attained the Buddhahood upon hearing the Chapter 11 of the Lotus Sitra,
“Showing the Jeweled Stiipa” ("R 4+—1) . In the Tendai and Nichiren schools the “Jeweled
Stiipa” in the Chapter 11 (first half) is believed to include the following two meanings: 1)*“to prove the
truth of what were preached before (FER() ,” i.e., the teaching of the Buddha as a “visible trace” in this
world, and 2)*“to cause what will be preached after f2#%,” i.e., the teaching preached in the second half
by the Originally Awakened One, particularly that of the Chapter 16 “Lifespan of the Tathagata” (T4
kFHFEEF1751) (See the Vol.8 of the Fahua wénjin (TE#HESCH] 1) by Zhiyi #4788, T No. 1718, Vol. 34,
113a26-b10). Nichiren focuses his attention on the fact that the emergence of the Stiipa coincides with
the cause triggering the preaching of the second half of the Lotus Siitra, and in the Kaimoku-sho, AW,
he names the Chapter 11 “the true preface to the Chapter 16 (second half),” “F & i D37 (Teihon:
571-572). Actually, we can not be sure that Rytnyo heard the Chapter 11 of the Lotus Siitra, because
her first entrance occurs only in the Chapter 12. According to Kubota [1987b], the assertion that Rytinyo
attained the Buddhahood upon hearing Chapter 11 in the Kito-sho, AW indicates Nichiren’s intention
to argue that the same chapter enshrines the soteriological power of the teaching of Chapter 16, and in
detail the power of the five character of Myoho-renge-kyd as the essence of the entire siitra (Teihon:
715, 1316). So we can glimpse here some influence of Shunpan’s lectures on Rylinyo’s Attainment
at the ultimate stage of Marvellous Awakening, explained as a teaching preached in the first half but
depending by the soterilogical power of the Chapter 16 in the second half of the Lotus Siitra. But it is

also true that, about this point, we have only fragmentary hints.

The Tendai Shingon nishii doi-sho (TRKEEE R IA %) by Hoji-bo Shoshin, the predecessor and
a master of Shunpan, T No. 2372, Vol. 74, 417al3.

The Dainichi-kyo kenmon (Tk H# R[#1) by Enni Bennen FH#iFH (1202-1280), a contemporary and
possibly also a classmate of Nichiren during this period, and also a disciple of Awataguchi Jomyo %
1%, the direct disciple of Shunpan who succeeded him as chief scholar. See Nichizo H I, Mitsubu
shoso (TEBFBiL) , Vol. 1, 342.
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after Nichiren’s death, says: “The Great Holy One (Nichiren) received the transmission of
the Tendai School’s buddhist teachings from Shunpan.”® Shunpan’s name and the theories
attributed to him also appear in source books edited by the Nikko branch, a passage of 1b)
the Gohonzon Shichika Sosho (THIA L LK1, N-AW) recording “We have an ac-
count about Shunpan Hoin of the Yokawa branch,” and 1c) a passage of the Hyakurokka-sho
(TE/SH¥P1, N-AW) recording “Shunpan answered that [the teaching preached in the first
half (3["]) and in the second half (A["]) of the Lotus Sitra, and then the Buddha as a
“visible trace ({A) ” in this world and the Buddha as the Originally Awakened One (4
{A) ,] are mysteriously one unified entity.”10 According to Yamakawa[1910] and Hori[1956],
the Hyakurokka-sho comes to us through an old manuscript by Nichiga H# (1508-1586)
of Awa no Kuni Hota My6ho-ji Temple % J5 E £ FH 4P A< from the Sengoku Era, and the
Gohonzon Shichika Soshé comes to us through an old manuscript by Boshil Nissen &/ H
# (1338-1381), the 4th head abbot of Ikegami Honmon-ji Temple it EA["=E, so we can
assume that the theory making Shunpan the master of Nichiren at Mt. Hiei was formed by
the second half of 14th century at the latest.

2) Historical documents like 2a) the Nihon Daishi Sentoku Meisho-ki (¥ HAKRSefEARE
i) edited in the 16th century, confirming to us that Shunpan corresponds well to Nichiren’s
period of studying abroad on Mt. Hiei and with a high probability was about 60 or 70 years.

3) Documents from the Tendai School. As we know from 3a) the Makura-no-soshi (TH;&
#€4) codified for the first time in 1647,'! and 3b) the Sanné kyijiji hiketsu (FILHFIuAF10
1) from 1471,'2 two codifications of an oral transmission by the Eshin branch, Shunpan is
included in the following lineage: “Eshin X{.L» (Genshin J5#{5) — Shohan 5 (Renjitsu-bd of
the Eastern Pagoda V&% / 5#52)5, founder of the Renjitsu branch) — Kokaku 25 (Sugi’u-bo
Hogyo #84: 314, founder of the Sugi’u branch) — Hangen #{iifi—- Shunpan — Jomyd &tH.”
That means that within the Eshin branch Shunpan inherited the sub-branch of Renjitsu and
also the sub-branch of Sugi’u. According to 3c) the Tendai zashu-ki ("RE&PET:FE1) from the
Muromachi Era,'® Shunpan received the office of “chief scholar of the Mt.Hiei” from Hoji-bd
Shoshin “EHEGEE, and at the time of Nichiren’s studies abroad he occupied that position.

