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REMARKS ON TYPOGRAPHY

Philological research in the field of Buddhist sasdalways implies a great deal of specific
terminology that needs to be clarified, explainad mterpreted. Buddhist terms and conceptions
have therefore been clarified as the author's b&ke footnotes not only include such
explanations, but also consist of bibliographiederences. These are indicated according to the
author-date system. In order to keep the text eoarad, a number of bibliographical
abbreviations are used, cf. list supra. Althougtythre to consult there, this list does not include

common abbreviations such as Chin., Jap. and Skt.

Given that our intended public is already quite ifeam with general aspects of Buddhism,
popular terms such as buddha, bodhisattva, dhamal&yana, mantra, etc. will not be described
any further, and are not italicized. Terms that rbayless familiar, such avsudwi, dharani,
adhisthana, or do not belong to the English lexicon, as vaslltitles and transcriptions, are set in
italics. Exceptions to this general rule are peasarames and toponyms. Designations such as

Buddha, Bodhisattva, Dharn@ja, or Tatlagata are capitalized when referring to divinities.

For readers proficient in Chinese, terms and tifless given with characters first. In order to
facilitate the consultation of Japanese lexicasehare followed by the Japanese reading in the
Hepburn transcription. In the bibliographies, hoerethis isvice versa and also when modern
Japanese is quoted, transcription takes precede®ecdy when indispensable for the
argumentation, Pinyin transcription is added toidatt Chinese readings in modern
pronunciation. Because Sanskrit is irgua francaof Buddhist studies, however, Sanskrit
equivalents are given for the reader’s conveniekroe.the Sanskrit transliterations, we will use
the system as established during th& Iflernational Orientalist Conference in Genevaod)8s

For a comfortable reading, however, spacing magdsed to transcriptions of long compounds
and titles.

Except explicitly mentioned otherwise, quotations given in the language of the original. This
is not the case, however, when quoting Chineselapdnese material, which is always translated

in English. Unless clearly indicated, all transdas are the author’s.

viii



Elements that might be added for clarity’s sakepartein square brackets. In chapter Ill, numbers
in the left margin refer to the pagination in theefition,and follow the tripartite of the pages

that is commonly indicated with the letters a, lol an followed by the line number. Because
there are frequent problems with erroneous punocngitn the consulted edition (also see e.g.
Chen 2011), except from Appendix A.1l, citationsnioprimary texts in classical Chinese are
given without interpuntion. Throughout this diss#idn, bibliographical references are cited
according to the author-date system. The citation8ppendix H are edited according to the

Oxford Bibliography guidelines.



I. INTRODUCTION

Kakai (%2, 774-835)s commonly revered as the founder of the Shingemochination of
esoteric Buddhism in Japamie is regarded as one of the most prominent Japaseholar-
monks of the early Heian period (784/94-1185), amblied his remarkable diplomatic
insights in his interaction both with the imperiaburt and the established Buddhist
institutions. He is celebrated not only for histeysatizing philosophical capacities, but also

for his broad knowledge of Tang dynasty (618-90fin€se culture.

Between 804 and 806, he studied esoteric Buddms@hina, from where he brought a vast
array of texts, scroll paintings, and other ritimaplements’ In Japan, Kkai carried on the
Zhenyan £ ) tradition of China as a fully systematic bodytiebught and practice, which
he vested in the Shingon#siEl 5 5%).° The voluminous textual corpus attributed tokii
bears evidence of his envisioning a unity of Indi&hinese and Japanese Buddhist
denominations ultimately culminating in Shingonughthe once fairly unstructured Zhenyan

! Lay name: Saeki [no] Mad{HE 1), posthumous title: 86 Daishi €44 AFf), treasure name: Henj
Kongo (#@IE4:M[1), popular references: Daishik€ifi), Koya Daishi (&%F kEf), and Odaishisamaf{ A Efifs).
See Hinonishi 2002 for a recent source addreshimgubject of kkai's epithets. Kikai's disciple Shinzei®L &,
780-860) is believed to have been the first to cosepa biography of #kai. Many Japanese introduction& (1
Jap.nyazmon) have been published ontkai’s life, but by far the best Japanese study &5 KL989. Hakeda
1972: esp. 13-60 gives the most accessible ovendewkKikai's life in English, and includes a useful
chronological table on pp. 277-279. Abe 1999 inekidery useful information ontKai's date of birth, cf. p. 20
and p. 454 n.1; onikai's dissent, pp. 69-112. His biography is disedssn pp. 4-8, 22-23, 40-42, 46-47, 55-
63, and 386-388. Abe’s analysis ofik&i's autobiographical writings is found on pp. 78;- 84-85, and 89-90.
Kukai's autobiographical writings are also discussedatsuda 2003: 12-35. However, a book-length work
incorporating full English translations oftKai's biographies and autobiographical writingsstgl lacking.
Although as such not scholarly in scope, illustla@kai biographiesg/\;£ K Efi4a{z, Jap.Kobo Daishi edeh
are important material for the study of popular @@nal views on his life. There are several Japaraaticles
on the subject, but most of them are outdated.gbeki 1988, however, might be representative ofélaemore
accessible accounts. Onikai and the development of Shingon Buddhism, see 799, and Tinsley 2011. On
the term “esoteric Buddhism”, see postscript infrar. an annotated bibliography orikai, see: appendix H.

2 Borgen (1982) gives the most detailed English antof the Japanese embassik& joined when he went to
China in order to study esoteric Buddhism. Fortt@gel to China, see Abe 1999: 113-150; Hakeda 19934.

% His Catalogue of fras, Vinayas, andastras to be Studied in the Shingon ScH@®Es 52T 4K #:h H §%
Jap.Shingonshi-shogaku kg-ritsu-ron mokuroky, often calledCatalogue of the Three [Divisions of] Learning
(ZE4% Jap.Sangakurokufurther SGR) was perhaps the first systematengtt to classify the Mikky texts,

cf. Isaki 1988: 150. It can be found in the KDZL.05-22. It was compiled in 823 as the curriculumSbingon
adepts, intended to be an addition to the standarlls studied in the other Buddhist schools. Adiden a long
list of tantras there were only two treatises, i.e. Bedhicittasastra (cf. White 2005) and th€ommentary on
the Treatise on Matyana (FREEZI {75 Jap. Shaku makaen ronl. XXXII, no. 1668), both attributed to
Nagarjuna (fl. 2" century) and translated into Chinese by Amoghav@jf4-774) during the eighth century. On
Amoghavajra, see Lehnert 2011: 351-359. Tadaloguealso lists other materials for the study of Saiskrd
works onmantras For Kiikai's creation of the term Shingonssicf. Abe 1999: 199ff.



teachings (Sktdharmg that were nearly extinguished by the end of tlaagdr dynasty in

China, soon became one of Japan’s most influeiatiads of Buddhism.

Also known as a famous calligrapherjkai is a pan-Japanese cultural hero, who —amongst
numerous other legendary accomplishments— has &iaéouted with the invention of the
kana script? Until today devotees venerate him as a populandisaint who is remaining

alive in eternal meditation on Mt.aya (Koyasani= %7 (L), the inner sanctumOku-no-in

D5E) of which is administered by Konbuiji (4:f|lE=F), the Shingon headquarters.

Shingon Mikkyo

Commonly referred to as Shingon Mikky{(E 5% #, lit. “mantra esotericism”, cf. Skt.
mantrayina),® these teachings are considered to be “esoter@aise their doctrine and
ritual practice can be studied only after initiatiand are passed down in a lineage of master-
disciple transmission. During the training perietildwing the initiation, the mastef{# 3.
Jap.ajari, transliterating Sktacarya) reveals to the disciple the “secret”, or “hiddé# Jap.

mitsy means for realizing Buddhahood.

Amongst these “mysteries” are mantras, renderedaipanese ashingon (& £),° the
recitation of which forms a main constituent of tesic Buddhist practice. Together with
physical poses and manual signs (Skudw@), as well as visualization techniques and
meditative contemplation of divinties depicted immtalas’ such expedients allow the ritual
officiant, amongst others, to realize the perfett{§kt. siddh) of man-Buddha integration
(Skt. adhisthana).

* For more references, cf. annotated bibliographapipendix H.

® Unless clearly indicated otherwise, all transkasiof terms, titles, and (exerpts from) texts aeeauthor’s. For
a study ofmantrayinain China, see e.g. Strickmann 1996, and OrzecB.198e also postscript infra.

® Lit. ‘true word’, but rather ‘word of truth’: “DiaNVahrheit konstituiert sich sprechend, die Wahrbpiicht im
mantra, weil ihr kein anderes Instrument als dasSgeache zur Verfigung steht.” (Lehnert 2001: 200 this
term, also see chapter Ill, n. 267 infra $uai shingon.

" On visualization and contemplation, see e.g. Copptry in Orzech 2011a: 141-145. For the relabietween
mudrz, mantra and malala, see: Orzech 2011b: 76 ff. For a detailed stfdyud@ in Japan, see Saunders
1985. On the term mandala, see: Wayman 1999.



Also called the “three esoterica™@# Jap.san mitsy Skt. triguhya or trizi guhyani),® these
means represent the body, speech/voice, and mingtih of Malvairocana ¢k H Jap.
Dainichi, lit. ‘Great Sun’}’ the central divinity in the Shingon system. Theg aniversal,
because all beings —in whatever they do, say, &ntk-+ are considered nothing but
individualized parts of the absolute reality as edibd by Mahvairocana, but their originally
enlightened (Sktodhi nature is hidden from them by illusioh.

Thus, contrary to what one might perhaps expeet,“@soteric” here does not entail that
Shingon has some kind afumerous clausugor its neophytes. Just as the way to
enlightenment is accessible for anyone, Shingospan to all sentient beingSAs it is the
spiritual capacity of the candidate which is de@dior progress, the teacher has to make sure
that the pupil receives suitable guidance. Thishes main reason why certain aspects of
Mikkyo are encrypted with for the uninitiated seeminghfathomable terminology, that is
veiled by drapes of symbolic ostentation, and needkexplanation by an authorized master.
Hence, Mikky texts are said to be written in “twilight languag8kt. samdhyabhasa).*?

Abhiseka

Tradition has it that the inception of Shingon esct Buddhism has been hallmarked by
Kikai receiving the twofold consecration into thajradhitu and garbhadhitu-mazdalas™
from his master Huiguadf %, 746-806) at Qinglong Templg5(EE=F) in Chang’an in 804%
After his return to Japan from his research sta@hinma (cf. supra: 1), #kai profiled himself
as religious leader, an activity that was closebnrected with his propagation of the

consecration ritual, known abhiseka((# 18 Jap.kanjp).™

8 English term according to the index in Orzech 20111192, s.v. “three mysteries”. For more informafialso
see chapter Ill, n. 446 below.

°® On Maltavairocana, see e.g. Pinte K. 2009b. For the cedivatites in the esoteric Buddhist pantheon, See
Sgrensen 2011.

19 See: NEBJ: 249b; BGD: 490b; DCBT: 63; Wayman 1308, and 274, n. 82; and Abe 1999: 129-132, where
a summary is given onikai’s vision on the relation between the three miyes and Madvairocana.

1 On the exclusion of women, cf. infra, chapteriB:n. 48.

12 This term was popularized by Bucknell & Stuart-Ra286).

3 For a study of thesmandalas, see: Snodgrass 1988. For the arrangement ofvimétes in the two madalas,
see MJ: appendix: 32-33; SJ: 292, 295.

14 According to End (1972: 2), he was the only one amongst thousardduiguo’s disciples who was
transmitted the correct twofold lineage. On thesadalas, see: e.g. Snodgrass 1988.

15 Abe 1999: 43. Ombhiseka see e.g. Davidson’s entry in Orzech 2011a: 71-75.



In general, there are three levelsatthiseka the first is an introductory consecration, aimed
at generating karmic affinityf§#x Jap.kechien with the madala divinities, establishing the
candidate as a practitioner of esoteric Buddhidme;ihtermediate consecration enables the
practitioner to study the ritualé/(% Jap.gakuhp) for the attainment of meditative union (Skt.
yoga), or unio mystica, with a Buddha or bodhisattvathe madala; while the advanced
consecration empowers the practitioner as a mastesoteric Buddhism who can preserve

and transmit the traditiori£# Jap.denky kanjp) to other generation's.

“Samaya precepts”: quid rei?

Prior to the consecration ritual, there is a sdedalpreliminary procedure” in which the
recipient vows to uphold thesamayasila* (Jap.sanmaiya-kai =FEHE7),”" or the “esoteric
precepts,” at the heart of which are, accordinglie, who paraphrases a note by Hakeda, the

following four “vows”:

(1) Never to abandon the True Dharma; (2) Nevernégate bodhicitta the seed of
enlightenment said to be shared by all beings;N8Yyer to be parsimonious in sharing

Buddhist teachings with others; and (4) Never waseaany sentient beings hatfh.

Their contents and number appear to vary over &an according to denomination, but all
practitioners of esoteric Buddhism, takeafnayaprecepts”, which are formally conferred
prior to, or during the consecration ritual. In@thvords, they mark the entrance into esoteric

16 Abe 1999: 262, n. 93. Each of these rituals m#nksbeginning of intensive study, as pinted ouOnzech
2011b: 85, n. 38. For the processeslafiisekaas set out in the two major scriptures of Shingae Abe 1999:
133-149.

vVar. Jap.sammaya-kaiAlthough Abe advances the aforementioned Sanskmih tas an equivalent for the
Japanese term, no such an equivalent has yet bead fn any Sanskrit source. Hence my addition*tfi‘e.

the common indication of reconstructed words. Im@hist texts written in Chinese, the term is aldested as
Jap.sanmaiya-kai= B£H7, which actually is the most frequent term. A camemce survey of the T. canon (cf.
appendix C) showed that the tersenmaya-kaiand sanmaiya-kaican also be abbreviated $anma-kaiand
sanmai-kaj and are together attested in 202 texts spread2®different volumes, adding up to a total of 572
hits (text headings excluded). The abbreviatethgpthowever, are only used in 9% of the cases 122/®ne
time of which it is written with the charactgk. The characteig, both in full and abbreviated forms is used in
only in 32% (182/272) of the cases, while the faim with the characteff is attested in 59% of the cases
(339/572). At least in the T.-canom,BkH[7, therefore, appears to be the most frequently teswa. Strangely
enough, although its correct Hepburn transcripssanmaiya-kainot a single source (also no Japanese studies)
appears to use this reading. Future quantitatiseareh might shed more light on this issue.

8 Abe 1999: 43-44, referring to Hakeda 1972: 9588] pointing out that these vows are called 8hpjikin

U EE£E, lit. the “four fundamental prohibitions”. For ai&f discussion of the role of vows in esoteric Bhigm,
see: Davidson 2011.



practice, and are in that sense core features aibregs Buddhism. Therefore, it has been
suggested that they are apt keys to determine whetla certain period, on a certain location,
or in a certain denomination, there was an instinalized form of esoteric Buddhish.
However, regardless of a few studies on their hyswithin Tibetan context$’ until today
not a single Western language study exists onnbeption and/or reception of thedmaya

precepts” in China, Korea, or Japan.

Moreover, just like Abe (cf. supra), the handful ather scholars who mention them
incidentally in their English publications on Chegeand Japanese esoteric traditions, such as
Paul Groner, Richard Payne, and Charles OrZ&ettl, only paraphrase, or refer to the
aforementioned aside in Hakeda’s wéfK-his immediately entails some questions, such as:
What is this “preliminary procedure” about? Whaesddhe term Samayaprecepts” mean?
Why are they called “esoteric precepts™? Where ltese “precepts” come from? How are
they equated with being “vows™? What is meant by thrue Teaching” or “bodhicitta, the

seed of enlightenment”? Etc.

For the ritual procedure followed in granting theafhayaprecepts”, the reader is merely
referred to two texts only, i.e. thdahavairocanaatra (kB2 & AR ple i AR s MRS, Jap.
Daibirushana §butsu jinben kajiky, further: MVS)?® and “Kikai's Himitsu sanmaiya
bukkaigi 4 % = ik HE f 8 %" (further: HSBK).2* While both the Tibetan and Chinese
versions of the former have already been translateti studied extensively alongside their
most important commentariéthe latter text has not yet been disclosed, teaedlor studied

in any other language than Japanese (cf. infra).

Moreover, instead of calling them “esoteric presgpither scholars refer to them as “tantric”
or “mantrayina vows”?® Is there a significant difference, then, betweesoteric” and

“tantric” on the one hand, and between “preceptsf ‘avows” on the other? Are these merely

19 payne 2006: 16

2 See e.g. Lessing 1998: esp. 155ff.; Gyaltshen 266@. 24-25, 96, 109, 245-247, 261-262, 270 amd va
Schaik 2010, while Kanaoka 1976 and Takada 1980apanese studies on this topic.

L Groner 1984: 67, n. 12 ; Payne 2006: 16 and 2339:n Orzech 2011a: 85, n. 37.

*> Hakeda 1972: 95-96.

2T, XVIII, no. 848: 5¢c-6b, commented upon ik & & H 5k #4585 (Jap.Daibirushana §butsu kysho),

comp. Yixing (—17), i.e. T. XXXIX, no. 1796: 629c7-630al2, 661c3,6682, also referred to e.g. in Orzech
2011b: 85, n. 37. Ofiubhakarasinha, see Pinte K. 2011a. For Yixing, see: Keywofih12 342-344.

" See e.g. Abe 1999: 462, n. 91 and White 2005:635+349-50.

% See e.g. the translation with Buddhaguhya’s contangrin Hodge 2003; the study of the Chinese text a
translation of its first chapter by Tajima 1936;vesl as the full translations by Yamamoto Y. 20ahd Giebel
2005 respectively. Hence, this text is not the nsailbject of the present research.

% payne 2006: 16.



translations of the same concepts, or is there nwi® Therefore, the present dissertation
aims at dealing with these questions concerning‘tdrgric vows” of “esoteric Buddhism”,

and generally focusses on their representatiomenHSBK, i.e. the ritual manual that has
been put forward as a main source for the systeatain of the aforementioned preliminary

procedure.