4) Documents directly compiled or attributed to Nichiren. 4a) The commenary to the Lotus
Sitra the Chithokkekyo (T73:753E#% 1, AW) mention an “oral transmission by Renjitsu-bo (73
FEEMMS{E 1) [ enabling us to suppose with high probability that Nichiren during his

period at Mt.Hiei participated in Shunpan’s lectures and received the above mentioned oral

8 «RHEIA, 2 & D KA D ERMIZMEAM{EHE 4 ” Nichiren-shi Shiigaku Zensho H3# 53554423, Vol.
2,431.

O R DBFHEANCHPEED HO L

10 “BEIRAIE TR ARE

11 See Shibuya [1978: 289.]

12 First time edited in 1537. See Shibuya [1978: 999.]

13 The postscript of this work reports that its older manuscript ascend to the Ashikaga Era. See:
Shibuya:1053.
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transmission from Shunpan himself. But in 4b) the Jodo kubon no koto (Tt Jufhz 45,
AW) from 1269, only a brief passage describes Shunpan as “Yamato no shd, the chief scholar
of the Mt.Hiei belonging to the Sugi’u branch.”'4

Nevertheless, we cannot yet jump immediately to the conclusion that Shunpan was
Nichiren’s “master” during his period of studying at Mt. Hiei. This is because, as Takagi
[2003] points out, the Jodo kubon no koto confirms that Shunpan was the chief scholar
belonging to the Sugi’u branch for the entire Mt. Hiei monastic complex, but there is no
mention of him as the “master” of Nichiren, and we cannot find any quotations about
the codification of the oral transmissions from the Renjitsu branch mentioned in the
Chithokkekyo. Therefore, we can assume that Nichiren simply was an auditor of Shunpan’s
lectures. Moreover, we cannot confirm whether the theory asserting that Shunpan was
Nichiren’s “master” during his studies at Mt. Hiei really existed before the compilation of
the Nichidai Jikken jiiban mondo-ki from 82 years after Nichiren’s death. It is more probable
that, as pointed out by Takagi [1991], the theory considering Shunpan as a Nichiren’s
“master” alluded by Nichidai may reflect the intention of the Kyoto Nichiren School to gain
the approval of Mt. Hiei in the Nanboku-chd Era. The only way left to clarify the nature of
Nichiren’s relationship to Shunpan is to infer it by comparing the Tendai teachings found in

works attributed to Shunpan and the later developments of Nichiren’s thought.

2 Issues Surrounding Shunpan’s Works and Theories

According to Kubota [1987b], at the time of Nichiren’s studies at Mt. Hiei the expression
“Lotus Siitra School (J53E5%) )’ generally referred to the Tendai School, in the Eshin branch
was used to distinguish A) the Doctrine (#) from B) the Contemplation of One’s Own Mind
(#1) , meaning the practice of Contemplating the Three Truths and the Three Thousand
Realms (the entire phenomenal world) in a single instant of mental activity (—&=TF—D
=#) . In the Eshin branch A) specifically do correspond to the “Lotus Sitra School (¥
#5%) ” and B) to the “Tendai School (K#A%) | establishing in this way the practice of
Contemplation (#1["]) as the ultimate intention of the Tendai School. Thanks first to the Nijo-
sho (TZ5¥>1) and the Tokai kuden-sho (T i#gI1{51)y) from 1329 by Joraku-in Shinga
PR (1243-7), a nephew-disciple of Shunpan,'> we know that Shunpan is one of the
scholars who first pointed out a distinction like the above in contrast to the Jijiishin-ron (-
fEDNdws) by Kakai 243 (774-835), which placed the Tendai School on a lower rank than
the Shingon school.

Furthermore, the Editorial Office of the Tendai School in 1995 published 8 works gathering
theories and oral transmissions attributed to Shunpan in the Tendai-shit Zensho (FRE&RE4E
#3) . In addition, thanks to Kubota [1987b], a new text, recording Shunpan’s personal view

of the relationship between the Esoteric and Exoteric Teaching, was discovered in the 80th

WXk M ) HH (18) 4 - S8R Teihon: 2310. Translated by the author.
15 Tendai-shii Zensho (TREF4HE) |, Vol. 9.
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years of last century. It is the Tendai-Shingon Sokushinjobutsu Doi no Koto ("RKEHEEZ L
A FE 555, “Differences and similarities in the teaching of *Attaining Boddhahood With
this Very Body’ in both of Tendai and Shingon schools”) recorded in the Isshin myokai-sho
(T—0 7P s, “On The Marvelous Precept of the One Mind.”'® Nevertheless, these nine
books only mention theories or transmissions attributable to Shunpan under the names of his
disciples, not works directly compiled by him. Moreover, it is very difficult to identify what
Shunpan’s main teaching was. If we have to choose one, according to Kubota [1997], it might
be the relationship of Shunpan to the Eshin branch’s Seven Teachings (-Lf#75["]) ,'7 but only
the Icho-sho (T—Mfi#b3) by Shinga codified in 13298

mentions the Seven Teachings, and Shunpan’s direct disciple Jomyo did not write anything
about them. However, the Isshin myokai-sho calls him “Master and Patriarch of the Contem-
plation of the Three Truths within One’s Own Mind (—0» = #4#fli) ,” enabling us to suppose
that in Shunpan’s teaching the Contemplation of the Three Truths within one’s own mind was

an issue of great importance.

3 About The Practice of Teaching Received by the Originally Awakened One and the
View of the Lotus Sdtra’s Title in Shunpan’s Theories
3.1 On the achievement of the “fruit (&) ” of practicing the Lotus Sdtra Teaching
A) The Tokai kuden-sho compiled by Shinga mentions some theories of Shunpan supposed
to represent his vision of practicing the Lotus Siitra teachings and the object of worship:
“The Practice as the Original Cause of the Awakening for Sakyamuni was the practice of
the bodhisattva Sada-paribhiita. The practice of the bodhisattva Sada-paribhiita to instruct

those who do not originally possess the good seeds of Buddhahood represents the practice

16 Zoku-Tendaishii Zensho, Guketsu 1, 254-316, by Guda-bo Ejin 3Kl = (7—1268), a contemporary
and third-generation disciple of Shunpan, of the Kurotani branch (J2%&i) . According to Terai [1997],
when there was a movement toward the restoration of the “Precepts for attaining Sudden Awakening
preached in the Perfect Exoteric Teaching (Ff) » in Mt. Hiei’s academic trends, what contributed
most of all to its realization was the works of Ejin. The Kurotani Branch refers to a sub-current of scholar
monks that flourished at Kurotani, an affiliate of Mt. Hiei Western Pagoda. It is generally recognized
that Ejin was one of these monks, and his Isshin myokai-sho played a groundbreaking role.

17 The Three Narrow Transmissions (I#{z =f#) : 1) the Three Bodies preached in the Perfect Exoteric
Teaching (1% =) , 2) the teaching of the Land of Eternal and Quiescent Light (% B0t 1.%8)
and 3) the principle of causality symbolized by the Lotus Flower (G#E[XI{) | and the Four Broad
Transmissions (JA{&PUfE) : 4) the Threefold Contemplation of one’s own Mind (—/D=#1) , 5) the
distinction between the cognizer [one’s own mind] and the cognized [the objects of its Wisdom] (L:E
#) , 6) the Great Instruction of the $amatha-vipasyana (IL#{X) and 7) the Profound Meaning of
the Lotus Sitra (J53EZEFE) . According to the research of Shigyd [1953], these teachings appear as
literature only after Nichiren’s death, because the formation period of both the Shuzen-ji ketsu (P&
JFPea) and Kanko ruishii (TEDEHE 1) is unknown and it is presumed to be highly likely that their
periods of codification also have to be situated in the later years of the 13th century or the beginning of
the 14th century. If we consider that the Ichijo-sho was codified in 1329, we can assume that the period
of codification of these teachings lasted until 50 years after Nichiren’s death.

8 Tendai-shii Zensho, Vol. 9.
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to benefit others. On the other hand, to remain inside this unclean word and practice the
Samatha-vipasyana represents the practice for the self. This is the practice as the cause of
becoming the Originally Awakened One. The Buddha as the subject of instructing others at
the stage of the Sada-paribhiita, i.e. the cause for his Awakening, is the object of worship
of the Samatha-vipaSyana, is the True Aspect of all phenomena, is the Contemplation of the
Three Truths in One’s Own Mind, is the Buddha Amitébha, and is the Un-produced Threefold
Buddha-Body. Also the Originally Awakened One as the subject of instructing others is the
Un-produced Threefold Body. And also the Buddha as the Original Fruit [of the practice for
showing to be Originally Awakened] is this Buddha.”!?

The content of “practising for others” in Shunpan is not clear here. Currently, we cannot
be sure whether there even existed during Shunpan’s lifetime a practice for others like that of
Sada-paribhita, the bodhisattva Sada-paribhiita (Never Despising, ¥ ¥#) who appears
in Chapter 12 (first half) of the Lotus Sitra, whether or not he suffered oppressions like the
bodhisattva, and how much he actually considered the practice of the Lotus Siitra teachings as
a practice to benefit others. B) In the Shonin chi sanze-ji (TBE AN =1t$H,, AW) from 1274
Nichiren, viewing himself as one who succeeded Sada-paribhiita, considered this bodhisattva
as a model for practising the Lotus Sitra,’° and in C) the Sado gosho (T{k¥5f#E 1, N-
AW) from 1272, says, “Should Nichiren only not become [like] the Buddha Sﬁkyamuni if
he is actually putting in practice the [same] behaviour as Sada-paribhiita?,”?! showing that he
considers the stage of Sada-paribhiita as “the Practice as the Original Cause (A&KfT) ” of
the Awakening. However, in Nichiren, spreading the five characters of the Lotus Siitra’s title
Myoho-renge-kyo (#75HF) as the essence of Buddhist teachings it represents a practice
to benefit others (FIfthfT) , but, as Mamiya [1987] points out, at the same time suffering
oppression and persecution by the people or the authorities for it, just like the bodhisattva
Sada-paribhta, also represents expiating the crime of slandering the Lotus Siitra Teaching in
the past (F#5%JR) , and in this sense it also includes the meaning of practice for self-benefit
(H#J4T) . About this point we have no elements to presume that in Shunpan too there was
a similar way of considering the relation of the pratctice for self-benefit with that to benefit

others.