State of the field

The Shingon teachings of iKai are undoubtedly amongst the most systematic and
philosophic traditional Buddhist thought in Japbot unfortunately they have been ignored
for the most part in twentieth century English laage scholarship. Aside from few
exceptions, such as a basic work ark&’s life and works by Hakeda (1972) and Yamasaki’
introduction to Shingon (1988), for a long time abhno substantial study onikai, or

Shingon, has been available to the non-Japanesed/ezadet’

At the turn of the millenium, however, Abe’s sentinark (1999) appears to have paved the
way for some very important publications, suchtesé by White (2005), Payne (2006), and
Orzech (2011). They have proven uncontestably #tademic inquiries into tantric or
esoteric Buddhism deal with a highly philosophicamprehensive body of thought and
ritual synthesis, which until today lies at the ez the daily religious practice of Shingon

adepts around the world.

In comparison to the Buddhist rules in Chffiathere is also not a lot of English language
research on the history of the reception and agproathe Buddhist precepts on the Japanese
archipelago. Exceptions are such groundbreakindsvas those by Hankd (2003) and Unno
(1994) that deal with Risgshand Groner’s extensive treatment of the Tendacqpts (e.qg.
Groner 1979, 1984, and 1990).

English language academic inquiry into the preceptsoteric Buddhism, however, is as yet
virtually non-existing, let alone onikai's precepts view, or the origins, development a
institutionalization of the Samayaprecepts” ritual in Japan. This implies that sehship in

" This neglect may have something to do with anllettaual’s prejudice against, and reluctance towatte
significance of esoteric ritual practice, in whigymbols and images are used that are not so easéyable to
rational comprehension, and instead conjure upomeaptions of the “occult” and “magical”. Cf. Pasipt

below.

% See e.g. de Groot 1967; Yifa 2002; Heirman 2007.



this field is largely dependent on primary sourtieet —given the time frame and cultural
sphere under consideration— are mostly writteldaasical Chinese, and are discussed in higly

specialized Japanese secondary studies.

The first, if not the earliest, modern scholar twess Kikai's precepts view, and also his
institutionalization of the Samayaprecepts”, was Ueda Tenzui (1933), who laid out ynan
the conceptions that were followed by later sclwldihe next noteworthy author in this
context was Katsumata (1959), who discussed thteakgevelopment of different terms for
“esoteric precepts” # 7 Jap.mitsuka), and outlined the main textual sources for their

conferral ritual.

In 1967 several publications were issued on thetd@kagi dealt with the division between
the so-called “exoteric” (Japi kenka) and “esoteric precepts”, with special focus on
Kikai's view on, and his taking of the precepts, atgb discussed the traditional lineage of
transmission. Ueda R. published on the precepgts wif the late 17th century monkgbn
(4B, 1639-1702)° while Yamasaki issued an article orikéi’'s view on the $éamaya
precepts”, addressing different designations fer tdrm, alongside their occurrence in the

MVS, as well as their relation to tBodhicittaastra. 3*

In the 1970’s, thsanmaiya-kabf the Chinese MVS and its foremost commentaryixng

(— 17T, 683-727)% were discussed by Ead(1972), who also investigated how these
‘sanmaiya-kadiwere interpreted in some texts attributed tok&i. This was also the case in
one of his later publications (E®mdL984), but there he focusses ratherdam-tshig, the
Tibetan word for SktsamayaTanaka (1977), however, analyzed the so-cdtiafiace to the

Samaya Precepts=BEHE ¥ Sanmaiyakaijpfurther: SKJ)Y* a primary source for ikai’s

view on the (esoteric) precepts, and especiallgtdréen stagesH¢{Et.C» Jap.ji jishin)

thought®*

2 Below is a very concise chronological survey @ thost important Japanese literature related téshmaya
precepts” and their conferral ritual, covering $¢sdrom the 20 century up to today, but in no respect it intends
to be comprehensive. For further references, searhotation throughout, as well as the generalandtated
biblographies below.

0 ¢f. infra.

%1 For an English study and translation, see: WHI@52

%2¢f. p. 5, n. 23 above.

% For an English study and translation, see Whit@52@57-372, and the discussion of excerpts in temajy
below.

% This is treated in chapter IV below.



In the early 1980’s, Shinada (1980 and 1981) stuHigkai’'s precepts view as seen from the
Text for the Initiatory Unction of Emperor HeizZe¥-3% K & #£T6 3 Heizei-tena kanjgbun
var. -mon further:Heize)*® while Takada (1980) paid attention to the etymglofthe term
samayaand —although focusing anantrayina in Tibet— pointed out some parallels with the
Buddhist esotericisms in China and Japan, basedsoreading of the MVS. Also in 1980,
Takahashi explored the etymology of the Skt. compaamaya-savara, and argued that
‘sanmaiya-kdiis not Skt.samaya-savara, but bothsamayaand sanvara (cf. infra). Arai
(1984) also explained the ternsanmaiya-kdi as Skt. samaya-savara, and discussed
alternate designations from the MVS, with speaalus on the idea thabdhicittais a form

of precepts.

In the beginning of the last decade of the pasteniiim, Sad (1991) focussed on the
continuity of Kikai's precepts view in the esoteric lineage, wMigrakami (1993) addressed
Kiukai’'s interpretation and his use of different terfmisthe 'samayaprecepts’, as well as the

meaning of thesanmaiyakain Kiikai’'s SKJ in relation to thBodhicittasastra (cf. supra).

The most prominent specialist with regard to thespnt subject, however, is Tomabechi
Ser’ichi (currently full professor in the Departntesf Buddhist Studies at TaishUniversity,
Tokyo). He published on the HSBK already in 1979, areldbre of his research amounts to
the text's relation to two other text, namely tBecument on Conferring the Precepts on
Arousing Bodhicittai.e. the intent to attain awakeningZ &3 £e.03 7% 2 Jap.Ju hotsu

bodaishin kaimonfurther: JHBK) and th&amaya Precept for the Abbka (EE =FRELH
Jap.Kanjo sanmaiya-kaifurther: KSK)>®

Publishing various articles on related issues, foqa himself a remarkably productive and
unprecedented HSBK-scholar: Tomabechi (1988), ristaince, classifies lineages according
to their use of ritual manuals for tesamaygprecepts conferral ceremony, while his first 1990
article recognized the deficiencies of former stsdiesp. the lack of accurate bibliographical
references) and (re-)addressed the problematisidivbetween exoteric and esoteric precepts,
as well as questions concerning the interpretatiod function of thesamayaprecepts
according to Kikai's writings, alongside the latter's preceptswieHis other 1990 essays
recalled the ritual procedure of the HSBK, andmfteed to visually represent the formation

process of thesamaygprecepts’ in diagram form.

% Text translated by Grapard (2000). For furtheoiinfation, see Chapter IV below.
% For more information, see chapter IV: 73ff. below.



In 1991, he mainly investigated manuscripts ofddkat relate to the HSBK, i.e. tBamaya
Precepts Ritua(=#£H}# % Jap.Sanmaiyakai-giin the collection of the Ishiyamaderg: (
LL/5F) atOtsu in Shiga Prefecture (1991a), andRiial on Authorizing the Samaya Precepts
(FEre] =BREP#{E L Jap.Kyoka sanmaiya-kai sah as well as theRitual Procedure for
Admission(ZFe]/E;AZEE Jap.Kyoka sah shidai cf. Tomabechi 1991b), both part of the
Kozanji (51155, var. #itELL=F Jap. Toga-no-odera) collection in &g. In his 1992 article,
he addressed the major textual sources for sodcdlpeecepts of the wisdom that is
unimpeded with regard to the three periods’t{-fi[E 15 27, Jap.sanze mushgechi ka),
one of the MVS designations of theamayaprecepts”. A publication that was distributed
over two journals followed in 2005. The first (2@)5is aimed at answering the question how
samayaprecepts conferral ceremonies were performed parkl@gsemantrayina given the
difficulties in deciding between such differentarretations as those given in the HSBK and
KSK. Based on a wide variety of textual sourcescategorizes ritual procedures and
ordination manuals according to Shingon subschéfbatoon. His Study of Heian Period
Shingon Mikky (‘EZHIE S%ZDOWt%e  Jap.Heianki Shingon Miklky no kenky),
appeared in 2008, but —as far as our topic is caede- it largely encompasses his previous

articles.

In sum, the available research is largely the wairBapanese scholars affiliated to Buddhist
Universities. Amongst them, especially Tomabechs hegued Kkkai cannot be considered
the genuine author of the HSBK, mostly becausetsofalation with principally two other
texts: the first being eitherikai's own work, or of unknown authorship (JHBK),dathe
second (KSK) being allegedly composed by En(#ii—, 794-864).Even though these texts
and their relations will be further exemplified bel (cf. chapter 1V: 72ff.), when reading the
HSBK within the framework of Ekai's precepts view —which at this point has ndt lyeen
done- there are many indications that adduce angismie support of the hypothesis that it

may have been precicely the opposite.

That is, at least in my opinion, it is highly likethat —in the same line of discussion on the
Hizoki— the JHBK and KSK were separate texts that agtwalinprise Kikai’'s notes of oral
instructions he received from Huiguo during hisysta China between 804-806. Upon his
return to Japan these were later combined into ranal manual, the HSBK, which has
always circulated together with his SKJ, being‘jieface” that contains the sprouts for the

JISR, hismagnum opugompiled on imperial command around 830. Moreowasralready



suggested by e.g. Yamasaki (1967), the close oelati the HSBK with texts of which the
authenticity has not been questioned, such asKldeksnin andHeizej may indicate that the
former has been composed at the same time when Kuéte the latter texts, i.e. ca. 822. Of
course, he incorporated the guidelines of othedefwoks (such as the MSZ and JBKG) into
the HSBK ritual manual, but —as for instance Ab@9@) has shown—exactly this strategy was

crucial in his construction of esoteric Buddhisadiurse.

Scope

There is no doubt that by establishing tlsarhayaprecepts” as the code for the esoteric
initiation, Kikai attempted to find a balance between the reatibn and innovation of the
orthodox Buddhist ordination procedurédn other words, his investment of theamaya
code” triggered a process of esotericization withemtemporary ordination rituals, without
radically demising theni® Kikai's interpretation of the concept obamaya and its
implementation in the ordination system, thereféoems an ideal foundation for any further
investigation of the esotericization of Buddhisnmdapan.

Although in a Buddhist context, this ‘esotericipati can be described as “the process of

increasing reception of occult ideas and magicactres,™®

it may also refer to the
increasing isolation of its philosophy as the resiilcreating a terminology that is related to
the exclusiveness of its intellectual and rituaiain’® In contrast to the widely circulating
assumption that an increasing degree of ‘esotatior’ would logically be inversely
proportional to the degree of accessibility outssdeave to the tradition, an analytic reading
of its texts offers insights into how esotericiss1sauch is constructed and maintains itself.
That is, texts offer access to the rationalizabbso-called ‘strategies of esotericization’, i.e.
“how do texts attain the status of esoteric teaghirand which role do they play in the

maintenance, shaping, and legitimizing of cultaradiitions”**

Later interpretations of, and polemics aroungk#’s vision on the precepts have induced
both very liberal and loose observance of ordimategulations —this is apparent, for instance,

in the work of Annen %X, 841-889¥°— as well as conservative so-called ‘precepts

" This has been suggested in Abe 1999: 53, andusilier be substantiated in the below chapters.
% This was the reaction of Safgtcf. infra: chapter 2, s.odhisattva-monks

%9 Strong 1979: 76.

* Cook 1982: 534.

*I Kawashima 2007: 276-277.

2 See Groner 1990.
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restoration movementsjifft1E BLiEH) Jap.kairitsu fuklé unds) that would ultimately result
in apologetic debates that catalyzed the estabéshmf Shingon subdivisions and branches

(e.g. Koya Shingon), and Shingon-affiliated schools, suglthe Shingon Ritsu schogE(E
#:5% Jap. Shingon Rissh during the Kamakura period (1185-1333).

The “samayaprecepts” that were institutionalized byik&i, and triggered a mechanism of
esotericization in the regulations for the ordioatof priests in Shingon Risshhave, in turn,
influenced the manner of ordaining monks in othemaminations, such as Zen, Tendai, and
Jodo Shinshi. They also influencedogon (cf. supra), who promulgated that trsarhaya
precepts” are all-encompassing, i.e. they contlipracepts, both the exoteric and esoteric
ones, as a result of which from 1776 onward, tieevidence that they were used no longer
as a complement to, but instead of the monasticepts of thevinaya* Until today, they
have kept playing a crucial role in the esoteriosszration ritual, in which they became a
standard code for an increasing number of prangti®, not only in Japan, but also in the

United States, and Europe.

As already briefly pointed out above, the HSBK isitaal text that has been attributed to
Kikai, and is thus representative for the institiaation period of esoteric Buddhism in
Japan. Even though there are already some Japsioeses on this text, these are generally
written by scholar-monks affiliated to private Binikt Universities, whose vast knowledge of
texts often results in a problematic verifiabiliof the data given in their work. A fully
annotated translation of the HSBK, however, i3 tdking, and more importantly, the HSBK

has not yet been disclosed to the non-Japanesedveuslic.

Together with the above introduction (chapter hjs tdissertation, therefore, comprises five
chapters. The overall aim is to disclose the HSBIKnio ways, the first being the presentation
of its English translation, the first fully anncgdtone in any language (chapter Ill). Secondly,
in reconsidering the text’'s authenticity, the cofehis text expounding the esoteric precepts
is interpreteted in the context of Shingon (chaptdr This volume is rounded up with a
general conclusion that summarizes my findings fatute research plans (chapter V) and a
postscript. However, first and foremost, the foliogvparagraphs (chapter II) offer the reader
a concise historical outline of the pret&@i precept standards and introduces some basic

concepts.

43 0n Shingon Ritsu, see: Pinte K. 2011b.
4 Cf. Ueda R. 1967. Ovinaya see chapter Il below, and chapter péssim
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II. HISTORICAL CONTEXT

Before addressing the main research theme thatbkas introduced in the preceding
paragraphs, the reader should be offered an ide¢heohistorical and religious background
against which the samayaprecepts” were institutionalized in Japan. Thesen¢ chapter,
therefore, is a concise overview of the main tugnimints regarding the Japanese Buddhist
community (&{il Jap.sogya, transliterating Sktsanghad). It highlights some core concepts
regarding the Buddhist precepts and their conferralapan up to #kai's time, which are
essential to understand their interpretation inHIS8BK (cf. chapters Il and IV below). In a
nutshell, it biefly answers such preliminary quass as: How was the Buddhist community
in Japan organized beforeaikai’s time? What was the pre-Heian period standadihation
procedure? What kind of precepts were conferred, va@nich texts were legitimizing this?
What was the relationship between Buddhism andtidie? Etc.

Establishing the saigha

Buddhism was officially introduced to Japan arouBd8, but undoubtedly Chinese
practitioners, who were mainly living in Korean cmmmities, had actually entered much
earlier on a private bast3At the time, the imperial court was divided ingrmain factions:
while the Sogaf{t+¥) family favoured Buddhism, both the Mononokig%¢) and Nakatomi

(FE) clans were against any religious innovation ttaeimg indigenous Shioit (#18)
patron deity K% Jap.ujigami) beliefs?®
Because the pro-Buddhist faction was eager toditeljitimate foundation on which to base

its attempt of implementing Buddhism as the offigtate religion, there was an apparent

need to establish a native Japanese monastic coitymim which monks and nuns had

5 Between the @and 7' century, the Korean peninsula was divided in ttkiegdoms, of which Paekchei(
Jap. Kudara) occupied the south-western tip, chdéa Broucke 2007: 277. It wasd@ygmyong, the then king
of Paekche who called upon the support of Yamatismmilitary conflict with the neighboring statél& (57
Jap. Shiragi), and sent an envoy bearing a gildeddBist statue and scriptures to the Japanese. st
traditional date for this event, which is regardedthe official introduction of Buddhism in Jap&b552, but
538 is the currently accepted date, cf. Tamura 2060Eliot 2005: 197; Kamstra 1967: 241-245, a68-283;
Bingenheimer 2001: 19ff. For sources that sugg2gt & the beginning of Japanese Buddhism, cf. Kkamst
1967: 253-258.

*® Eliot 2005: 199; Kamstra 1967: 319-324.
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received the precepts according to the proceduréiseocontinental lineagéd However, at
the time there was ngnaya (cf. infra) in Japan, and a quorum of fully ordadnmonastics,
who traditionally must preside over the officiatiogremony for it being legitimate, were still
lacking.

Thus, the court started to send religious pradgiisnand in first instance womé&hto the
continent to improve their understanding of Budttisctrine and to train in accordance with
the prescriptions in Buddhist monastic disciplinaogles. This is evident from the records of
the Annals of Japar{ H A2+, Jap.Nihon Shokivar.F 4, Jap.Nihong),*® and those in
the Outline of the Vinaya Scho@#: =#i %, Jap.Risshi koyo),” that trace the account on the
origins of the Japanessangha back to the early spring of 588, when Shimang%(),

Toyome (& 7%z), and Ishime G %), three Japanese maidens of the then ruling Sagaxere

*"Hirakawa 1992: 150.