3.2 With regard to the practice of the teaching preached in the Lotus Sdtra in general
A) The Yamato no sho Shuri-sho ("XFIEFEH 1) codified in the 13th century by Jomyo,
direct disciple of Shunpan, with regard to the necessity or the needlessness of Buddhist prac-
tice at the stage of the Un-produced Threefold Body of the Originally Awakened One (A<
J #E{E=5) and at the stage of the Originally Possessed Awakening (AKHAH) | it is said

19 “fRifHIZE S, POEARIRIAT A B A, B BOL AR AT 354 7 bt A S AR 1T 1L 8L B
Tt BAARMTRERM, ARTRBE(LIAE, IRBIARR W, MM, =8, Fyrfet. SE=0. 68
(AL = B th. RIUAZ R A,  Tendai-shit Zensho, Vol. 9, 502, translated by the author.

20 Teihon: 842.

21 Teihon: 47, translated by the author.
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that:

“With regard to the trigger for practicing the teaching of the Originally Awakened Buddha,
we learn that if we arouse the intention to practice through hearing that all phenomena coin-
cide with the Un-produced Threefold Body of the Originally Awakened One, this is the trigger
for practicing the teaching received directly from Him in the second half of the Lotus Siitra.
Thinking in this way, we will interpenetrate the phenomenal world free from all obstructions.
Believe that all teachings are the Buddha-dharma. Moreover, ‘to believe in and understand the
Lotus Sitra teaching even for a single moment’ represents the main point where the teaching
of the Originally Awakened Buddha becomes established. And to practice assiduously with-
out wasting a single moment and a single step after hearing that the lifespan of the Buddha is
actually extremely long represents the practice of the teaching received from the Originally
Awakened One in the second half of Lotus Siitra. Based on this practice, we will progressively
reveal the Awareness that we originally possess the Un-produced Threefold Body. That is the
meaning of practising the teaching received directly from the Original Awakened One. Be-

cause this is the Practice Originally Possessed by the Non-produced Threefold Buddha-body,
922

our practice is conducted on the basis of the Non-practice.
This is supposed to preach the “Practice based on the Non-practice (ffT/ 1T) .’ but, as
Kubota [1997] points out, it does not clarify the specific content of practicing the teaching of
the second half of the Lotus Sitra.
B) Next, Shunpan discusses whether or not the words “Since I attained Buddhahood

1"2are limited to

[the kalpas through which I have passed are infinite thousands of myriads
Sékyamuni only and whether or not the teaching saying that “one single body and one single
instant of mental activity interpenetrate the entire phenomenal world (—& —&RER) 7 is
limited to Sakyamuni only or concerns the common human beings too.

“Since I attained Buddhahood” refers to the Realization of the Way. Because it has already
been said that “one single body and one single instant of mental activity interpenetrate the
entire phenomenal world,” we understand that it refers to “we living beings.” [...] If you
assume that only the Awakening of Sakyamuni has happened a long time ago, how do you
think it could be possible that the bodhisattvas instructed by the Originally Awakened One
attained the same benefit of progressing in the Way and reducing the number of rebirths? [.. . ]
The Objective World and the Subjective Wisdom that knows it comes from the inconceivable
originally possessed state of Awakening,?* which refers to our bodies and minds[. ..] Our
common bodies and minds, existing since a beginning-less past, are in themselves the Subtle

Objective World and the Subtle Subjective Wisdom of the Noumenal Nature causing the

22 RPYTHEY, HEEIE = B3, FOMET 2 v B ZAUNKPIEBE T W, & L NBIRE S
FREMENS. 5 —YNEE AL NE—-REMRE, RAMATE B, FRAGRSQSSTPHEITW. 4K
A THENE = BB 0 Wi ] B ., EBUET RS2 . M = B ARE 1T, #8647 LR IF Tendai-shi
Zensho, Guketsu 1, 74, translated by the author.

B <FRIRBLAR,” Jizang #K, Fahua yishi (TEE#H) |, T No.1721, Vol. 34, 467c14.

24 Zhanran #E8K, Fahud wénjiji (THEFESCHIGL) |, T No. 1719, Vol. 34, 342c4.
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Reconsidering the Relation Between Shunpan and Nichiren
Awakening.”"?

Thanks to this passage we are able to suppose that theories identifying the status of the
Orinally Awakened One to that of the common human being, like those we can read in the
N-AWs as in the footnote n.1, has still a strong influence at Shunpan and Nichiren’s time.
The Shoho Jisso-sho (T 551L9FEMHED 1, N-AW from 1273 does not include expression like
“Innate Awakening” or “Threefold buddha-body,” but in its first half we can read that “The
Hell coincides to the manifested aspect of the infernal condition of Hell... The manifested
aspect of all phenomena as they are coincides to the manifested aspect of the five characters
of the Lotus Siitra Title. This is the meaning of ‘All phenomena are the True Aspect.”?

This quotation seems a re-maked version of a very similar quotation we can find the Hon-
jaku Nimon Jisso Doi no koto (VA P9 R % 9y) by Kokaku of the Eshin branch,
asserting that “The Hell coincides to the manifested appearance of the infernal condition of
Hell... so than the meaning of the teaching preached in the second half of the Lotus Siitra is
that the status of a common being not yet awakened coincides as it is to the True Aspect [of all
phenomena].”?’ And the passage of same Shoho Jisso-sho saying that “The Original Awak-
ened One is the common human being, and the Buddha as a “visible trace” in this world
indicates the Buddha in general”?®seems a re-maked version of the passage of the Mongu
Ryakudaiko Shikenmon (VSCAJWSAAEFA KL 1) by Sonshun from 15th century, asserting that
“That “I” and “my self” in the passage “Since I have attained the Buddhahod by my self”
indicates “the temporary self” it means that it shows the accomplishment of Sakyamuni as an
historical figure. But when indicates the “self” of all beings in the Ten Realms, we learn that
it shows the True Self [of Sakyamuni as the Originally Awakened One].”%°

C) Moreover, with regard to the point on which the practice of the Lotus Siitra teaching was
established, Shunpan says: “Although it is said that the establishing point of the practice of
Lotus Siitra teaching is located in its second half only [where the Original Awakening of the
Buddha is revealed], we have learned that all teachings of the Siitra rest on the coincidence
of the first and second half teachings [and than on the unity of the Buddha as a “visible trace”
in this world with the Originally Awakened One], because they are established based on the
Buddha’s Insight preached in the second half and in the Ten Worlds, the Ten Thusnesses and

25 “fiiz, FBOE DR WS R, BE— 5 — &R R Tk, RS E h, SRS A A T, [
AL A B R A AR R, <A e R B 3 TS D 4 R R A A (D A S B b B R .
Tendai-shii Zensho, Guketsu 1, 86, translated by the author.

26 “HIRRNMIRR ) A 2. .. JTEk ) Mk ) AT & bR ) Mkt b T 7 T M kot
(Teihon: 723.)

2T g MR NHIIRRE S L SR NS ) SRR UAREIIEA,  Tendai Hongaku-ron (FREA
Hia , Koryd Tada % Sz et.al., Nihon Shiso Taikei —HASEAH AR 9, Iwanami Shoten Al ),
Tokyo, 1973, 147.

BRI BIZNANFKY B, A R T 7 MAB.” (Teihon: 723.)

2 HBIHMLRM. 5 B, R Tt Hdk, 57 Sth, F&kth - 7 Dai Nippon Bukkyo Zensho (FK
HAALZ 4 1) , Mongu Ryakudaiko Shikenmon, Tendai Meisho Guketsu-sho ("REZIE ORI |
Tokyo, 1917, p. 157.)
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the Three Thousand Realms preached in the the Chapter 2 of the first half***“The original
intent of Tendai School is the Subtle Objective World and the Subtle Subjective Wisdom
(that knows it) coming from practising the Contemplation of the Three Thousand Realms
within a single instant of mental activity and of the Three Truths within one’s own mind,
attained practising for immeasurable kalpas as numerous as all the dust particles and all the
phenomena of this world. We therefore have no way to affirm that this is the teaching of the
second half only or that is the teaching of the first half only.”3! And with regard to the question:
“So why is the original intention of the Tendai School explained as proceeding gradually from
the shallow teaching of the first half to the deeper teaching of the second half of the Lotus
Sitra?,” Shunpan answers: “The original intention of the Tendai School is to transcend the
level of the Lotus Siitra School, because it goes beyond the distinction of “first” and “second
half*3*With regard to the practice of this awareness as the cause of Awakening specifically,
Shunpan also asserts: “Originally, there was only but the Unconditioned Threefold Body, and
the practice as the cause of Awakening is the Contemplation of the Three Truths in One’s Own
Mind,’¥3but it does not change the fact that the specific content of this method of practice is

not clearly revelated.

3.3 With specific regard to the practice of the teaching preached in the second half of
Lotus Sutra

A) The Ichijo-sho, codified in 1329, mentions the “Seven Teachings” traditionally trans-
mitted by the Shuzen-ji ketsu (MERSFYL)) attributed to Saichd, and the Kanko ruishi (T
J#5 1) by Chujin &5 (1065-1138). Here, the first of the Four Broad Transmission Teach-
ings (JA{EPUfE) |, the Threefold Contemplation of one’s own mind (—/D =) , is divided
into: 1) “the Threefold Truth in One’s Own Mind as Object of Wisdom (8 —/0 =) -
Chapter 14, “Peaceful Practices,” in the first half of Lotus Sitra GEF17Z¢%54T ) , based on the

30 < STATAMGIA, AL R 550 = T 74T B Ak, A —38 8. Translation by the author
based on Tendai-shii Zensho, Guketsu 1, 94.

MR RBFEAEN, REERE Q=T 0 S80St MIpAr, ZsM sy & 82k
Translation by the author based on Tendai-shii Zensho, Guketsu 1, 94.

32 And then beyond the distinction of “Buddha as a ‘visible trace’ in this world,” the historical figure who
attained the Awakening for the first time in India and “Buddha as the Original Awakened One who
attained the Awakening in a remote past.” (R4S, Mo L — B L4, )