“8 Although originally embracing the transcendentaiadity of men and women, on its journey beginrimthe
5™ century BCE from India through the deserts of @@msia and the mountains of China, travellingtigh
the Korean peninsula and crossing the sea to aimile 6' century CE in Japan, Buddhism had already
assimilated a large number of doctrines that wenmidating the patriarchal societies it encountemath as
Brahmanism and Confucianism, in which women weresitered as the ‘second’ or ‘inferior sex’. Nehefess,
when encountering the indigenous animistic Shautiture in Japan, where much importance was atthth the
shamanistic power believed to be intrinsic to feemadture, Buddhism seems to have been initiallyleyepl in
Japan with its original policy of —at least a phdphical- gender equality intact. Beginning in Mera period
(710-784/94), androcentric Confucian standardsredtdapanese society, and the important role dratle
shamans fr%:, also #i-F Jap.mikg had in political life of ancient times was gratlya lost after the
introduction of Chinese government structures, ftrath the Heian period (794-1185) onward, male asset
who sojourned in secluded mountains took over #lggious functions previously associated with fegnal
shamans. See e.g. Bodiford 1993: 92. Boyle and rBH&87: 217. The increasingly paternalistic society
considered women more and more to be impure cesathat by nature distract and therefore hinder, iaueth so
also monks, in their spiritual practice. Thus, frima 9" century onward, the Tendai and Shingon sects migt o
prohibited female ordination, but also banned tHesm their mountain temple precinc®ee e.g. Boyle and
Sheen 1997: 217 and Groner 1984: 159. Howevenndger shift away from traditional continental ordiion
practice by Saich (767-822), who argued that the so-cabedhisattvgorecepts sufficed to enter priesthood (cf.
infra, s.v.bodhisattva-monRspaved the way for women to re-enter the Buddtiestgy in later centuries. With
the development of new schools of thought durirgklamakura period (1186/92-1333), all of which etisdly
were offshoots from Saiéts Tendai, systematized by scholars such aser (595, 1133-1212) and Nichiren
(H3#, 1222-1282) who founded thedd (4 1) and Nichiren sects respectively, the creed thatemple have
an innate Buddha nature and are therefore inhgreaglable of attaining enlightenment in their catferm and
present lifetime, regardless of their sex, re-askadged women as legitimate candidates for Buddihistation.
At present, Kyasan Shingon Kompuji headquarters function as the headquartersvef 4,000 temples in
Japan, and there are three schools for monks am&l hiistorically speaking, for over 1,000 yearsmem were
prohibited to enter Byasan because this was a monastery for men. Thaseawmonastery for women in
Kudoyana, on the foot of Mt. &a. The prohibition was lifted in 1872, but in modelay Japan, women who
wish to become nuns are still initiated in thedhisattvaprecepts without any preliminary ordination based
theprasimoksa. (These terms are further explained below).

9 Composed in 720 by Toneri Shinti A% T), these cover the history of early Japan until. % a list of
Western language translations, see Hankd 2003: 383.

0T, LXXIV, no. 2348, probably the most important kkavritten by Gynen {££5%, 1240-1321). For an English
translation, see Pruden 1995; for a partial Gertrarslation, see: Hanké 2003: 328-334. For a studgyonen,
cf. Blum 2002.
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sent to the Korean kingdom of Paekche in searcthioiLaw® After a successful period of
training, they returned to Japan in 590 as fullyained nuns, which could be suggested by
their respective nam&Zenshin-ni &{3J2),>* Zens-ni (£ /2),>* and Ezen-nif#E2)>>,
they heard of six Korean resident monks who afterrtarrival in Yamato —as Japan was then
callled— had begun the construction works of thakdfl (348L<; var. 5 5F Asukadera),
the first Buddhist temple on the Japanese arclgpelahich formed the foundation on which
to build out the Buddhist community.

Even though this did not yet mean that they wele &b establish a rightfdangha, their
ordination formed a precedent for other Buddhisttake tonsuré’ From the turn of the7
century on, the Korean immigrants in Japan estaddisthe first Buddhist monastic

community on the Japanese archipeldgo.

Self-ordinations

Notwithstanding the fact that during the Asukd &) period (550-710) several foreign fully-
fledged monastics travelled to Japan, they were altbé to confer a legitimatginaya
ordination, for which traditionally a commission t&h —and in remote areas five— monks,
three learning masters, and seven, or exceptionatly witnesses was requiretAlthough
very little is known about the first Japanese Busidbommunities, hieratical officiates seem

to have been regulated by the state and primawitglacted for its welfare. The procedure had

1 Hanko 2003: 328-329. In contrast, the first fulllioation of women in China occurred already in \anin
433, cf. Hirakawa 1992: 148-149. For more on tlenthapanese policy toward Korea, see: Kamstra 1983-
236.

*2|n this context, the suffixni functions as a religious label that refer$ftor /& (Jap.bikuni), or the Japanese
equivalent of the Sanskrit word for a full-fledgBdddhist nun, Sktbhiksupzi. When used as a noun, the suffix -
ni is pronounced aama though the latter was often used with respeav@men who had simply decided to
retire from public life. Thus the teramadoes not always necessarily apply to an officialigained female, and
could moreover, refer to any rank within the femalenastic order, as where it was used to distifigiémale
monastics fronubaior Buddhist laywomen (cf. Skiipasakg. Arai 1999: 33.

%3 According to Tamura (2000: 16), Zenshin “took Beddhist vows in 584 [...] and was the first persorbe
ordained in Japan”. His source, however, iskhes ryakki ($:32l%:0), or theAbridged Annals of Japam 12"
century work compiled by the Tendai monke6 (& [B], 1119-1169), master todden’s (%54, 1133-1212), the
founder of the ddo ¢4+ 1) or Japanese Pure Land School.

* Hirakawa reads “Zenzo” instead of ZeénHirakawa 1992: 150. The renderings given herayever, are
based on e.g. Kamstra 1967: 249.

* Hirakawa reads “Kenzen” instead of Ezen, cf. Hinalt 1992: 150.

*® Hank6 2003: 330-331. For information on theksii, see: Hirata 1989: 150-164.

> Arai 1999: 33. Kitagawa 1966: 26.

%8 Kamstra 1967: 298-300.

*¥ The three masters are a preceptor, a professbgraimstructor, or master of liturgy, cf. n. 36&a. Also see:
Hanké 2003: 333, n. 786, and 329-333, where hetpoit that in some cases two witnesses couldcsuf®n
this requirement, see also Heirman 2011: 610-611.
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more to do, however, with evaluating a candidaddigence in chantingtdras or performing
nation-protection ceremonies, rather than with Heis/vowing to uphold a certain set of

disciplinary precept®’

These desperate straits, created both by the iaguff number of ordained members in the
then still very small officially sanctioned Buddhmmunity, and the absence of thoroughly
trained vinaya masters who could legitimize the ordinations tipeyentially conferred by
means of disciplinary texts from the lawful scrigtiulineage, drove the premature Japanese
Buddhist clergy to the practice of self-ordinatign 2= 7% Jap.jisei jukai, lit. ‘pledging to
uphold the precepts of one’s own accoft)This Chinese malyana practice, was now
conducted aside from the official sacerdotal exatnom system by priests(ses), who became

known as “monastics whiberated themselves{ £, Japjido s5).%

This custom was justified, amongst oth&by the prescriptions expounded in figination
Sitra (15%%#€, Jap.Sensatsugy Chin. Chanzhajing,®* presented as the Chinese translation

of an Indian original by a certain Bodipé during the Sui dynasty (581-618)but is
actually an apocryphoff.A crucial passage in this text starts with: “Takithe precepts] by
vowing [to uphold them] of your own accord, is alseing granted the precepts [i.e. being

ordained],®’

adding that if one is unable to be ordained betbee traditionally required
quorum of full-fledged monastics, self-ordinatioefdre a Buddha statue is valid, even

without the presence of the aforementioned maatsisvitnesses.

Nevertheless, by 624 —i.e. about thirty-five yealfter the first nuns were ordained- there is
evidence that already 1,400 people who called teams Buddhist monastics in Jagamnd
five decades later, in 674, only the number of fiemmaonastics is said to have grown to

approximately 2,408

% pinte 2011b: 845.

1 BGD: 556a; DCBT: 219; and Hanké 2003: 332-333sfmecific evidence.

%2 Groner 1984b: 5-6.

% For more information, see: Groner 2012; 221-222.

6 Abbreviated title of52z3=FE3 4%, Jap.Sensatsu zen'aku @ys-kys, Chin.Chanzha shan’e yebao jinlit.
Sitra on the Divination of the Effect of Good and Beations i.e. T. XVII, no. 839.
% Nanjio 1975: 110, no. 464.

% See: BKD VI: 329b; and Hanké 2003: 333.

7T, XVII, no. 839: 904c12f 5% M JF 153 7..

%8 Kamstra 1967: 315, pointing out that 41% of theerexnuns.

% Arai 1999: 33-34.
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State sponsorship

In the following decades, the number of monasticthér increased under the sponsorship of
such renowned figures as @bku Taishi 2K+, 574-622), who —amongst many other
things— is attributed with having built seven teaml five being convents/& <F Jap.
amaderd, of which the Chguji ("= =F) still stands in Nara today as a part of thakji
(1EF35).”° However, since the Taika reformsk (Lt Jap. Taika kaishin of 646, which
implied an acceleration and intensification of thBux of Confucian values that promoted
patriarchy, the religious organizations became easingly male dominated. Although
knowledge of Confucianism had reached the Japasks®ls well over a century before the
first Buddhist sutras were presented to the court, it was only in te céntury that
Confucianism first became institutionalized, in mamvays taking precedence over
Buddhism’! Nevertheless, the fact that women waeatedas inferior does not mean that

actually theywereinferior.”?

During the early Nar&x £ period (710-784) most of the Buddhist doctrineseniatroduced
into Japan directly from Chinfd.A number of empresses and imperial consorts aNtra
court profoundly shaped the contours of Buddhisimctvfrom that time on dominated life in
ancient Japan. So was it due to the urging of esspemyo (J¢:HH, 701-760%%, for example,
that emperor Shmu G2, 701-756, r. 724-749) issued the 741 edict tohdista national
temples in each province for monkk ¢y =F Jap. kokubunj) and nuns [E 73 JE<F Jap.
kokubun-nij), with the Todaiji (3 X =) in Nara as the head temgfeAlthough all provincial
temples were to assist in insuring the welfarehef dapanese empire, while monks prayed for
protection of the nation, nuns had the distincpoesibility both for the absolution of sins for
the country as well as the purification of the oafl® These temples received economic
support from the government, so it was no lorggrsenecessary for the monastics to gather

alms/’

"0 |bid.: 35. On Shtoku Taishi, see e.g. Bingenheimer 2001: 23-26.

" Morris 1983: 108

2 Arai 1999: 35.

® Hirakawa 1992: 147.

" Also: Fujiwara no Asukabe-him@45 Z275%%), she was tonsured at the ordination platform adaiji, Arai
1999: 35.

> Eliot 2005: 221. Some sources state that the migmeere presided over by the Hokkeji. Arai 1934:
"®Ibid.: 34.

" bid.: 35.
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Introduction of the vinaya

When speaking of Buddhist “precepts”, however,fitst ideas that come to mind are issues
related tovinaya’® A lot of scholarly work has been invested in sindythe Buddhist
disciplinary codes in India, China, and Tibet, bide to widespread misconceptions
surrounding phenomena such as clerical marrfagiee question of the historicainaya

standards in Japan have often been disregardedelsjevk language scholarsffp.

Although there is very little known about the pnecetandards of the very early Buddhist
community in Japan, the first Japanese monastas $e have been largely dependent on the
vinayaexpertise of Korean immigrant monks. The preciseddmns or textual basis for the
ordination procedures and the content of the ptscdmat were then conferred, however,

remain to be examined, ideally in an interdiscigtinproject.

It remains a fact, though, that since the beginniofy the & century, ®* the
Dharmaguptakavinayd Il 53 £ Jap. Shibunritsu further: SBRJ? was imposed by imperial
decree as the exclusive scriptural authority fonastic ordinations in Chirf&.Therefore, it

is not surprising that it was precisely this edelstic codex which in 754 was the fikghaya

to be transmitted to Japan. The person who has treglited for this accomplishment was
vinaya master(Jap. risshi #fifi) Jianzhen (Jap. GanjiBE&; var. 2, 688-763)%the
celebrated third patriarch of the Nanshamiil{3) school’®> who accepted the request of the
Japanese court asking for Chinese masters to caeméapan and perform legitimate
ordinations according to the SBRHe introduced the SBR interpretation of DaoxUgie,
596-667), and conferred the “full preceptst &7, Jap.gusoku k3di of the continental
tradition upon Japanese priests, who renounced pinevious “unorthodox” initiations (cf.
supra), and thus became the first full-fledged faltynand properly ordained monastics on

Japanese soil.

8 For an annotated bibliography vimaya see: Pinte K. 2009c.

" See e.g. Jaffe 2001.

8 One of the few exceptions is Groner 1990.

8j.e. between 705-710, cf. Heirman 2009: 2.

82 Chin. Sifenlilis theVinaya in Four Partshat was translated between 410-412 in Chang'aBurjdhayaas
and Zhu Fonian, cf. T. XXII, no. 1428.

® Heirman 2002: 422; Heirman 2007: 195; Bareau diteddcRae 2005: 70.

8 Although 753 was the year in which Jianzhen adiveKagoshima, the date given here is that ofhiwal in
the capital, cf. Ueda T. 1939: 120; Hankd 2003:.346 had made several previous attempts to sdapan, but
all were unsuccessful, see: ibid.: 345-347. Onzlian, see: Hankd 2003: 341-352.

8 W |l1ff5% Jap. Nanzan Rissh named after the Zhongnansh#hi# (LI mountains in southern Shaanxi
province, see: ibid.: 13-14, n. 39-40, and 357-@B&enealogical tables.

% Pinte 2011b: 845.
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Ordination Platforms

In 755, the year following his arrival in Hekyo (*-3 ), as the capital of the Nara period
was called, Jianzhen established the OrdinatiotioPta Hall (#1&[z Kaidan'in; var. i

w Kaidan-a) at Todaiji (3R X =F) in Nara, over which he presided as abbot anddeunf
the Japanese Vinaya school (Ris$H57). 8" This became the center for all offical ordinations
and was the first permanent ordination platform Japanese soil, were ordinations were
performed in accordance to the continental SBRittaax] implying that Japanese monks had
to uphold 250 precepts, nuns abide by no less248mrules’® In the same year, about four-
hundred new ordinands, including women, took tomsurd others whose previous admission
as monks or nuns was considered to be invalid, veecedained”?

For six years the ddaiji Kaidan’in remained the only permanent ordioatplatform on
Japanese soil, but it became known as the ‘ceplmtform’ (4 9278 1&, Jap.chio kaidar) in
761, when empressaken G£iit, r. 749-758, a.k.a. Stoku #r{E, r. 764-770) ordered the
construction of two additional precept platformsieoat Yakushiji #2Rli<F) in Shimotsuke
(%, in presentfi< I Tochigi-ken), which became the ‘eastern platformfi i, Jap.
tokaidar), and the other at Kannonji#{ =F) in Chikuzen §Lri7, nowadays infg [if U7

Fukuoka-ken on Kgshi fLJ11), being the ‘western platformPi{7: 5, Jap.saikaidar).”

Bodhisattva vows

Just as in China, where Mafanists took an additional set of precepts as plsagent to the
SBR Jianzhen (cf. supra), however, also conferred &separate ordination”#{|= Jap.
betsujy,* the bodhisattvasila (&5 Jap.bosatsu-kai®® These comprised the ‘ten grave
and forty-eight minor commandments’ as espousdtiéBranmi Net Sitra (FE4H4E, Chin.

Fanwangjing Jap.Bonnokyo; further: BMK), which for more than thousand yehesl been

8 For a study, see: Hanké 2003. From 759 onwardsietier, the Rissh headquarters were shifted to
Toshodaiji (FFHHEESF), cf. Ueda T. 1939: 120; Hanké 2003: 13-14, n489+or a brief discussion of the great

temples of the state(F daiji), see: Abe 1999: 34-35.

% Abe 1999: 47.

% Groner 1984b: 8-9.

% Eliot 2005: 232. On ordination platforms in Indiad China, see: McRae 2005: 75ff.

! Heirman 2007: 175, n. 51.

%2 Groner 1979: 26; Unno 1994: 29; Abe 1999: 47-4@r@r 2005: 214.

% Abe 1999: 47-49; Unno 1994: 29; Groner 1979: 26 &.g. Nattier 2003: 147-151 for a convenient\ieer
of the bodhisattva vows.
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widely considered an authentic Chinese translaifcem Indian original by Kugarajiva (344-

413), but is now identified as an earfyy &ntury Chinese forgefy.

By the end of the " century, the second fascicle of the BMK circulatesi a so-called
bodhisattva-pdtimoksa (% F£A, Jap.bosatsu kaihanChin. pusa jiebeh which formed
the basis for the mapanist code in East Asi& Even though the words ‘mayana’ and
bodhisattvagna, which are synonymous, only emerged fhc@ntury India, already from the
4™ century onwards, practitioners of Buddhism whooesed the bodhisattva ideal had been
both ordained (Sktakya-bhilsus or -bhiksuris) and lay members (Skbaramopasakasor -
upasikas) of the community? This is not surprising, for being a naghnist, implies that one

is a bodhisattva, and both terms denote a religiouslition, instead of a social rdle.

The list of precepts making up the disciplinary eddr ordained monastics, theitimoksa,*®
has also been called the “moral code of restrafBKt. sanvara<ila), but while this is
“negative, a catalogue of things one undertakesandb,” a bodhisattva is “not to rest content
with being moral in this negative sense, but muso alo positively moral things,” being
called Skt.kusala-dharma-sagrahakamsilam, which —in the words of Richard Gombrich—
Is “whatever good, beyond the moral code of restyaane accumulates with body or voice
towards the great Enlightenment.” In other words,is' what one doeg addition tq not

instead of, observing th@atimoksa”. *°
This difference between a spiritual state and $stadus logically implies that ‘morality’ (Skt.
sila) is divergent from ‘discipline’ (Sktvinayg, the former being rendered 8% (Jap.kai)

and the latter agf: (Jap.ritsu). When put together, these mergefgf: (Jap.kairitsu), the

most common term used in Japanese studies whemingféo the Buddhist precepts as a

whole, thus both to ‘bodhisattva morality’ and ‘nastic discipline™®

% Traditionally the alleged translation in 406 oftiSanskritBrahmijala sitra or the tenth chapter of the
Bodhisattvaga-sitra attributed to Kurarajiva (344-413), i.e. T. Vol. XXIV, No. 1484. For aidf discussion
on the apocryphal origins of this text, see: Hagk03: 108-110. For an annotated German translatiche
precepts expounded in the BMK, see: Ibid.:125-181d 182-185 for an overview. A dated but complete
translation of the BMK in French is De Groot 18%r further reference, see: Groner 1990: esp. 251-2
Gombrich 1998: 52-53; Yamabe 2005.

% On the ternbodhisattva-patimoksa, see: Malalasekera 1972: 240-246.

% Gombrich 1998: 47.

7 Gombrich 1998: 48.

% These are recited every fortnight in f@adhaceremony. Opratimoksa, see e.g. Heirman 2011: 614.

% Gombrich 1998: 50-51.

1% For further explanation, see chapter IV below.
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Threefold pure precepts

Interestingly, as the ‘full precepts’ (Skipasanpadi; E./&7 Jap.gusoku-kai'™ of the
pratimoksa are part of the so-called “threefold” or lit. “tlreembracing categories of pure

102

precepts” C.5#E% Jap.sanju pkai; var. sanshu gkai),” - the Divination Sitra (cf. supra)

also asserts that in receiving the latter, one altédes by the former s&t

First expounded in theDasabhimikisitra-sastra, '°* said to have been composed by
Vasubandu in the " century, and outlined also in the fourth chaptefr the
Bodhisattvabfimisitra'® translated between 414-426 by Dhargeaka (385-433§%° the
first class of these ‘three groups of pure preceptieed encompasses the so-called “precepts

on morality and disciple™f & #7k Jap.sho ritsugi kaj).**’

This category, in turn, consists of two componetitg pratimoksa including behavioural
prescriptions for all seven groups of the Budditiemmunity!®® and thebodhisattvaila

which malayana practitioners were obliged to uphold, regardtédseing monastic or layman
(cf. infra). Aside from this, the maiana Buddhists in Japan were also required to upthed

second and third categories of pure precepts, iyatel“precepts for doing good deed# (
VL, Jap.shy zenls kai), and the “precepts of benefiting all sentienngel’ (Jap 4 il 4=
7% Jap.shs shup kai).'®°

State controlled Buddhism

Opposing demeanours toward the new ‘barbaric meligias Buddhism was first perceived as
within court circles following its introduction, fa@, however, restrained Buddhism for
several decades to make headway. This culminatethanpromulgation of an edict by
empress SuikoffE iy, r. 593-628) in the spring of 624, which institlita board of clerical

191 This denotes the full set of the 250 precept$ef3BR, cf. supra.

192 cf. BGDJ: 471. For further information, see: Har#a03:106-107; De Groot 1893: 246-247; Abe 199%, 46
n. 120; Groner 1990: 269, and 2012: 222; Yifa 2@, n. 10.

19T XVII, no. 839: 904¢12-20.

104 f-yhak=t Jap.Jijikyaron. Translated into Chinese in 12 fasc. by Boittii(exact date unknown) and others
in the early sixth century, i.e. T. XXVI, no. 1522.

105 s a1 4% Jap.Bosatsuchijiky, i.e. T. XXX, no. 1581. Also see chapter IV: 86.

196 Hanko 2003: 106.

07 gee: BGD: 1419, s.vitsugikai.

198 These arebhiksus, bhiksunis, sramaneras sramanerikas, siksaminas, upasakas and upasikas. That is,
monks, nuns, male novices, female novices, aspimans, devout laymen and laywomen respectively.

199 These categories are further discussed in chipter 429-432; For the esotericization of thigegory, also
see chapter IV below.
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administrators 1§l Jap.sogo; var. f&'E Jap.sokan), lit. ‘samgha officials’, being high-
ranked ‘monk-administrator$’’ who were entrusted with the inspection and supimiof
the self-ordained Buddhist community. Originallpete were only three of these official
posts: ‘Superintendant-monkf{iE Jap.sgjo),*** ‘Director of Monks’ (&%} Jap.sozu),**?
and ‘Chief of Buddhist Doctrine’ (Jag£iH hozu), but in the course of time these offices
were widened or re-named, such as the latter postvwould later be replaced by ‘Master of
Discipline’ (Ffili Jap.risshi).™

However, instead of being preoccupied with the Itggn of the by then already infamous
immoral standards of monks and nuns, let alone thighimplementation of a solid ordination
system, thesogo was designed as a means of state control. ltanaseful apparatus for the
government to screen and measure the growing nuafliBrddhist practitioners amongst the
populace, which is evident, for instance, from ¢easus held in autumn of the same y&ar.
Although the order kept growing steadily, and #ngsh state patronage brought prosperity to
the Buddhist order, this also meant that monksrams came under strict state control, that is,

the state no longer functioned “as a patron, bat @igious police™*®

Following the precedent in China, part of the csugenal codes and administrative statutes’
(ft4> Jap.ritsurys) was a set of regulations specifying state statedéor the conduct of
Buddhist monks and nund/E 4 Jap. sonirys). The extant version is included in the
ritsuryd code of the ¥ro (7 &) period (717-723), which was written in 718, but
promulgated in 757, indeed, only three years dferintroduction of theinaya (cf. supra),
and prohibited monks from staying in convents ansto stay in temples? Actually, quite

of a few of thevinayaregulations were issued as official regulatiohsg, ¥iolation of which
was legally punishable. In this respect, we havpdiot out that throughout Japanese history
the temporal political powers have, with varyinggoees of success, always tried to use

enforcement of the precepts to assert hegemonytbeduddhist communit}’

"ONEBJ: 335h, 339; BGD: 874c.

11 Abe (1999: 30) translates this term as ‘suprernespr

112 Bogel (2011: 955, n. 25) translates this as ‘pgeseral’.

113 Hankoé 2003: 334, n. 790. For more information bis tlassification, see e.g. BGD: 873b; and Abe9199
30ff.

14 Cf. p. 15 supra.

15 These are the famous words of Nakamura, quot&itagawa 1966: 34.

116 Jaffe 2001: 10. In all likelihood thémirys was already included in the Taikode of 683, which is now lost.
Adolphson 2007:167, n. 4.

117See e.g. Abe 1999: 34. A discussion of this liesyever, beyond the scope of the present volume.
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Bodhisattva-monks

Aside from the difficulties regarding the estabiigmt of Tendai and what would in later
times become known as the Shingon school, and whiglly difficult relation to the so-
called “six Nara schools{F #7552 Jap.nanto rokush, lit. ‘six schools of the southern

18 that had by that time developatie government’s approach of the Buddhist

capital’)
community did not change drastically. That is, s@dter their institutionalization in the
middle of the & century, ordinations —and especially the adherémdbe precepts— became
purely pro formal*® for the on Chinese orthodoxy mirrored twofold omtion structure of
separate SBR and BMK ordinations appears to havaired the standard system, at least

until 822.

Despite the united opposition of the establishedastic community, in that year, just some
days after the death of Saiclif®¥&, 767—822), the contemporary Tendai patridfCihe
court of emperor Sagd{l#, r. 809-823) approved the petition for Tend&i#) priests to be
legally permitted to ordain so-called ‘n@#ina bodhisattvamonks’ (K3EE S Jap.daijo
bosatsu-8). Its procedure was exclusively based on the gmtrfand sudden mayana
precepts’ (k3 [El4E %, Jap.daijoc endonkaj of the BMK, and was performed on a new
Tendai-only precepts platform at Enryakdif [ =7) on Mt. Hiei (t410).*%*

Thus, within a century after the introduction ofetkinaya into Japan, Tendai priests

abandoned the continental ordination procedure@edted the ddaiji ordination asonditio

sine qua noro enter the monastic order.

18 Gjven that these are not directily related tortten topic under consideration, the reader is reeto Groner
1984 and Abe 1999 for the establishment of the @emtd Shingon schools respectively, where also the
bibliographies of Saigh and Kikai are treatedn extenso An interesting table on major historical events
regarding the relation between Saicdnd Kikai is in Watanabe 1986: 411-418. OnMl&i and Nara Buddhism,
see e.g. Abe 1999: 34ff. For a concise survey padase Buddhism during the Asuka and Nara peries, s
Bingenheimer 2001: 43ff. The “six schools” are Rif$f), Kusha (£45), bjitsu (5% 5%), HosD (%4H), Sanron
(=7@), and Kegon #EJ%). For a brief definition, see e.g. Grapard 20089.10n their transmission, see
Bingenheimer 2001: 48-62.

19 Faure 1998: 173.

120 posthumously: Deng@y Daishi ((z % A fifi)). The most important study in English on Saicind the
establishment of Tendai is Groner 1984. Abe 19%nis of the few English studies onik&i’s relationship to
Saictv (F%7&, 767-822). A useful table of their contacts isNfatanabe 1986: 411-418. Tendai is the Japanese
adaptation of Chinese Tiantai, a form of Buddhidnwhbich the philosophical paradigm is centered loelotus
Sitra (Skt. Saddharma-pudarika-sitra; Jap.Mycho-renge-ky  #07A5##ESE, cf. e.g. T. IX no. 262), and its
esoteric line of approach is also referred to amifsu (5%), whereas Shingon is calledmitsu %), the
latter being a reference tajT (3E3F), the temple where #kai was assigned as manager in 823, cf. Abe 1999:
37.

?!Ueda T. 1939: 119; Groner 1984: 162; Groner 2Q08:
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Abhiseka Halls

Also in 822, Kikai, on the other hand, received imperial consergrect an Ableka Hall
GETEE Jap. Kanjdo, alsoE =[5 Jap. Shingon'idf? in a privileged position directly in
front of the Great Buddha Halli¢{/ % Jap. Daibutsuden) at theddaiji precincts:?® Kiikai
also had a consecration hall built at Takaosaajif(Li<F, later renamed as Jigig 17 ~F)
in 824, and also made plans for the erection ofaiiiji (383F) in Kysto,* but the Bdaiji

Abhiseka Hall was the first state-approved Shingonatidn site.

Although Todaiji did not become a Shingon center, the halbsindation strengthened
Kiukai's alliance with, and induced serious interesttioe Narasangha —this is evident, for
instance, in kKikai's appointment as junior Director of Monks in482— not in the least
because the consecrations inferred there includeewaritual, in which the aforementioned
“samayd, or “esoteric precepts” were conferred. Becausetsobservance of the precepts
was considered essential to the efficacy of eadtisal services for the state and, perhaps
even more important, the authority of theg® derived from the successful implementation of
the precepts, the management of precepts was @l wuitportance to the clerical

establishment?®

In contrast to Saigh(cf. supra), Kikai promoted the introduction of a new set of pptsento
the abhiseka designed to meet the specific requirements |lmgdoy the contemporary Nara
monastic authorities, showing thatikai's work of disseminating esoteric Buddhism was
directly linked to issues surrounding the managdneérBuddhist precepts. As is apparent
from theKonin Era Admonishmentg/{— D fHliEz# Jap.Konin no Goyuikai furtherKonin),
Kitkai instructed Shingon priests to “strictly adhtyéooth the exoteric and esoteric precepts
(852 — 7k Jap.ken-mitsu ni kaj and to purify themselve$?® He admonished them: “if you
purposely violate [these precepts], you are noiseaigle of the Buddha [...] nor are you my

127

disciple,”™" a watchword that will be further discussed in ¢bapv below.

1221ts name changed over time, cf. Bogel 2011: 950, n

128 Abe 1999: 53.

124 Bogel 2011: 951-952.

125 Abe 1999: 46.

126KDz, II: 861; quoted in Ueda T. 1939: 141. Alse gsbe 1999: 48, and chapter IV: 89 below.
127KDZ, II: 862, trans. Groner 2005: 211.
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Conclusion

The first monastic ordinations with the presuppokegghl base of a scripture on discipline,
appeared in Japan in the form of self-ordinationd ahaped the current of Japanese
ordination practice at least until the arrival @nkhen. Even when in China there had already
been previous cases of self-ordinations, the Spesifuation of Mahyanist self-ordination
forming mainstream practise in Japan, rather thamaming confined to a periphery
phenomenon, without the presence of an underlygggitnate framework based anaya
lineages, meant a radical shift away from tradalonontinental ordination practise, and
proved self-restrictive for it indirectly triggerede institution of the &6, that put Buddhism

under state control.

Thus, since prior to 754 , there waswvioaya and therefore no writtgoratimolksa in Japan,

it has been suggested that bodhisattvas “who wedteddhiksus [...] were in fact pseudo-
monks who were not ordained® at least not according to the traditiongdasanpadi
ordination. And yet, the historical records giveidewnce for the existence of a clerical
community before that time. There is no other ceutkerefore, than to consider the self-
ordained bodhisattva-monk as the keystone of#hgghain Japan, at least until the middle of

the 8" century.

This changed only in 755, when the precepts platfaras established atdaiji, which for
almost seven decades enabled monastics to berlatpty ordained in accordance with the
continental SBR tradition. The erection of the Aleka Hall in 822, however, heralded the
dawn of the officially sanctioned esoteric consBorarituals in Japan, being marked by the
conferral of samayaprecepts”, the dexterous implementation of whidthiw the already

existing ordination framework, will be elucidatedthe subsequent pages.

128 Gombrich 1998: 52-53.
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III. ANNOTATED TRANSLATION OF THE HSBK

As pointed out in the introduction (cf. chapterthesamayaprecepts ritual €.BEHER £ Jap.
sanmaiyakai-h; also: —BEHEZ\ Jap.sanmaiyakai-shiliis part both of the ritual procedure
for the dharma transmission consecratid® i # 16 — Bk HI i {E 15, Jap.denty kanp
sanmaiyakai sa#) and the ritual procedure for the karma bond conadi®on i 15 — Bk

Hi /1% Jap kechien kanj sanmaiyakai saf).™?°

The HSBK ritual manual is commonly considered atgm#t or supplement to ikai’'s
doctrinal guidebook SK¥°and both were compiled around 832The text delineates the
protocol for the ceremony of conferring teamayaprecepts, which are usually conferred
before entering theabhiseka platform. This chapter presents the first fully atated
translation of the HSBK. Before doing this, it mpsove helpful to briefly call the readers’
attention to the text's title, and clarify on wieatition this translation is based.

Title

In the title 1% =R ES 7 &8 (Jap. himitsu sanmaiya bukkaigivar. ~butsu kaigior
~butsukai g), the constituentit (Jap.himitsd means “secret”, “hidden”, or “esoteric”, but

these connotations do not imply a certain privilega certain group, but —as already pointed
out in the introduction— denote the teachings’ ersal accessiblility, which is conditioned by
the initiation from master to discipté?

The termz (Jap.gi), on the other hand, denotes a ceremony or mit@bcol. Thus i {#

(Jap.kaigi) is a precepts ritual, or a protocol for a cereynam which precepts are conferred,

129 For more information, see e.g. MD: 835ff. ssanmaiyakaibi, see also: ibid. 835 s.sanmaiya-kgi836 s.v.
sanmaiya-kaijpsanmaiya-kaidajsanmaiya-kar, etc.

1%0K5da 1993: 381, where the possibility of it beingiamoductory discussion is also raised. The texT.is
LXXVIIl, no. 2462, written by Kikai, which according to White 2005: 35, “was or@iyg written as a
guidebook,” and was designed as a preface to thigKH8xpounding the “basis for the philosophy tregtthe

various minds through which a practitioner passebea progresses towards the highests [...] ‘SectstlirBe

Mind.” For a translation, see White 2005: 357-3F@r. the relation beween those texts, see a chaptezlow.

131 Takagi 1993: 347, where also the extant manuscoipthe SKJ are discussed.

132 Also see e.g. BGD: 1128, shimitsu
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i.e. a form of initiation, or ordination ritual. M&ver,{#7, (Jap.butsukai/bukkdican also be

seen as a compound, meaning “Buddhist precepts”.

In other words, the title, lit. “esotergamaya Buddharecepts ritual” could alternatively be
read as the “secret ritual on the Buddhist precefgamayd, or “ritual on the secresamaya

Buddhist precepts”. The latter is analogous with tifanslation ofji& =EEH[ {#7, given by
White in his reading of the final paragraph of 8i€J:

He who abides in this vehicle will come to know hady-mind by means of this precept, and
will teach it to other sentient beings. It is thidich is called the secrestamayaBuddhist
precept>®

However, the title might also be interpreted asu&i procedure [for the conferral] of the
precepts of the secrsamaya[with the Cosmic] Buddha*** for Skt. samayacan denote
“unity”, “union”, alongside other meanings such“pkedge”, “seal”, “symbol”, or “mark™>°
And moreover, instead of “Buddhist precepffijik may also be translated as “morality of
Buddhas”, which may result in “ritual [for conferg] the mark of Buddha morality”.
Tentatively, but more explanation will be giventire next chapter, HSBK is, nevertheless,

translated aRitual [for conferring] the esoteric precepts beitige symbol of Buddhas

Be that as it may, it is a fact that the HSBK iscaknown under its abbreviated tifamaya
Precepts Ritua(= kA7 # Jap.Sanmaiyakaigi**® The title HSBK, however, accords only

to a mid-138' century manuscript preserved at Ninn4jif157)**" in Kyoto, and also emerges

in Edo period (1603-1867) prints. Earlier manyssriof the text, however, the oldest extant
of which are dated 1094 and 1196, give the ficument for Conferring the Bodhicitta

Vows (% # 42,07 3 Jap.Ju bodaishin-kai moa®

3 White 2005: 372.

134 Also see: MD: 635b: s.\sammayabukkaindicating it is synonymous, amongst othersBoddha precepts’
(f#s7, Jap.bukka) or ‘Buddha morality’, i.e. Sktbuddhasila, and ‘Buddha-nature preceptgii{4:7 Jap.
busslskai). Forak, denoting both ‘precepts’ as ‘morality’, see chaptebelow.