33 oRMEME(E = K. fTIR#F — 0 =#"; Translation by the author based on Tendai-shii Zensho, Guketsu 1,
94. Among theories asserting the necessity to go beyond discriminations like “fist half” (the teaching of
the Buddha as “visible trace” in this world) and “second half” (the teaching of the Originnaly Awakened
Buddha), “substance (/%) ” and its “function (i) ,” we can mention the teaching of the “Fourfold
Establishment and Abolition (PUEEHFEEAH) » in the Eshin branch, describing the following process:
from the teachings preached by the Buddha before the Lotus Siitra — the “first half” of the Lotus Sitra
— the “second half” of the Lotus Sitra — the teaching Threefold Contemplation in One Single Mind
(Unification of the teaching of the “first” and the “second half” of the Lotus Sitra). This teaching was
particularly active from the second half of the Heian Era, as we can confirm with the Sanjii kaji sho (F =
+-pufEsisEy) attributed to Kokaku, to the Kamakura Era, as we can see in the Ichijo-sho attributed to
Shunpan. About this point see Hanano [2011].
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exegesis of “putting in practice this intention will lead to the Contemplation of the Emptiness,
of the Thusness and of the True Aspect,”**and 2) “the Threefold Contemplation of one’s own
Mind as Subjective Wisdom (%” J 4/[}3@) — Chapter 17, “Discrimination of Merits,” in
the second half of the Lotus Sitra (A5 RIi{#E ) , based on the exegesis of the passage
related to “believing in and understanding the Lotus Siitra Teaching even for a single moment
(—&f53f#) 7: “Believing in and understanding the Lotus Sitra teaching even for a single
moment represents in itself the key point for the establishment of the teaching received by
the Originally Awakened Buddha.”3>This means that “the Threefold Contemplation of One’s
Own Mind as Subjective Wisdom” advocated by the Eshin Branch rests upon the teaching
“believing in and understanding the Lotus Siitra teaching even for a single moment,” the first
in the theory of “the Four Stages of the Faith when the Buddha is still alive and the Five Clas-
sifications for the time after Buddha’s death (PUfS7if) .° Here, the first stage of the faith
refers to the state of faith attained by the ascetic through hearing that the Buddha’s lifespan
is limitless at the time when Chapter 16, “Lifespan of the Tathagata,” is preached.

B) Then, with regard to the “daily practice,” Shunpan says:

“You should not seek the Dharma outside this momentary activity of your mind. After this
momentary activity of your mind, a second moment will not follow. This momentary activity
of your mind is in itself the entire phenomenal world. In this momentary activity of your mind
it will be produced a firm mental attitude. That is the “daily practise.” [...] If a plum tree is
produced, it will appear as a plum tree, and if a cherry tree is produced, it will appear as a
cherry tree. Outside of practicing this momentary activity of your mind, there is no practice.
The entity of the momentary activity of your mind exists as produced in this precise instant. It
will appear immediately as the entire phenomenal world. That is the Threefold Contemplation
of One’s Own Mind as Subjective Wisdom 3¢

From this passage, we can argue that the practice of the Threefold Contemplation of One’s
Own Mind as Subjective Wisdom consists of a clear insight that this precise instant of mental
activity coincides with and permeates the entire phenomenal world. However, this does not
change the fact that the specific content of the so-called “daily practice” in not sufficiently
clarified, in exactly the same way as the attitude shown in the Tokai kuden-sho and the Yamato
no sho Shuri-sho.

Nichiren’s view of the practice of Lotus Siitra teaching too, like that of Shunpan, is believed
to be based on the “the four stages of the faith when the Buddha is still alive and the five
classifications for the time after Buddha’s death.” In C) the Shishin gobon-sho (FVY{E T 3,
AW) from 1277, he indeed says: ““The four stages of the faith” and “the five classifications”

34 f I HL MBI Y H: 22 A192” Translation by the author based on Tendai-shii Zensho, Vol. 9, p. 32.
35« fEMENEAISZATE.” Translation by the author based on Tendai-shii Zensho, Vol. 9, 32.
36 <Mz, B LD EBBTHNM. B3, [L..] &SR RE SR A, AR, mit—&
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preached in the “Discrimination of Benefits” Chapter are the Great Pillar of the practice of
the Lotus Sitra Teaching, the mirror for the period when the Buddha is still alive and for
after His death”¥, and asserts that the first of the Four Stages of Faith, “believing in and
understanding the Lotus Sitra teaching even for a single moment,” and the first of the Five
Classifications, “rejoicing on hearing the Lotus Siitra (%)) are the very foundations of
the Practice; “Zhanran (%) said: “Believing in and understanding the Lotus Sitra teaching
even for a single moment’ represents the key point where the teaching of the Originally
Awakened Buddha becomes established.” In this view ’believing in and understanding the
Lotus Sitra teaching even for a single moment’ when the Buddha is still alive, and ’rejoicing
on hearing the Lotus Siitra’ for the period after Buddha’s death, are both at the same time
the most precious treasure among the Hundred Worlds, Thousands of Thusnesses and Three
Thousand Realms in a single instant of mental activity, and the source of all buddhas of the
Ten Directions.”*¥So we can argue that Nichiren advocated that at these two stages, one can
find the trigger to realize the principle of the unity of common human beings and the buddhas,
that of the Three Thousand Realms in a Single Instant of Mental Activity, in order to gain
Awakening at the stage of “practice beginner.” Moreover, D) with regard to the question
“What is the practice that the beginner has to drop after Buddha’s death?” Nichiren answers:
“He has to drop the practice of the Five Paramitas and set the practice of chanting Namu-
myoho-renge-kyo above all, like in the stage of “believing and understanding the Lotus Sitra
Teaching even for a single moment” and “rejoicing on hearing the Lotus Siitra.”>°In this way,
for the practice of “believing in and understanding the Lotus Siitra Teaching even for a single
moment,” Shunpan suggested the Threefold Contemplation in One’s Own Mind as Subjective
Wisdom, but did not clearly reveal the specific content of his method of practice. On the other
hand, Nichiren, in his later days, came to raccomend the invocation of the five characters of
Lotus Siitra’s Title. However, was Nichiren’s choice original to him? Or did Shunpan and his
disciples also hold a view considering the Lotus Sitra’s Title as displaying in some way the
same meaning of “Contemplating the Three Thousand Realms in a Single Instant of Mental

Activity”?