1350n the difficulty of translating the tersemaya see Snellgrove 1987: 165-166. A further discussoin
chapter IV below.

*BKD I: 116d.

13" The head temple of the Omuro branch (Jap. Omur@iE&c) of Shingon. Completed in 888, and named
after the reign of emperordko (2%, r. 884-887).

%8 This is also the case in a document in the hand oértain abbot Prajfigi¢ Jap. Hannya), who in all
likelihood was Kanken#fi&f, 853-925), cf. kda 1993: 381 refers to manuscripts nos. 2, 4-7,%ltisted in
Takagi 1993: 347 ff. The provenance of the HSBKuither discussed in chapter IV below.
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Source texts

The text that we have at hand is writterkambun(i% 30), i.e. Classical Chinese that was the
contemporaryingua francaof the intellectual and administrative elite. st gollated as no.
2463 in theContinued Section on Various Scho&z%5=% Jap.Zoku-shokg-bu, i.e. vol.
78: pp. 6-9) of thdRevised Taish Tripiraka (K IEH & KJER¢ Jap.Taishs shinst Daizokyo,
abbreviated as T.), 100 vols., edited by Takakumijird (544, IEVER) and Watanabe
Kaigyoku (3%, ¥##/IE), which was first printed between 1924-1934 iskylo by the Taish
Issaikyp Kankokai (K1E—8I#&FI1T4). This print (cf. appendix A.1), however, is based
the edition inKikai’'s Collected Work$Jap.Kabo Daishi Zensh 5475 Kffi44, abbreviated
to KDZ), first edited in 1910 by Haseoshi (K4, 75) of the Sofi Sen'p-kai ({12 545

£ #m%) and published in dkyd by Yoshikawa Kbunkan ¢ )1154 3 fg). 1

Since then, other editions have been publishedntbst authoritative amongst which was
edited at Kyasan between 1965-1968 by the Association forifggiStudies on Esoteric
Buddhist Culture (Mikkg Bunka Kenyijo Kobo Daishi chosaku kenkikai % 2k SC{LAFZE T
SLIEKETEERFZES), that published a revised edition (i€ A5L7E KRl 44 Jap.Teihon
Kobo Daishi Zensh, further TKDZ) in 1993*° The HSBK edition in the TKDZ (vol. 5: 165-
176, cf. appendix A.2) is based on a Ninnaji maripsdated 1250"** It is a copy of a lost
original in the hand of Bjo ((£Bf, 1227-1284), the fifth child of Fujiwara MichiigH/5 &

%, 1192-1252}#

There are two Japanese versions ofkdsebuntext: the first is a very concisely annotaf€d
yomikudashi(Z T L) rendering**in literary-style Japanese&& Jap.bungd by Okada
Keisho ([l FH, 22 5)), which can be found in the first volume of fRi&ual Sectior(Jap.Jiss-
bu =+H:) of the Japanese Translations of Esoteric Buddhigfiig®2:% Jap. Kokuyaku
Mikkya, pp. 9-21), edited by Tsukamoto Kengyg 4, EHE) and first published in dkyo by
the Kokuyaku Mikky Kanko-kai (E[GR%ZH[1T%2) in 1921, but reprinted in 1976.

139 Cf, T. LXXVIII, no. 2463: 6, n. 6.

10 The HSBK is in vol. 5: 163-176. in Mikkybunka kenkgjo Kobo Daishi chosaku kenkikai (ed.), 1993

1! Koda 1993: 381.

12 Takagi 1993: 348-349. The dates of Michiie areedasn Dykstra 2008: 142, n. 153.

143j e. 9 notes on 12 pagesmingotext.

144 it. ‘breaking a text down for reading’, is “arategy for reading Chinese texts by mentally rewirag the
word order and adding grammatical particles tottfé syntactical and grammatical patterns of theadege
language, often with the guidance of diacriticyyt &s such is not considered a translation, cfgr2gd.1: 24.
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The second version is written by the Taidbniversity professor ErdYujun (i, tH44)
and lists his reading of the aforementiobesgotext, alongside an annotated translaffdm
modern Japanese. His translation is collated infoeth volume of the modern Japanese
edition of theCollected Works of #6 Daishi Kikai (5472 KFfiZe#E 44 Jap.Kobe Daishi

Kikai Zensh), pp. 293-319, ed. by theokid Daishi Kikai Zensli Henshi-i'inkai (547 KR
zeifp 2 AEREE S B 4), first published in Tkys by Chikuma Shob ((iEEEE) in 1984,
third reprint 1987.

Given that until today, the HSBK has not yet beéstldsed to the non-Chinese and/or -
Japanese versed reader, the paragraphs below tprsséirst annotated translation in any

Western language. This English translation is basedhe aforementioned print edition in

Classical Chinese, and takes into account —andeswhere needed- the interpretations of
the Japanese versions.

Although the annotation may appear elaborate fecigfists in the field of Esoteric Buddhist
Studies, who are accustomed to the broad rangecbhical terms, it is a philologist’s duty to
offer also the more general reader sufficient guigaand reference. In order to facilitate
reference, the page and line references of thelyalailable T.-edition are presented in the
left margin, instead of the TKDZ line numbers. Bethitions are, however, appended below.

145j.e. 39 notes on 23 pages of modern Japanese text.
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RITUAL [FOR CONFERRING] THE ESOTERIC PRECEPTS
BEING THE SYMBOL OF BUDDHAS#

[T. 2463: 6b12] [M ASTER]*’

To begin with, if you arouse the intent to attaipeme awakenint® you
should first of all contemplaté’ [the following]**® in the depths of your
mind, **! [visualizing] the ocean of the pure [enlightenedature [of

Dharmaléya Mahavairocanawithin] **? all Buddhas in the ten directiohna

146 On the translation of title, see page 25 above.

" The division into ‘master’ (Skiacarya) —or, what Lehnert (2001: 997) calls a “hierophargnd ‘disciples’
sections is the translator’s addition.

198 gedie [-=245> 1) (Jap.hotsu muj bodai no shij lit. ‘arouse the mind ofi =420, the latter referring to
Skt. annutara bodhicittag#.(’, is defined as “mental initiation or initiative, mge, make up the mind to; to start
out forbodhior perfect enlightenment; to show kindness of hegwve alms”, cf. DCBT: 384, s.¥&. Nakamura
explains it as “entering the Buddhist path, theuaab of the thought to help others, of pledgingattain
enlightenment; the arousal of the mind of enlightent”, adding that it is synonymous#p£#¢.(» (Jap.hotsu
bodaishin), cf. BGD: 1257, s.vé%.(». The termégi4g,(» denotes the arousal of the mind of enlightenmant,
of the sincere intention to attain enlightenmenmttf@ benefit of all beings. From the disciple xpected that he
takes the vow to continue cultivatitgpdhicittaas long as he has not attained enlightened kngeleske e.g.
BGD: 1257 and MD, p. 2059, s.v¢34¢ /(. Analogous explanations are in NBGJ: 659 and MOBZ s.v.
hosshin Payne (2012: 285) definbsdhicittaas “the intent to attain awakening”ikai interpretdbodhicitta(:
2.0, Jap.bodaishin) in two ways: on the one hand it is the aspiratmmttain enlightenment, i.e. ‘subjective
bodhicittd, and on the other hand is ‘objectibedhicittd, which he calls ‘the potentially enlightened mind
Both are considered as the beginning and end odahree circle, cf. Hakeda 1972: 96. For more infdionaon
bodhicitta and Kikai's interpretation of it, see: White 2005: 57for an extensive interpretation of the word
citta, see: Bhrati 1970: 44-47, and ibid. 177-178 for interestingimitbns of bodhicitta in the light of the
layered meanings in tantric terminology. Chou (18BR¥F) claims that: “According to some Sanskritt$eaf the
Esoteric School of Buddhisndiznyati (emptiness) an#laruza (compassion) together constitute what is called
bodhicittd. According to Kiyota (1978: 161), however, it ihe mind of enlightenment [...] expressing the
aspiration to enlightenment, the Buddha-naturerihitein all sentient beings”.

19The termi#zz (Jap.kansats implies that this contemplation is with full aveaess and concentration, cf.
Swanson’s entry in DBJ, s.#{ZZ.

%0 Based on Enils reading (1987: 293) assugi no koto o kansatsu-beki de aruX & = & Z 54 & T
HDH".

1517¢,0s (Jap.jinshin) , is “a mind deeply seeking enlightenment,” ordfoundly engrossed in the truth”, but
also means the “depths of one’s mind”, cf. MuileDBJ, s.v.%%(», where it is pointed out that, in addition, it is
the third of the ten adamant states of mind inBRK, cf. T. vol. XXIV, no. 1484: 997a-1010a. Sesalchapter
Il supra, s.v. bodhisattva vows.

1925223 (Jap.shojo shokai). According to End (1987: 293 and 316, n. 1jf is the “condition/staget#

i Jap. kyochi) of Dharmakya [Mahivairocana] Tathgata (% £ 4113k Jap. hosshin nyoraf, being the
“truth/principle (E3# Jap.shinri) of Buddha-nature”. Also Okada (1976: 9, n. l)imes £)5 as the absolute
condition ¢ Jap.zettaiky) of the Dharmakya Tattigata. For more information on this “spiritual” or
“doctinal body”, cf.BGD: 1254c and DCBT: 273. Aththagatashave three bodies{5 Jap.san shi, i.e. Skt.
trikaya, namelydharmaldya, sanbhogaldya and nirmanakaya, or doctrinal/truth body, reward/form body, and
transformation body respectively. See: BGD: 477 B@BT: 77, s.v.= & . For the esoteric interpretation, and
its application to Mai#ivairocana, see: Kiyota 1978: 57-65; MD: 1936-198Y, i & Jap.butsushin See also:
Sgrensen 2011: 91; and Tinsley 2011: 705. In thistext, Snodgrass (1988, vol. 1. 216) notes: “@spte
Buddhism teaches that all the Buddha Bodies aregrbd@8odies and possess and indestructible and pemha
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being tranquil and perfectly bright, fundamentdige from production and

annihilation** Being vast*® unimpeded and omnipreseft formless!®’

transcendental*®® and constantly quiescert® it bears the marks of

extinction®°

[Oh, Buddhas}®* pity all worldlings, [because] their pure [andgimally
[T. 2463: 6b15] enlightened] mind®? is misled by defilemenf® and delusion®* They are

mistaking [the imagined for the redff> but are not aware of it! They are

blind'®® and unsatisfie®®’ The poisons of greed, ill-will and delust6hburn

Diamond Nature: all the various manifestations #maehsformations the Taibata produces to succour and
liberate beings are eternal and immutable”.

198 97=£(# (Jap.juho shobutsy means everywhere. The ten directions are the dardinal directions, their
four intermediate directions, the zenith, and thdin See e.g. BGD: 595c and NEBJ: 138a,-$:V5.

154 £ %% (Jap.stometsy), cf. NEBJ: 296b, BGD: 710c, and DCBT: 196.

195 gk (Jap.kadai), cf. BGD: 400b, and BCSD: 429.

18Rt (Jap.mugd is “unobstructed, unimpeded, unhindered; withaltacle, without resistance, permeating
everywhere, all pervasive, dynamic omnipresencehvbnters everywhere without hindrance like thitliof a
candle,” cf. Muller in DBJ; and BGD: 1320, sfRT.

157 4240 (Jap.musp), cf. NEBJ: 327a, BGD: 1338a, and BCSD: 769.

198 fi % (Jap.mui) means “unconditioned, uncompounded, uncreatefd"Skt. asanskta); i.e. “that which is
not arisen on the basis of causes and conditiom3'is“unconnected with the relationship of cause effect.”

It is the “absolutely eternal true reality whiclarscends arising-changing-cessation”, and in #mspect, is
“another name fonirvana or tathati.” Other definitions include “non-active, passil@sser-faire spontaneous,
natural; uncaused, not subject to cause, conditondependence; transcendental, not in time, urgthgn
eternal, inactive, and free from the afflictions senses; non-phenomenal, noumenal”; also inteprate
“nirvana, dharma-nature, reality, adtharmadiatu.” See: Muller in DBJ, s.Vi: F%.

199425 (Jap.jojaku) is an allusion omirvana, i.e. “to abide in thusness”, cf. DCBT: 349, an@B: 756d.
160440 (Jap.mess) is defined as “extinction, as when the presesses into the past. One of the four marks of
conditioned existence”, cf. Muller in DBJ, s}¥fH.

'°1 Based on Engls addition (1987: 293) ofshobutsu wa#{A(Z”. In my opinion, the “contemplation” referred
to above, is a mental address to, and/or invocatidhe Buddhas.

162:%.0s (Japjoshin) i.e. the original Buddha-nature in every manB&D 756b, and Muller in DBJ, s.¥5 ..
163y (Jap.bonrp), i.e. Skt.klesa, denoting the six primary defilements of greedréd ignorance, pride,
doubt, and attachment to wrong views. Accordinblakamura, they are often abbreviatediE 5z (see also n.
167 below), cf. BGD: 1273, s.y& &, and are also called the ‘three poisons#, Jap.san doky, cf. BGD:
1025, s.vElEEE.

164 w248 (Jap.moss, var. mozo), Skt. kalpita designates incorrect thoughts, which emerge fromrang
conception of reality, cf. NEBJ: 200b and BGD: 1868.v.Z4H.

18518 (Jap.fukaky is “the fundamental delusion that stands in ofifmssto the originally enlightened nature
which is responsible for the inability of sentieb#tings to discern that the fundamental nature efrtind is
thusness. They mistake the imagined for the real,by nescience beget karma, reaping its resuttseimortal
round of transmigration. This is the first of theuf stages of the activation of enlightenment taughthe
Awakening of [Maliyana] Faith (Jap.Kishiron#£{Zzf, cf. T. XXXII, no. 1666),” states Muller in DBJ,\s &
2. For an English translation of tH&{Z&f, see: Hakeda 1967.

186 e (Jap.konkon), lit. ‘being darkened’, cf. Muller in DBJ, s. & &.

167 mrwg (Jap.mokumokjican also mean ‘lonely’, cf. Muller in DBJ, s%;%k.

168 &EEEEs (Jap.ton jin chi [no] doky), also referred to as' 3 (Jap.san dokii are the source of all afflictions
and delusions, cf. e.g. NEBJ: 251b, BGD 484b, DC&J,:s.v.=%. See also n. 164 above.
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and drown them day and night. [The pleasures efltk sense orgatts attack
and threaten them. The five desif8sie them up and restrain them. Darkness

and insanity has consumed them!

[Oh, Buddhas], pity the fact that they do not pareghe truth'’* pity'’? these

fellows'"® with your great compassionf

Reveal”® your various shape€® by emerging from [the world where there is

inherently] no arisind’’ and take shape [from] the formless [world!

[Oh, Buddhas], may you expré$$[yourself in] languag€® and instruct®*

[them the teachings on the way of] birth and ddttht depend on cause and

effect]!*8?

169 Sk (Jap.roku soky, lit. ‘six thieves’, refers either to “the sixdalties of eyes, ears, nose, tongue, skin and

mind which engender affliction,” They are “alsodited to the six pleasures of the six sense orgaasention
is by not acting with them, i.e. the eye avoidingabty, the ear sound, nose scent, tongue flavady b
seductions, and mind uncontrolled thoughts,” cf.listuin DBJ, s.v.7<li, referring e.g. DCBT: 138. Eind
(1987: 316, n. 2) follows the latter interpretatiamd adds that they are called the “six thievexdnise they let
diffuse the workings of the six cognitions”.

10 7 4% (Jap.go yoky) are the five kinds of desire that arise from atment to the first five of the
aforementioned faculties (i.e. eyes, ears, nosgu®, and body), which are also called the fiveeclsj (.15
Jap.go ky) of form, sound, fragrance, flavor, and tactilitg. Skt.pafica-kima, but can also be the five desires
of wealth, sex, food, fame, and sleep, cf. MullelDBJ; NEBJ: 91a; BDG: 376d; and DCBT: 121, sh/#X.
Also see: End 1987: 316, n. 3.

71541 (Jap kakuch), cf. BGD: 177a.

172 gg 4 (Jap.minnen, lit. ‘thoughts of pity’, cf. BGD: 1310d.

173 1t 2E (Jap.shihaj), with & basically meaning ‘fellows’.

174 %3k (Jap.dai hi) refers to Sktmahi-karuza, see: BGD 926d.

175 58 (Jap.ruen), lit. ‘to spread broadly’, cf. BGD: 1433d.

84L& (Jap.keshin, lit. ‘transformation body’, which is sometimesatslated as ‘avatar’. It is the so-called
‘provisional form’ (Skt.nirmapa-kaya) of a Buddha, indicating “the transformation oétBuddha's body into
the form of a sentient being in order to teach aade them. In order to teach sentient beings, kind of
buddha-manifestation utilizes superknowledges fwr@pmiately discern and respond to their varioysacéies,”
cf. Muller in DBJ. See also: NEBJ: 172a; BGD: 29ahd DCBT: 142, s.vVit&. The translation here is based
on End’s reading (1987: 293) assdmazama no sugata o arawasuE X £ DL 7= 2Bl L. Also see n.
151 above.

YR A4 (Jap.fusho ji sho) is translated by Erd(1987: 293) asHonrai seiki-suru koto no nai sekai yori
aete seikishiAEHL 325 Z L D7 Wb K 0 & 2 THER L.

18 AR FRAH (Jap.mus gens). fEAH is explained by Okada (1976: 9, n. 2) as “the ahbedétate of mind that
eradicates all form”. Here, Ea reading (1987: 293-294) is followedkdtachi no nai sekai yori tatte katachi o
shimeshifd D72 Wi L 0 i > THZ R L.

179 ke Jap.keki Both Okada (1976: 9) and Enq1987: 293) read as ‘kari ni (=", which is an adverb,
meaning “provisionally”, “for example”, and is alssed as an expression “granting that” (see e.geBW
739b), and discerfiZ as the following verb. Howeveffi, can also mean “an institution or establishmeind’,
“to establish a concept; the gathering of wordsansentences”, cf. Muller in DBJ, s4#, implying that{EziE
may also be translated as a single compound.

180=x (Jap.gonzets) lit. “linguistic expression”, cf. BGD: 429b. Aocding to Hodge in DBJ, s.& 35, it is
also “a figurative designation (Sktpacira); the usage of language to teach the dharma @&dna), which is
in the final analysis, to be seen as a skillful n®and can never truly touch on reality.”
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[DiscIPLES]

Because of your compasst8htowards all sentient beings and [therefore also]
towards us, [foolish commoner8f, every one of you, [Buddhas, please]
display your knowledge of expedied® and bestow us with both the

provisional and absolute teachings!

[M ASTER]

[T. 2463: 6b20] Because you wish to guide [beings of] both shamu dull*®’ religious
faculties®® equally®® [into the Buddhist pathi®, [we pray that you] set fortft

various®? sudden and gradda doctrines as entry [to enlightenmeftf!

1817535 (Jap.jigen), cf. BGD: 549b.

182 J-7z (Jap.korai), lit. past and future. With addition of Edid interpretation (1987: 294).

183 g2 (Jap.rennen, cf. BGD: 1441d, and DCBT: 432, sk

18 Here, | follow End (1987: 294), reading: ware-ra bonku no hito-bitof » FLE D AT} &7, ie
unenlightened beings. This alludes to the tétni: (Jap.bonby, Skt. prthagjana a simple foolish person, i.e a
normal human being, the state in which a rituatgitianer enters the practice hall, see: Payne 2088.

185 5 (g4 (Jap.haben-ch) is “the wisdom or knowledge of using skillful nmesa(for saving others); Skipaya-
jAiana.” Muller in DBJ, referring to NEBJ: 107b, DCBT: 45and BGD: 1226¢. End1987: 294) explains this
as “wisdom of provisional help”. For more é#ZZ, cf. NEBJ: 29b and BGD: 950b, schie.On J5{#, see e.g.
Reeves's entry in DBJ; BGD: 1225; and DCBT: 154, 35 (.

186 pEgr] — 12 (Jap.gonijitsu [no nilky), i.e. the provisional and the absolute teachifigantai philosophy
characterizes the single vehicle (Skkayina) teaching to be true, and the three vehicle teacho be
expedient”, Muller in DBJ. Also see: NEBJ: 86a, &@D: 433c, s.vii£E. While the One Vehicle (Jajzhijo
—3f€) teaching, offers one vehicle for all beings, ftteee Vehicles (Jaganp =3€) teaching perceives one
separate vehicle “for each of the three categafi€$) sravakadisciples, i.e. the so-calledifthyana, leading to
arhatship; (b)ratyekabuddhaor ‘solitary realizer’, i.e. the Madhyamina, leading after longer periods to a
Buddhahood that is ascetically attained and forsoself; and (c) bodhisattva, called Mahna, leading after
countless ages of self-sacrifice in saving otherd progressive enlightenment to ultimate Buddhatipad.
Muller in DBJ, s.v.=3E. End (1987: 294) explainkE&[ —]2} respectively as “the teaching corresponding to
one’s constitutional/potential abilities/capacitiand “the teaching of ultimate reality/truth”. Qka (1976: 9, n.
3) definest & ? % as “the provisional teaching of the final expediexpounded for those with low capacities”
and “the absolute teaching, preaching the profduutti of the One Vehicle”.

187 %1146 (Jap.ridon), i.e. practitioners of sharp faculties and dabidlties (Sktparapara), cf. BCSD: 192; also
see: BGD: 1411a.

188 tR M (Jap. konp) is the potential for attaining liberation, i.eneds “inborn nature”, “basic spiritual
proclivities; ability to grasp religious principlgtf. Muller in DBJ, s.vii{4; also DCBT: 327; BGD: 425a.

189 Endb’s addition (1987: 294) of “Japitoshiku®s: L < " is followed here.

190= 124 (Jap indg), cf. DCBT: 1; and BGD: 68a.

1yt (Jap.sesets) cf. BGD: 821b; and DCBT: 303.

192 fEff (Jap.shuju), see BGD: 634b.

193 i (Jap.ton zen refers to “the two fundamentally differing expéions as to how practice”. That is, “the
gradual approachifif, Jap.zenky) understands practice toward enlightenment asdugi process of spiritual
purification and advancement, while the suddenhiegc ([H%;, Jap.tongy) maintains that the very idea of
attainment of enlightenment as a goal of one'srtsfiis based on an illusory, dualistic subject/objaodel that
cannot be sustained according to the implicatidrthe Buddhist doctrine of emptiness,” cf. MullerDBJ, s.v.
i, referring to e.g. BGD: 1026c and DCBT: 419. Erfd987: 294) translates this as “the teachings lwhic
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[DiscIPLES]

Thus, we [feel sincer&® compunctiont®

[M ASTER]

Lest all Buddhas have merty, offer [their thereupon based] provisional

198 and sympathize with [you], wordlings, who are mabged®® in

limitless suffering?®® you must arouse a vast miid, [in the following

help

manner® saying]:

[DiscCIPLES]

203

| vow"" to eliminate the whole of myriad evils;

| vow to master™ [the teachings of] the supreme doctrines;

[T. 2463: 6b25] | vow to liberaté” the entire realm of living being&®

enable one to immediately enter the realm of etdigiment” as opposed to “those for which many yedrs
practice is needed”.

19431:F5 (Jap.hamon), lit. ‘gate of the teaching (Skiharmg’, i.e. Skt.dharmaparyiya. According to Mahyana
teachings, there are endless methods or ‘gategitoinsight, cf. BGD: 1237, s.3[1.

1% Here, | follow End’s translation (1987: 294), which hagukaku %< ", lit. ‘deep’, before the insertion
“kokoro of okoshil># i = L.

19 4 (Jap.zank), cf. BGD: 499c. Translated as “conscience andrse of shame”, see: Muller in DBJ, s.v.
.

197 2%3E (Jap.jihi) denotes the altruistic compassion aimed at thasan of all beings, cf. NEBJ: 135a; BGD:
573b; and Muller in DBJ, s.¥&3FE.

198 35(# (Jap.hoben), lit. ‘expedient’, cf. Sktupaya in n. 186 supra. Here, Edig translation (1987: 294) is
followed: “sore ni motoduku kari no tedateiLiz$ & -3< 220 OF7E T

1915 (Jap.chinrin), lit. ‘to sink’, i.e. in the sea ofamsara. See: BGD: 968c.

2005055 (Jap kukai/kuga), lit. ‘ocean of suffering’, See: BGD: 266a and BT 313.

201 g2 -0 (Jap.kodai no shin is ‘an excellent mind’, being “a reference to thessession of the four
boundless minds,” i.&/0ff (> (Jap.shi muryshin) or the “four immeasurable states of mind”, expéai both
as the “four kinds of meditation to give bliss tmd to take away the suffering of sentient beireyi as the
“four minds of immeasurable concern for otherstliding the “immeasurable minds of (1) kindne&s Jap.ji,
Skt. maitri), or bestowing of joy or happiness; (2) pi# (Jap.hi, Skt.karura), to save from suffering; (3) joy
(Z Jap.ki, Skt.mudit7) on seeing others freed from suffering; and (Yantality ¢& Jap.sha Skt.upelsa), i. e.
rising above these emotions, or giving up all teing.g., distinctions of friend and enemy, love &atk, etc.
They are also called the four equalitié8%§ Jap.shi i), cf. Muller in DBJ, s.vJ/U4i&.(,, referred to s.vigg A
IB\.

292 Here, End’s addition (1987: 294) is insertedn@sa ni tsugi nog/ni £ S IO XD X 5|2

203 22pE (Jap.seigan), lit. ‘to vow’, i.e. promises that bodhisattvasish keep without fail when they are aspirants
to Buddhahood, cf. NEBJ: 262a, BGD: 825a, DCBT:,428. 2 f5. Generally there are four so-called “broad”
or “universal vows” {U5/Z[H, Jap.shi guzeigapfor bodhisattvas: (1) saving all beings withoigcdimination;
(2) ending all kinds of desires and defilement3; d8ntinuously studying all methods and expedieats] (4)
realizing the supreme path to Buddhahood, cf. BEIL, s.v./U5/ 2.

204233 (Jap.shujz, var. shiji), lit. ‘repeated practice’, or ‘to cultivate’, dBGD: 625a, s.V{&3H.

205 gt (Jap.dodatsy, i.e. “to save, to convey (someone) to deliveesncf. Muller in DBJ, and BGD: 998a.
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Lest all being®’ vow to seek prompt realizatithi of supreme awakenirf§’

the excellent fruitioft® of all Buddhas, | arouse the intent to attain aawkg!

[M ASTER]

That what is called “the intent to attain awakefijng the pure Dharmaiya’*!
within all Buddhas, but also is [the origin ¥flall beings’ mental status of

[T. 2463: 6¢01] [perceiving the non-duality of] defilement andripy®*

If you would look for its origif'® because it is fundamentditynot arising,
nor ceasing, you may search in the ten directionge end you will not find it,
[because the intent to attain awakenifif]is not expressed By’ using

speectt® written terminology**° or mental cognitiorff®

206 =pam iz 1 (Jap.sho shijo-kai), following its explanation in Eri(1987: 294) assubete no ikeru mono no
sekai T X TOAET 5 b DD,

T E 1 (Jap.ujo), lit. [those who] have consciousness’, refersSkt. sattva According to Muller, this term
replaced®®4: (Jap.shusl) since the times of Xuanza@gzZt (602—-664), see: Muller in DBJ; and BGD: 84, s.v.
AIE.

208 =% (Jap.sokush), cf. BGD: 888a

2094 |- 48 (Jap.mujo boda), cf. BGD: 1334, s. Vi [ 42 cf. n. 149 supra.

20pe i (Jap.shoka), lit. ‘excellent fruit’, refers to the attainmenf Buddhahood, cf. BGD: 722a. En¢1987:
300) interprets this term as ‘excellent fruits afd8lhahood’, i.e{4 % (Jap.bukkad, denoting Sktbuddhaphala
which is a synonym foBkt. bodhi, cf. BGD: 1190c.

2115 (Jap.hosshin is a name for “absolute existence, the manifiestanf all existences; the true body of
reality, or Buddha as eternal principle; the boflgssence that is pure, possesses no marks ofafigti, and is
the same as emptiness [...] The Buddha's body airthesrse; the body of truth that lacks form. Theibaf all
things”, cf. Muller in DBJ, s.vi&. See also n. 153 above.

#2Ends (1987: 294) has an additionaf” (Jap.moto) in his bungoedition, and 4" (Jap.konpop in the
modern text.

3 w330, (Jap.zenpshin) is the fourth of ‘the five conditions of mind mhaced by objective perception’,
namely (1) “immediate impression; (2) attentionimguiry; (3) conclusion, or decision; (4) the etfeevil or
good; and (5) the production therefrom of othersadions”, Muller in DBJ, s.vZi.('» (Jap.go shir). According
to MJ: 436a, howeveris5 is one of the ten approaches to non-duality imfBiaphilosphy. According to
Muller, they were posited by “Zhanrafizk (711-782), based on thetus Sutra[...] The unifying principle is
that of the identity of contraries, and the tenappt contraries are: (1) matter and mind; (2)rivekand
external; (3) practice and realization; (4) cause effect; (5) impurity and purity; (6) objectivad subjective;
(7) self and other; (8) action, speech, and thgu@tprovisional and real; and (10) fertilized ahe fertilizer,
i.e. receiver and giver”, cf. DBJ, s~ —.['] (Japju funi mor).

24§18 (Jap.kongei, cf. BGD: 425a

25 K7 (Jap.honrai), cf. BGD: 1266d; DCBT: 189.

218 gyggested by Endl987: 295.

27g: (Jap.ri) lit. means ‘to be separate’, or ‘detached froafgo ‘to abandon’, cf. BGD: 1415a.

28 ==+ 41 (Jap.gonsetsud), lit. ‘the mark of speech’, cf. BGD: 429b, s@zii. End (1987: 295) defines it as
“verbal expression” (Jagengo hygen= &£ 5i).

219 & =48 (Jap.mypiji s6), lit. ‘the mark of conceptualizing names’, i.ehen one applies names phenomena, one
further embeds oneself in the imaginary, cf. BGBO(da, s.vi4=¢. End (1987: 295) translates this as ‘name’,
‘appellation’, or ‘designation’£#%, Jap.meisi).
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Continuing to transmigrat€ in delusiof??is called the “defiled bod¥’ of all
sentient beings”, while manifestiffg enlightenmerftis precisely called “the
pure Dharmadkya within all Buddhas™®®

Therefore, thé&itra on neither Increasing nor Decreasfifsays:

[T. 2463: 6c05] Dharmalaya [Matavairocana] is not separate from the realm of wagdij the
realm of worldlings is not separate from the Dhddya. The realm of
worldlings is precisely the Dharm@ja; and the Dharmaka is the realm of
worldlings??®

220 4348 (Jap.shin’en $), lit. ‘the mark of laying hold of external thindgs/ means of the mind’, cf. DCBT:
151, and also BGD: 764b, s.»:%. End (1987: 295) translates this as “the object of dgm’ (Jap.ninshiki
no taisks Lk DX 5R).

2214 (Jap.ruten) is ‘continuity’, and refers to the deluded tramgration through life and death. Synonymous
to #ig7H (Jap.rinne), i.e. Skt.sansara, cf. NEBJ: 242b, referring to NEBJ: 234a, dif%. See also BGD: 1433d,
S.V. A EE,

222970y (Jap.mashin also:majin) is a defiled mind, or deluded and attached thguiie mind incapable of
apprehending the original essence of things, cDB&363c, s.vmgjin.

2By~ & (Jap.zenma no shin#4% means ‘to contaminate the pure mind with defilersiemeferring to “all
contaminated factors that impede the attainmenmirgfiza”, cf. Muller in DBJ, s.v.Z%5. See also BGB: 846d,
s.v. Z¥/5; NEBJ: 335a, s.wzemmawhere it is explained as ‘connected with pain auffering’, also “a term
denoting evils, and deeds neither good nor badbéuing enlightenment.”

224pge (Jap.kaihotsy is ‘one who has been awakened’, but “in the Twierd Esoteric Sect, to unfold and
manifest the Buddha-nature”, cf. Muller in DBJ,.g2%. See also BGD: 171d, s.fi2%, which defines its
meaning within Shingon Mikkyas ‘the establishment of the Buddha nature widlsinrand making it public’.

225 pafE (Jap.shsgo), in which the first character means ‘illuminatioalso ‘to understand completely’, but also
‘proof’, ‘verification’, cf. Muller in DBJ, s.v.l&, while the second denotes ‘enlightenment’, ‘redlan’, as
distinguished from delusion, cf. Muller in DBJ, sf&. See also BGD: 725a, sfi#, and NEBJ: 261b, s.¥&.

%5 Endb’s modern rendering (1987: 295) of this passagiien the hesitating mind continues to lose cdntro
it is ultimately called the body of the people wéwe wrapped in worldly desires (i.e. Skiesa), [while] the
evidently realizing the insight (leading to enlighinent) of the Buddhas who establish enlightenrient Skt.
bodh), is in fact called the pure and true body ofBalddhas.”

22T R R 4% (Jap.Fuz fugengy; Chin. Buzeng bujian-jingy being theAnunatvipurpatvanirdesaparivarta
(i.e. T. XVI, no. 668), translated by Bodhiruci tween 519-524 , who arrived in Luoyang in 508 , amdked
there until 534/538. See Demiéville 1978: 67, Buzofugengy; 237, s.v. Bodairushi I; and Nanjio 1975: 121,
no. 524, where the title translation is borroweshir According to Lancaster (1979: 166, no. 49(grreng to T.
LV, no. 2157: 839b6, i.e. thed e EFEZ HEE (Jap.Jogen shing shakky mokuroky Chin. Zhengyuan
xinding yijiao muly complied by Yuan Zha@i& (fl. 778 ) in 800. However, the text was trangiaite 525 (i.e.
ZhengguangF->Jt 6), this is confirmed by BKD IX: 192b, s.tfuz gugengy, where the text is discussed in
more detail. On thef T EE# H %, see BKD VI: 48c, s.vJogen shinj shakkg mokuroku The
Anunatvipurratvanirdesaparivartais “a short but influentialathagatagarbhatext that discusses the relationship
between sentient beings and thermaldya (or dharmadlatu) as being one of equivalence within the medium
of the tathagatagarbha The sermon begins with a question $iriputra as to whether the total number of
sentient beings who transmigrate through the theedms and six destinies ever increases or de@eabe
Buddha responds by explaining how views of incresass decrease are equivalent to the mistaken estrei
eternalism and nihilism. He then goes into depit) €xplaining the nature of thiathagatagarbhain relation to
the dharma body and sentient beings,” cf. MulleDiaJ, s.v.~#RJ#4E. NEBJ: 66b, s.vFuz-fugen-gy,
translates its title aSitra on That Which Neither Increases nor Decreasglgling that the text “proclaims the
identity between théosshin[i.c. Dharmakya Matavairocana] and all sentient beings. It also desldhat all
beings will attain Buddhahood.”

28 |ndeed, T. XVI, no. 668: 467b16-18 reads idenljcdie same RgkE 4 Fa LG R E B AR AR P E
FELES A EHIZAES. End (1987: 295) renders this as: “It is not the cds® there is another true body
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Further, it is said [in th&lahayana-dharmadhtu-nirvisesa-sastra]: %%°

You should know that the purity of the realm of lgdtings precisely is the
Dharmaléya. The Dharmakya is nirvapa, “*°and nirvara is Tathigata
[Mahavairocanaf*

When looking at it in this way, there is essenjialb distinction between the
body of all Buddhas and the naturally pure Dharmgak|Mahavairocana

within] all sentient beings.