3.4 The view of the Lotus Sdtra’s Title in Shunpan and Nichiren’s "Orthopraxy”

A) In the Isshin myokai-sho by Ejin, a contemporary of Shunpan and auditor of his lectures
as well as Nichiren, there is a paragraph entitled “On the Lotus Sitra’s Title Myoho-renge-
kyo displaying the same meaning of “Contemplating the Three Thousand of Realms in a
Single Instant of Mental Activity (TUSHEIEFEEL K =TF2d )

“Question: Does the Lotus Siitra’s Title Myo-ho-ren-ge-kyo display the meaning of “Con-

templation of the Three Thousand Realms in a Single Instant of Mental Activity? Answer: It

37 Teihon: 1294, translated by the author.
38 Teihon: 1295, translated by the author.
39 Teihon: 1296, translated by the author.
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has the same meaning. “Myd” displays the meaning of “a single instant of mental activity, the
subtleness of the citta-dharma (mental phenomenon). [...] The Commentary to the Chapter
17 says: ““Believing in and understanding the Lotus Siitra teaching even for a single moment’
represents the main point where the teaching of the Originally Awakened One becomes estab-
lished.” You should reflect on it. “Ho” displays the Ten Worlds, the Ten Thusnesses, and the
teaching of the Provisional and of the True Great Vehicle, the Three Thousand Realms as the
entity of the entire phenomenal world]...] “Myd” (the Subtleness) itself is the Three Thou-
sand Realms, and the Three Thousand Realms themselves are “Ho” (all phenomena)[. .. ] The
teaching of the “Three Thousand Realms in a Single Instant of Mental Activity” represents
the heart of the Lotus Siitra. We have to be aware that this truth is derived by breaking down
the two charecters of “Myd-hd” of the Lotus Siitra’s Title**0

Here it is supposed that the Lotus Siitra’s Title do not represent merely a sitra’s title,
but the identification of common human beings, practice beginner, with the Un-produced
Threefold Buddha-body. Thus, we can assume it would be not that surprising if the idea
was born within Nichiren that a practice beginner can hold “communion” with the Subjective
Wisdom grasping the Three Thousand Realms in One’s Own Mind and then attain the benefits
preached by the Original Awakened One by invoking these five characters.

About this point Kubota [1977] points out that, at that time, the view of the Lotus Sitra’s
Title at Mt. Hiei remained a merely subjective description of how the mind works when
it contemplates within itself the entire phenomenal world as the Three Thousand Realms,
which differs from Nichiren’s view after his period of studying, which clearly and more con-
cretely indicates the practice of invoking the five characters of Myoho-renge-kyo as the main
and most appropriate practice of the Lotus Sitra Teaching. Kubota’s view, which alludes that
the Tendai School was too “theoretical” while Nichiren was more “concrete” in matter of
religious practice, takes its origin in Nichiren himself, when in the Toki Jonin-dono Gohenji
(MEARE BIAHERH ), AW) from 1279 says: “There exists two types of Contemplation of
the truth that the Three Tousand Realms are included in One Single Activity of Mind. The
first is the Virtual one - or the theoretical understanding of this Truth, - and the second is
the Concrete one — the effective inclusiveness of the Three Tousand Realms in One Single
Activity of Mind. The time of Tendai and Dengyd correspond to the time of the Virtual one.
Now has come the time for the Concrete one].. . ] The first is that preached by the Buddha as
a “visible trace” in this world in the first half of the Lotus Sitra. The second is that preached
in the second half by the Original Awakened One.”*'In other words, Nichiren suggests that

his reccomended method of practice make able every common beings to concretely realize

0 «mE P, WEHEREEN R S STHRIB. &, Fa St 8, —&th, Lpth [ ] 20
MBS — R E MR RAMNATE &4 TRZ. W, TR EFER. i =Tikgm. X238, pI=
T, ZTHERA L] —~&=T 78 o va vk 583, 283570087 7 >
Translation by the author based on Tendai-shii Zensho, Guketsu 1, 294.