[DiscIPLES]

[T. 2463: 6¢10] Thus, | [who now still may have doubtéf,am no different from albuddha-
tathzgatas®>> who —whilst once [still] residing in the stageprhctice2**[also]

lost track of the][ir] originatlharmal@ya [nature].

[M ASTER]

So, arousing great effoff> and vigorously endeavoring® in correct
practices>’ already is having accomplished the state of Buddbd®*®

separate from the world of humans, and furtheig &lso not the case that there is a world of hiersmparate
from the true body. The human world is no othenttiee true body, because the true body is de hwnoaldl.”
For further reference on this passage, see: Guadig; 38.

22 strangely, even though the text does not mentionshift in the source from which it quotes, theseno
reference found in the aforementioned T. XVI no8.68owever, the following lines are an almost exaetch
to a passage in theFE /AL =R (Jap.Daijo hokkai mushabetsu rphin. Dacheng fajie wu chabie 1)n
composed by Sthiramati and translated by Devapetj@ in 69152 4= FL 5% s FEM EE A8 A G IR

g FUR SR EIE 405, of. T. XXXI, no. 1626: 896a20-22. Also see Nanjfi®75: 275-276, no. 1258; and
Lancaster 1979: 210, no. 640, referring to th&d T E 4 HE (Jap.Daishi kanjp shuky mokuroky Chin.
Dazhou kanding zhongjing mylaompiled by MingquanBff&, n.d.) in 695, i.e. T. LV, no. 2153: 408b6. For
this catalogue, see: Lancaster 1979: 367, no. 19&6jio 1975: 354, no. 1610; and for more informafiBKD
VII: 256c. Onbodhicittathought in T. XVI, no. 668, see: Tagami 1986.

230515 (Jap.nehan), cf. NEBJ 211b; BGD: 1076b, sig#.

2Ly (Jap.nyorai), cf. NEBJ: 224b; BGD: 1063c; DCBT: 210, wherésipointed out that this concerns “the
Buddha in hisnirmapakaya, i.e. his ‘transformation’ or corporeal manifegiat descended on earth”. The
passage under consideration is explained byoEhE887: 295) as: “You should know that the reasdty the
human world is pure, exactly is because it is ddybaf truth. In other words, the body of truth idightenment;
enlightenment, in other words, is Buddha.”

2% Based on the addition ofjénzai mayotte-irdil{£% - T % [$72 L]” in Endd’s reading (1987: 296).

2383 =545 (Jap.sho butsu nyordj cf. BGD: 690c

234 (K #f, (Jap.inchi; var. inji). Okada (1976: 10, n. 2) notes that this is “ttege of practicing Buddhism”.
Indeed, the term refers to “the causal stage ofptiaetice of becoming enlightened”, the state @fcpcing
Buddhism which leads to the stage of attainme@urfdhahood, beingtH (Jap kaji). See: BGD: 71a, s.V&

it and 149b, s.v4LHll; Also: DCBT: 264.
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That being the casg’[I must ask**° how can you [possibly] hanker after

swimming in mud?** and not manifest correct practice?!

[DiscCIPLES]

Therefore, | arouse this intent [of attaining supeeawakeningf*?

[M ASTER]

Further, observe thdf the worldlings are sinking in the ocean of suffgrand
are submerged in the river of birth and death, rigngothe source of their own
[naturally enlightened] mint* and losing the life power of wisdom [that

nourishes the Dharmaya].**°

[DiscIPLES]

When | pity them, they and the Dharragé in mé*®are equdf’’ and non-

dual*®

235 ks (Jap.dai shijin), i.e. Sktmahi-virya denotes ‘inexhaustible effort’, or ‘stamina’, BIGD: 920c.

2% g1 (Jap.gonshi), cf. BGD: 432b.

S7T1E4T (Jap.shogys), cf. DCBT: 193; BGD: 698b.

238 1F2 (Jap.shogaky), lit. ‘correct awakening’ (Skisambodhj, but also refers to a person who has awakened
to reality, i.e. a Buddha dathagata, cf. BGD: 697d, s.ViIE&.

29 The text reads> (Jap.ima), but End (1987: 296) interprets this as “then” (J&pno toki ni oite= ® & X |C
BWO).

240 ~fa] (Jap.ikan [ga]) is usually not translated, because it often igmh rhetorical question. In my opinion,
though, it reinforces the ritual discourse, in whinaster and disciple take turns.

241 according to End (1987: 296), this is “the mud of the defilemerttattpollute our body” (Japni o osen-
suru bon@a no nukarumis {549 5 JE D Te D F).

242 2.0\ (Jap.zeshin, being interpreted by End1987: 296) askono satori o motomeru kokord ¢ ¥4 % sk
W 50"

243 Note thatfi (Jap.kan) in thekanbuntext, is nowhere attested in the renderings neith©kada (1976), nor
Endo (1987).

24 9,1\ (Japjishin), cf. BGD: 555c.

25 H® 4y (Jap.emyy) is synonymous t&E#r (Jap.emy), i.e. while the physical body lives nourishedfbgd, the
dharma-body is nourished by wisdom, cf. BGD: 10&d, 5. Also see the additional phrase in Erib87:
296.

261215 (Jap.waga hosshinis explained by Eri (1987: 296) asWatashi no ¥-suru shinri-to shite no
shintait>7= LOF T HEH L L TOE{A”, lit. ‘the true body that | am endowed with’.

247 S5 (Jap.byads), cf. DCBT: 187; BGD: 1146d, s.WE%, i.e. Skt.sama(ya)or samat, cf. SJ: 196, no.
1601; and DCBT, p. 187, s.¥-. This ‘equality’ means the lack of making distinas amongst things, BGD:
488, s.v.sanmaiyaand 1146, s.vbyodo. ‘Equality’, however, also refers to the “non-dtialof concrete
existence and abstract principle”, “one-ness oftenaand mind”, in other words, “all concrete théngr
phenomena are identical with the truth, or thatohtd@ppears is as such the path”, cf. Tege®i70: 105-110, and
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[M ASTER]

How can you have faith, and enduraftayhen you are not offering helg#
[T. 2463: 6¢15] That is why [you should}’, vigorously>? arouse great compassion, libefate

all sentient beings, and destroyitd”>* the enemy [of the dharm4j?

[DiscIPLES]

Therefore, | arouse the intent to attain awakening!

[M ASTER]

Now, you must summdr’ all Buddhas!

[DiscIPLES]

|, disciple X, bow my head to the ground and paistr’ before the assembly
of all Bodhisattva-matsattvas>® and numerous Taibatas,who are fully

ibid. 103-104 for the doctrinal Shingon interpratat In short, it concerns the union of the conerahd the
absolute, the union of the individual with Mafairocana. For a discussionsgmayasee chapter IV below.

248 /5t — (Jap.mu n), cf. BGD: 1342c.

249 Both Okada (1976: 10) and En¢1987: 296) také={T: (Jap.shinnir) as a compound, but this is as yet not
attested in any of the consulted dictionaries,heeigeneral nor specialized. Therefore, both temse been
translated separately. G (Jap.shin), see: e.g. BGD: 774c; and ff (Jap.nin), e.g. DCB: 200.

209k (Jap.kyibachi var. kubatsy), see e.g. DCBT: 351.

51 Based on the readings by Okada (1976: 10) and Er@B7: 296), that both add the auxiliary verb Japshi
even though there is & (Chin.ying) or so in the Chinese original.

252 gz (Jap.yumys; var.yimys), also means ‘to be courageous’, cf. BGD: 1386c¢.

235 (Jap.do), cf. BGD: 997b; NEBJ: 45b.

24 (Jap.ma) is an abbreviation of%& (Jap.mara), i.e. Skt. Mira, the demon king of the realm of desire, but
the term also refers to defilement, or hindrancesrilightenment. See e.g. BGD: 1282a, Bi¢éE and 1280-
1281, s.VJ&.

255 sum (Jap.ontek), cf. BGD: 136c.

26 pr=s (Jap keishd) is requesting the attendance of buddhas and saitiveis, mostly prior taira chanting, cf.
BGD: 312a.

BTFEETIES (Jap.keishuwanan), i.e. Skt vandanacf. NEBJ: 328b, BGD: 1467b, s#; And NEBJ: 169a,
BGD: 313a, s.vfllfd, which in Zen also is read asa, cf. BGD: 124a, s.Vfllfg. End 1987: 317, n. 8, points
out thatf€ & is the translation of the meaning of Skdndana while f1fg is its transliteration.

28 mesi% Jap. makasatsy Skt. mahisattva lit. ‘great being’ especially denotes a bodhigativho is mainly
engaged in liberating sentient beings, cf. BGD:7,Z/v.makasatsuln this context, it is crucial to note that the
exoteric and esoteric concepts of ‘bodhisattvafedif“The Sanskrit term ‘bodhisttva’ comprises th@ words
bodhiandsattva Bodhimeans ‘awakening’ and ‘path’, and ‘sattva’, accogdio the Buddhist perception of the
term, is ‘sentient being’ and ‘hero’. The origireoteric translation of ‘bodhisattva’, thereforeasva being
with the mind of the great Way’ and ‘being of Awakeg’; and hence ‘seeker of Awakening’ and ‘a beiviy
heroically seeks the Way'. For exoteric Mgiina the ‘Bodhisattva’ is one who diligently seeksak@ning and

is thus destined to become a Buddha, one who gegitkening not only for himself but for all otheribgs, and
whose aspiration has a twofold modality, ascendiygmeans of Knowledge (Awakening for self) and
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endowed with the myriad virtues of the transformatbody, reward body’,
and pure Dharmalya of [Mat]vairocana’®® and of all Buddhas in the ten

directions!

[T. 2463: 6¢20] [Oh, may they] descend to the consecration platfdrand rescue us by means

of their great compassion, and enlighten us widir threat wisdom!

Arousing the great intent to attain awakening, Wnaspire to abandon [the
cycle of] birth and death, destroy the multitudenisfdrance$®? overpower the
non-Buddhist path®? surpass the two [Buddhist] vehicles [@fivakasand
pratyekabuddhds®* and solemnly vow to practice the great compassfaal
Buddhas!

descending by means of Compassion (Awakening fbers}. The ‘Bodhisattvais one who is sufficiently
advanced on the Way to enteirvana, but remains insamsara to assist and guide others. [...] Esoteric
Buddhism, however, has a second interpretation.Gifeat Bodhisattvaskt. mahi-bodhisattva [...] are not on
the way to Awakening, but have fully attained Buddhod and now manifest themselves as bodhisatvabke
sake of sentient beings and in order to fulfill ith®riginal Vows. They are the differentiated vigti of
Mahavairocana’s Dharma Body.” Cf. Snodgrass 1988, ¥10218-219, with altered italics.

290 & (Jap.hoshin), Skt.sanbhogaldya is the “reward body”, or “ideal body of a Buddhéigh is produced
upon entering Buddhahood as the result of vows niakien during the practices in the bodhisattva .patte
body of the Buddha with which the blissful rewafdealightenment is enjoyed,” cf. Paul Swanson inJDB.v.
5. Also see: NEBJ: 108b; BGD: 1242a.

260 g EapeH (Jap. Birushana) Makairocana, cf. BGD 1136b. Also known AsH 413 (Jap. Dainichi nyorai),
cf. NEBJ: 41b; BGD: 926a; and more details in S¥;4and MD: 1522, s.vk H41%k. For more info, see: Pinte
K. 2009b.

261 15 (Jap.dajo) is explained as “truth-plotbodhimadala; circle; or place of enlightenment [...] for
attaining to Buddha-truth. An object of or place feligious offerings. A place for teaching, leanai or
practicing religion”, cf. DCBT: 416, s.y&15, where it is also pointed out that it can als@réé the ordination
platform. Originally, #8#5 was a translation of thbodhimada, i.e. the place where the historical Buddha
attained enlightenment. Later the term was usedkefignate a place where Buddhist ceremonies wde Im
613, Yangdi of the Sui dynasty is accounted to lehanged the name for all Chinese temples fégrChin. si)

to 2515 (Chin.daochang, cf. Chou 1945: 310. It may be interesting toentbte following double meaning: “the
two semantic levels of theodhi-madala, the Buddha's seat of enlightenment: first, as dternal realm of
enlightenment, the ‘assemblage of all the Fg#itas forming the great mdala’ [...], into which Sakyamuni
Buddha occasionally returns by means of his samidhi; and second, as the sacred site of enlightenment
under the bodhi tree on the bank of the Nairafijathé kingdom of Magadha where the Buddha addrdgses
assembly”, cf. Abe 1999: 265-266. Although the warehdala originally meant “circle”, in esoteric texts it
designated pictures and symbols of groups of bugldhd bodhisattvas painted on a certain surfacénamtlich
every deity has its own space, cf. Chou 1945: 3¥andala means a gathering place of the saints. Itgefean
altar where recitation takes place. In China howetee madalas on the earthen platform came to be
reproduced on cloth or paper”. In this sense, mjethe madala’ refers to theabhiseka ceremony in the
esoteric initiation ritual. ‘Sitting in the mdala’ can also be taken literally, i.e. the tantsiss in the midst of the
buddhas displayed in a drawn or visualizedndiada and makes offers, repents, etc. in order tonately
g)é\rticipate in the illuminated state of his fellbwddhas.. Hence, its translation as “consecratiatfiopm”.

BE 2% (Jap.ma shy, lit. Maras, cf. n. 255 supra.

283 413 (Jap.gedy) is explained by Eril (1987: 297) asBukky igai no oshieffi #LIsk D% %", i.e. Skt.
tirthika, cf. BGD: 305, s.v¥}i&E. For different categories, see: DCBT: 184, &|v.

264 — 3 (Jap.ni jo), cf. End (1987: 297) reading:shsmon engaku no futatsu no osHigl %= o ~ > D #
Z". Also see BGD: 1047, s.V.3E.
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Therefore, | now prostrate by bowing at your #&&h absolute trustf®

[M ASTER]

[Now,] recite the mantra of universal obedieri&e!

[DiscIPLES]

[T. 2463: 6¢25] Om sarva-tatligata pida-vandadm karomi?®®

25TEY (Jap.chorai), cf. NEBJ: 33a: BGD: 964c, s.JE.

oz (Jap.kie) generally refers to taking refuges (esp. in theee treasures), but this is doubtful in this
context. For other meanings, see: NEBJ: 173b; B&AD; s.vEF{(<.

267 3t = == (Jap.furai shingon. %1 means to worship all buddhas, cf. DCBT: 374; BGD81d. According
to Renou (1985: 565), “Tout I'enseignement tanteicge résume [...] en une mise en efficacité du mabh&a
mantra non seulement est divin, il est la divimit&me, la forme matérielle du dieu a un degré bies lpaut que
'image. Chaque divinité a son mantra particul@iui d’'une divinité femelle est lui-méme féminam I'appelle
une vidhya « science », comme les cakti dont il'esact représentant. Le choix et la remise dutnaaa I'éléve
forment I'essentiel de linitiation tantrique.” A from the termsnantra and vidhya, dharani belong to the
domain of magical formulas as well. These designatare used to refer to the different aspectiefdrmulas.
According to Togad (1970: 32), they can be translated as “secret’sfiaiowledge-spell” and “holding-spell”
respectively. He advances thmtantrasare Hinduist and pan-Indian, thatlhyz is a Hindu-Buddhist term and
thatdharanis are typical of Buddhism. A historical survey oétimtroduction of these designations in China and
Japan can be found in idem, 38 ff. In China, 8kntrawas initially translated a% (Chin. zhoy, i.e. ‘spell’,
258 (Chin. mizhoy), ‘secret spell’ #72 (Chin. shenzho) ‘divine spell’, and from the second half of tA8
century onwards, it was translatedf5s (Chin. zhenyai, lit. ‘true word’. While the ternmantrahad a strong
influence in India given its connection with thetlarity of Vedas, in China, the Vedas had no power
whatsoever. Therefore, Toga(l970: 41) argues that the translated terms thieesashow, to some extent, a
denial of that which is Hindu. He further stateattthe terndharani, on the contrary, was translatedfgég /&
(Chin. toloni) and that the translatig 5 (Chin.zongzhj, lit. ‘entire support’, was used only when askimlgat
dharani actually meant in Chinese. The notable fact that@hinese translations, on one hand, expunged the
term mantrg and on the other hand, retained the téhdrani, he considers the reason for the tetharani
becoming a particular Buddhist ter@haranis are a kind of summarizing miniatures of ##ras and as Chou
(1944: 258) puts it: “thelharanis are used to epitomizsitra, vinaya and sastra; they are the short-cut to
enlightenment [...] A bodhisattva, having epitomizaltl the meditations in one string (i.dharani), would
suddenly be elevated in rank and approach supratightenment”. The general difference betwedbarani and
mantra(i.c. E= Jap.shingon is that adharani is longer than a mantra. Moreoverdharani is used as a
substitute for a certaimiBa and is generally for exclusive use by priests, shing that does not hold true for a
mantrg cf. Togaw 1970: 50ff. where he further dividesantrasin two main categories: (1) ‘Hinduishingon
which are exclusively used by monks and nuns; ahdSjno-Japanesghingon which are used by laity as well.
The latter are of two kinds. The first are tkémyo-shingony:EHE =, or ‘light-shingon. They began to
circulate ca. 880 and were originally describedthie “f~25 5 Z 8 H=4¢ (Jap.Fuki kenjaku jinpen
shingongy, i.e. T. XX, no. 1092) by Bodhici (693-713) and in thekZ= 52 BB EAMEAETE Y E S (Jap.
Fukiz kenjaku Birushana-butsu daikanksshingon cf. T. XIX, no. 1002) attributed to Amoghavajrg06-774).
Secondly, there are thgsan-butsu-shingof=1{/E ) or ‘the shingon of the thirteen Enlightened One§’
Togard (1970: 51-54). Further information on these thrintaleities, cf. MJ: 340, s.yiz’6. Depending on the
school in which they occudharanis are divided in several categories as well. Herenveation the relevant
classification that has been contributed to Amogirav A first category is thearja-dhara-dlaranz, which
Togard calls the harani of holding letters”, given the fact that with tlee'tetters’ one refers to allitas. He
argues that “holding the letters” has to be undecbtas holding on to what one hears, which direetiglains
the fact that these kinds of formulas are saidnicaeace memory. A second class consists of so-caftda.-
dharanis, which encompass formulas containing the essehttee@ractice and teachings of thgras. Thirdly,
there arelharma-dhara-dhranis, which trigger the realization of the pure Dharimak The last group consists
of samidhi-dhara-dliranis. They are used for the perfection of concentratias a result of which the
practitioner is not disturbed during his meditatioh Toga® 1970: 22-29.
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Hail ®° to Buddha Akobhya of the east”® [etc] up to Buddha
[Mahavairocana], the pure Dharmaja! >"*

[M ASTER]

[T. 2463: 6¢27] Next, you should make offeringt

[DiscIPLES]

|, disciple X, with purified and exquisite incendglwers?’ banners*ritual
canopies,” drinks and food, lamps and candles, | beseechrstantly bring

offerings to all Buddhas and Bodhisattvas, as a®ll Nobles and Sag€Ss.