M B2 TOEKIZTOH D, ~ICFH, TICEHAD. KE - GBS OMBEIC GBI, S, 1%
B D —& =T, AU ARM D —& =T Teihon: 1522.
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the Truth of ultimate oneness of common beings and the Buddha, while the Tendai School
remains at the level of a meerely theoretical understending and description of it. But this view
is not appropriate to understand the circumstances of Mt. Hiei at this time. It is more likely
that Shunpan’s lectures were not a place for practice but a place for studying. Moreover, as
we can glimpse through quotations like those of Tokai kuden-sho at 3.1., not only were there
many different kinds of practice relating to the teaching preached in the Lotus Sitra at Mt.
Hiei during this time, but there did not yet exist a perception or requirement to limit them
to a single main or “most appropriate” method. Therefore, we can presume that Shunpan in-
tentionally chose to not clearly indicate its specific content, talking about the “Practice based
on the Non-practice,” and limited him dissertation to the description of how the mind works
when it contemplates within itself the entire phenomenal world. In other words, more than an
approach seeking above all to answer the question of “what is the main, or most appropriate,
method of practice?” at Mt.Hiei during this time, the predominant approach was something
like this: “if one gain the correct perception, it does not matter what kind of specific practice
will pursue by himself.” Meanwhile, to limit the practice of the Lotus Sitra teaching to in-
voking the five characters of Myoho-renge-kyo as Nichiren did after his period of studying
reflects on the one hand the influence of Shunpan’s lectures and the academic trends of Mt.
Hiei at this time. But on the other hand, it is also highly likely that it was dependent on his
personal reaction to practices like the invocation of Amida’s name (Fi#4/&1A) raccomended
by Honen or the Shingon-type practices like the Gumonjiho (RRH¥Fi%) that Nichiren knew
about in his youth at 17 or 18 years old.**The Tendai School in Shunpan’s time, rather than
lacking concreteness, probably set gaining the “right perception” above all, and based on this,
the practitioner would conduct his practices, whatever they may be. In a word, an “Orthodox-
type” approach. Besides this, we can talk about Honen and Nichiren’s own approach as a type

of “Orthopraxy.”

In Conclusion

At the time of Nichiren’s period of studying on Mt.Hiei, Shunpan was a figure of great
importance. It is therefore natural for us today to consider the possibility that a lot of talented
monks gathered to receive his guidance, the young Nichiren among them. There, Nichiren

participated in Shunpan’s lectures but merely as an auditor who was never accepted by Shun-

42 In the Shomitsu-bo Gosho (TERE ST, AW) from 1274 or 1275 we read “This is a very important
teaching. I always went to the place of the bodhisattva Kokiizo and offer to Him the chanting of His
practice” (“ZIUFKFDOEMAD. < S5ES (B2 IZE0WD T, DRICKBESEHSLY
Teihon: 826.) And in the Seiché-ji Daishii-chii (TiF#<FREF 1, AW) from 1276 we read “In the
28th day of the 5th month of the Kencho Era, I came back to the village of T6j6 in the Country of Awa
to repay my obligations to the bodhisattva Kokizo.” (“MZEBEFEOMHEEIZS (M) TANDIC,
IR HAEA —A\H, ZEOEHSEDSS. .. ” Teihon: 1133.)  And in the Nanjé Hyde Shichiro-dono
Gosho (T filge Fefii-LERRHIE ), AW) from 1264 we read “I knew about Honen and Shandio works
when I was 17 and 18 years old.” (“UE#A - $HEHENI P E B S THEIFE OWEMMNEHES i T-L/ADK X
D LD TEE . Teihon: 319.)
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pan and his followers as a “direct disciple.” In this case the theory considering Shunpan as
a “master” of Nichiren most probably reflect the intention of the later disciples in Kyoto to
gain the approval of Mt. Hiei after Nichiren’s death.

Among the specific content of Shunpan’s lectures and teories we can reconstruct reading
the works compiled by his disciples, as Shinga and Ejin: 1) The “Threefold Contemplation
in One Own Single Mind as Subjective Wisdom” preached as the ultimate meaning of the
religious experience suggested by the Tendai School; 2) That the content of such a Contem-
plation is expressed by the five characters of the Lotus Siitra’s Title, and 3) that the tendency
to identificate the condition of a common being to that of the Original Awakened Buddha of
Chapter 16 of the Lotus Siitra, tendency founded also in the Nichiren’s N-AWs mentioned in
the footnote n.1, was still strongly present at Mt.Hiei in the 13th century. Here, we are able to
suppose with a hight probability that the influence of Shunpan’s lectures was effectively one
of the main factors leading Nichiren to decide to limit the entire system of Buddhist practice
to the invocation of the five characters of the Lotus Sitra’s Title.

About this point, past researches asserted that Mt. Hiei at that time remained to a merely
subjective and too theoretical description of the mind when it contemplates within itself the
entire phenomenal world, while praising Nichiren’s concretness in matter of practice after
his period of studies, who is supposed to more specifically indicates the invocation of the
five characters of Myoho-renge-kyd as the main and most appropriate Buddhist practice.
Thus, in the background of Nichiren’s choice, most probabily starting also from an attempt
to response to the invocation of Amida’s name suggested by Honen and to the other various
Esoteric practises of invocation known by him in his youth, we can see the remarkable dis-
similarity between his “orthopraxistic” attitude and the “orthodoxistic” attitude of Mt. Hiei,
which demonstrates lesser selective tendencies about which could be the most appropriate
religious practice. This implies the necessity to bring out what kind of religious practices
were concreetely conducted at Mt. Hiei of 13th century, but I will leave the matter to the next

researches.

(B XOMHITF R B)

AW An “autographical writing,” presently remaining fully or partially in the collection
of the works directly compiled by Nichiren.

N-AW A “non-autographical writing,” that presently not remain in the collection of
autographical works or never been existed as a manuscript written directly by
Nichiren.

T Taisho Shinshii Daizokyd KIEFTE RE#FE.

Teihon Showa Teihon Nichiren Shonin Ibun 'HFIE A H3#E 82 A8 3, Rissho Daigaku
Nichiren Kydgaku Kenkytjo 37 1E K% H B £ S8 T, Minobu-san Kuon-ji £
IEGHSE, 1971.

(5% 3CR)
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