208 | e 1 1t B 55 B i DI SR (Jap.On saraba tatagyata hannamangkyarom), lit. “Om, | prostate
at the feet of all Tattyatas”, cf. End 1987: 297. For further information, see: SJ: 202, 1644, where it is
pointed out that this formula is combined with tregra afijli (4[4 % Jap kong gassia). Interestingly this
formula is also attested in T. XVIII, no. 915: 920b For a discussion of the formulas in the HSBK chapter
IV below.

29 54 (Jap.namo refers to Sktnamas cf. NEBJ: 209b; BGD: 1029d; DCBT: 298.

210K RS (3 (Jap. Ashuku-butsu) refers to Buddhasslthya, see e.g. NEBJ: 12a. AlBHEI%E (Jap.Ashukub,
and known under the appellations ‘Immovable Buddira’'Buddha Free from Anger'. It is the buddha who
learned from Mafivairocana, and who after achieving final enlightenincreated his own Pure Land called
Abhirata, which is located in the eastern parthef iniverse (whereas Ardlitha’s is in the west), and where he
continues to teach. In the esoteric school, haésaf the five Buddhas of thajradhatu (£l 5% Jap kongikai),
and is gold in color. See: Muller in DBJ, sfvf]%%; BGD: 5¢. For more details and his representaitiotine
vajradhatu-mandala, see: MD: 24-25, s.v. Ashukuba.

2 Intended may be that the practitioner should refiésformula for every Buddha of thajradhitu-masdala.
212pik2 (Jap.kuyo) refers to Sktpija, denoting that one brings offers to the Buddhas Badhisattvas, lest
them help the practitioner, cf. BGD: 264, kuy. Renou (1985: 573) explains the origin of the Rehsvord

as “Le mot qui signifie ‘hommage’, serait [...] d'gme dravidienne; plus vraisemblablement [on] cevila
forme moyen-indienne d’'un dérivé de la racine satesthat means to] ‘mélanger (un liquide).” Fan
extensive discussion of the tantric offering, seepta 1979: 121-162.

2R3 &3¢ (Jap.hage) can also be translated as ‘flowers and garlarddsBGD: 394b, or perhaps even ‘fragrant
flowers’.

24T LXXVII, no. 2463: 6¢28: hag# instead ofii& in a compound that should B&f% (Jap.dsban), see:
NEBJ: 46a; BGD: 1018b, s.¥&#ii%. End (1987: 317, n. 10) points out thig is Skt.dhvaja whilelf denotes
Skt. paraka. The former may be decorated with cotton twill agiewel may be attached to the top of its poke (i.
a streamer, a pennant usually deisplay atop a,petgreas the latter has long cloth hanging franfrar an
overview of its use at different occasions, sedifi@r Foulk in DBJ, s.v.j&. Form more details and illustrations,
see: BGDJ: 106, and 588, SiiF.

25 gg== (Jap.hogai), see e.g. BGD: 1244a, s§Z. End (1987: 317, n. 11) explains it as a baldachiteg,
Jap.tenga) decorated with various jewels amdaui, i.e. precious stones used as pearls and beadsanFo
illustrated discussion, see: BGDJ: 72ff, S

2lomyEn (Jap.kenp). Endb (1987: 317, n. 12) notes thét are people who have entered a realm that transcends
our world and set out to realize the truth by meaharousing a wisdom that is free from the infloerof
defilement, whilé& are ordinary people who have given up evil, buehaot yet attained the realisation of the
truth by establishing a wisdom that is free frorfildments. This accords to Soothills definition &Bhose who
are noted for goodne&¥, and those who are also noted for wisdom, or imsig; the & are still of ordinary
human standard, th& transcend them in wisdom and character; the atims from the path of seeirfgiE
upwards are those of tH#; the & is on the moral plane, and has not eliminatediibio; theZ: has cut off
illusion and has insight into absolute reality,” DICBT: 444, svE.
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[T. 2463: 7a02] [Therefore, | say]:

With the power of my individual mefit/
With the power of the support of the Taghtas?’®
And with the power of the Dharma realm,

| abide in universal worship!

[M ASTER]

[Recite] the mantra of universal worsHip!

[DiscIPLES]

Om gagana-sambhava-vajra h5®

277 2% 1hE 17 (Jap.ga kudoku riKj, lit. ‘the power of individual merit’ is one ohe so-called three powers:(/7,
Jap.san rik) that are expounded in the MVS (cf. T. XVIII, n848: 19a2), alongside the ‘power of the
Tathagata's support(Izjifss 7, Jap.nyorai kaiji riki), and the ‘power of thdharmadlatu’ (;£5¢ 77, Jap.hokai
riki), i.e. of innate Buddha-nature, cf. BGD: 492c, shf& (Jap.kudoky, which denotes Skguna referring to
“the merits of one’s pious acts or religious preetj cf. NEBJ: 184a, s.uhf.

28 The termfiifF (Jap.kaji) rendered as ‘support’ in the second power (cf27 supra), conforms to Skt.
adhisthana, which in precepts rituals, means to asks forstigport of the Buddhas and Bodhisattvas in keeping
the vows. According to Orzech: “The teadhisthana has its roots in theah scriptures, wheradhitthana iddhi

is the power of the Buddha's self-multiplicationt.i$ found throughout the Majana and has a range of
meanings. These include decision, resolution, detiérmination, to stand on or insist on, basispuersee, a
residence or abode, and a benediction. Its bas@nimg seems to be to take a stand, or positioritsin
metaphorical and literal senses, as well as toigeoa basis for, as in benediction. This ‘basighis foundation
for transcendent wisdom's existence in the wotléhdicates, to borrow a convenient phrase, ‘aglaic which

to stand’, as well as the stand taken.” In esotBtiddhism, “this also signifies establishing a &dimk with a
deity. In the meditations on tistizpa of the fivecakras(F ###Z Jap.gorints), in which one initially focuses on
the earth element in oneself and in the diety, thrd the water element, and so on, ddaisthana signifies the
identification with the deity has been achievedk#i's explanationkaji fj[if5; refers to the Great Compassion of
the Tatlagata and the mind of faith of sentient beirtga.means the reflection of the Buddha Sun in the waiter
the minds of sentient beings, ajidneans thesadhaka’'smind that ‘retains’ the Buddha Sun”, cf. Snodgras
1988: 35. Also see: NEBJ: 157b/174; BGD: 146a, i 234a, s.vjj[#F.

219 3325 2 (Jap.fu kuys shingon.

280 st 3 — KK H 28} (Jap.On gyagya i sanbanbaba zara koku.e. “Om, Vajra[-like Treasures] that
emerges from emptinedsok!”, denoting a formula for the emergence of thetwass of various treasures such
as clothing, palaces, drinks, offerings, etc. fritia storehouse of emptiness, but ultimately it feranula that
beseeches the arousal of infinite and true treaghet are indestructible avajra and surpass worldly treasures,
cf. SJ: 35, no. 179, where the correspondingdiz is found, alongside other attestations, the madstrasting
amongst which are (13Z#&07 % (Jap.ju bodaishin kaigi further: JBKG), i.e. T. XVIII, no. 915: 940b28,
attributed to Amoghavajra; (2) the/\#ZE[] (Jap.Jizhachikaiin), lit. ‘Mudras of the Eighteen Paths’, referring to
two times nine deities for each of the twombaas, i.e. T. XVIII, no. 900: 782¢10-11, i.e. corspd by Kikai's
teacher Huiguo (cf. introduction: 3 supra), cf. BKD191b; and (3) Amoghavajraig B a1z & em e % (Jap.
Akushu-nyorai nenju kayho), lit. ‘Worship and Recitation Ritual for Akbhya Buddha’, i.e. T. XIX, no. 921:
17c03-0017c03. For Akbhya, see n. 271 above. A further discussion@IBKG is in chapter IV below.
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[T. 2463: 7a05] [M ASTER]

[Next, you must] sinceref§}* repentf®

[DiscIPLES]

Since the past without beginning, until this existe and up to this very day, I,
disciple X, have been misled and obscured by igroa#®

| have been disregarding and faulfifigny pure [i.e. originally enlightened)]
mind, and have been attachi®do false conceptualizatioR&

| have given rise to various discriminatiofféuncountable [fundamental]
[T. 2463: 7a10] defilements, such as greed, ill-will, and delusi@as well as subsidiary

afflictions?®® such as anger, jealousy and avarice;

| have been self-prodtf and have slandered the [three jewels of] Buddha,

Dharma and Sagha;
| have disseizéd” and stoleff* all kinds of possessioris?

| have killed®®® intentionally as well as inavertentfy? and | have huff®

sentient beings;

281 22,0, (Jap.shishin, cf. BGD: 536, S.V&E ).

82 15 (Jap.sang®, cf. NEBJ: 334b; BGD: 497, s.{ifl&.

283 4%HH (Jap.mumys). Although translated as ‘ignorance’, it is a famkntal misconception which prohibits
one to see the real nature of things, rather thaalasshortage of knowledge, which is the basilladefilements,
cf. BGD: 1346, s.vjiHH.

2843570 (Jap.ishitsu), lit. ‘excess and shortcoming’. Hence, also diempimistake’.

285 m#s2 (Jap.han’en), lit. ‘to clamber upon conditions (or objectsiRefers to the arising of consciousness due
to its contact with the external world. The menfimhction of cognizing objects; or, the cognized emlt
themselves. Here, the connotations&bfas ‘object’ and ‘condition’ tend to overlap, a® tbhbjects of one’s
experience are also the conditions by which omefisgenced, and through which one must operatdyiatler in
DBJ, and BGD: 1116d, s.¥#%;.

286 5248, also translated as ‘delusion’, cf. n. 165 supra.

287 5371 (Jap.funbetsi) is usually used with a negative connotation, rréfg to the mental action of partial and
limiting rationality, which hinders the function tife originally enlightened mind, cf. Hodge in DBIEBJ: 63b;
BGD: 1199b, s.v47 .

2B IE S (Jap.zui bon). For a detailed list, see: Muller in DBJ; NEBD34BGD: 812b, s.\i5/EI.

291418 (Jap.gaman is described as “pride in the belief that theraggtes are self and are possessed by self’,
cf. NEBJ: 68b. While the term is later commonlydarstood in the negative sense of ‘pride’, or teit),
Schmithausen (1977: 149-150) understands the S$kivalent for £ {€, i.e. Skt.asmi-n@na simply as a
“feeling of identity of self”.

290 =22 (Jap.shindatsy, cf. BGD: 778d.

29132 %% (Jap.tosetsi), cf. BGD: 1002b.

29217 (Jap.zaimotsi, cf. BGD: 450d.
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Selfishly and uncaringly, | have been greédy;
| have drunk wine and have eaten meat;

With the pungent vegetabf@&! have polluted the temple ground§and even
damage®® monastic items for daily us&’

My sins are uncountable and boundless, [for thejuite] lying>** flattery >°2
insulting®®, and backbiting®, as well as transgressions of the rules on

conduct® and eatindf®, the five heinous criméd¥ and the ten evil&®

Now, | confess them and rep&fiiin perfect sincerity>*° only praying that my
[T. 2463: 7a15] sins be extinguished

29 Okada 1976: 12 and End.987: 298, as well as TKDZ: 167 ha¥einstead off% in the T.-edition, but both
characters denote ‘to kill'.

294 = (Jap.gosetsi, cf. BGD: 385a.

2% 122 (Jap.songa), cf. BGD: 893b.

29 & (Jap.tonzen, lit. ‘polluted by desires’, cf. BGD: 1025b.

297 g5z (Jap.kunshin, lit. ‘perfumed and bitter’. Erid (1987: 298) interprets this as “vegetables witrang
smell like the five pungent roots”, i.&73% (Jap.goshin). Although there are many variant lists, they galhg
include leeks, scallions, garlic, onions, gingard &hives. If eaten raw they are said to caustalnitity of
temper, and if eaten cooked, to act as an aphaaglisioreover, the breath of the eater, if readieggitras, will
drive away the good spirits. Also calléfFzZ (Jap.go shinsa), cf. DCBT: 128; BGD: 369d.

298 (% (Jap.garan) refers to Sktsangha<irama, which originally designated a Buddhist monastargonvent,
but later was used to refer to the whole precitfictNEBJ: 70a; BGD: 161a. Also naméglfiEs (Jap.sogyaran),
cf. BGD: 874b. End (317, n. 14) defines it both as a monastéff;t Jap.jiin), and as a a park or garden for
enjoyment of monks#$k Jap.onrin).

29 The T.-edition gives= (Jap.shir), meaning e.g. ‘to moisten’, whereas Okada 1926arid End 1987: 298,
as well as TKDZ: 168 hav& (Jap.shin), i.e. ‘to violate’ as the first character in tbempound{Z& (Jap.
shinson), ‘to damage’.

%90 According to End (1987: 317, n. 15)i (% (Jap.jéjir) is an abbreviation o {314 (Jap.jojii somotsy), lit.
‘items for continual daily use’ being one of theufkinds of property of the Buddhist communiff& 447 Jap.
shishu émotsy, next to e.g. a monstic’s personal belonginghaagclothing, medicine, etc. See: BGD: 518a.
Endd (1987: 317, n. 15) also points out that the teafers both to the things monastics jointly use in a
monastery, as well as to the buildings of the tengpbunds itself, and even to the clothing and finey receive
from laypeople.

301 2= (Jap.mogon), cf. BGD: 1363b.

30242527 (Jap.kigo), cf. NEBJ: 173b; BGD: 212c.

335517 (Jap.akuky), cf. BGD: 22a; DCBT: 372.

S04 E (Jap.ryozetsy, cf. BGD: 1426b.

5 psk (Jap.haka), cf. NEBJ: 97a; BGD: 1094a; DCBT: 334.

308 gz (Jap.hasa), cf. BGD: 1094c.

307 13 (Jap.gogyak), i.e. killing one’s mother, father or teacherusiamg blood to flow from the Buddha body,
and destroying the harmony of thergfa, cf. DCBT: 128; BGD: 357a; E6®17, n. 16.

308 =5 (Jap.juaku) are the ten unwholesome activities carried owdugh the three modes of bodily action,
speech, and thought: killing, stealing, debauchlgigg or deception, ornate speech or flatteryuingreachery
or slander, coveting, becoming angry, and delusibniEnds 317, n. 17. See also: BGD: 68EBJ146a. Also
called thet-52 (Jap.ji aku @), cf. BGD: 651c.

309 222 19 (Jap.hotsuro sangg cf. BGD: 1257d.

310 2355 (Japij o), cf. BGD: 536¢.

L5 (Jap.shometsy, lit. ‘to cause to cease’, cf. BGD: 716c.
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[MASTER]

[Therefore, recite] the mantra for erasing [thenkiarseeds of] crime3t?

[DiscIPLES]

Om sarva-pipa-sphua dahana vajiya sviha!**
[MASTER]

Next, | should confer the precepts.

[FORMAL NOTICE]

Suppose you previously took full ordinatidiyou must again take the three

refuges’'® because this other [ordination of yours] is lirdifé’

312 w57 (Jap.metsuzdi cf. BGD: 1357c.

313 IS e Iy R P RS R IR T 25k (Jap.On saraba hanba takagba zaraya hanbpis translated by Erad
(1987: 299) as “@, | take refuge in the vajra that erases all dutay it be realized!” However, SJ: 214, no.
1717 does not mention ‘taking refuge’. T.-editiaastil instead of=l. Interestingly, this formula is also attested
in JBKG (T. XVIII, no. 915: 940c22), cf. text disgsion in chapter IV below. For other attestatices SJ: 214,
no. 1717. End (1987: 317, n. 18) also points out that a simitamula, i.e. thettiJE 7l E S (Jap.shutsuzai
hoben shingoly namelyis i 2375 57 i e il ] E R PT 28 th. 57551 is attested in the MVS, i.c. T. XVIII no. 848:
46b3-4. This is called “the mantra of the expetlirmrans for expiating sins” and is translated bgb®i (2005:
236-237) asOm, for you who like avajra, burst asunder and burn all sisgzha!”

314397k (Jap.jukkai) is the instruction of the precepts, which for tieeeiver generally is termeg@si (Jap
jukai), lit. ‘receiving the precepts’. See: NEBJ: 15@B: 637b; DCBT: 251, sviz7; and BGD: 641la, s.¥%
.
315 B (Jap.guka) is synonymous to E7% (Jap.gusoku kai i.e. the full set of precept for full-fledged
monastics, cf. BGD: 276b, s.\&. /£ 7. See also chapter Il, s.v. introduction of theaya supra and more
information about kikai's ideas on the precepts in chapter IV below.

316 == (Jap.sank). According to End (1987: 299) this denotes the ‘[taking] the thretuges’ in the three
treasures £ %, Jap.sany), namely, Buddha, Dharma andn®fha. Here, however, the three treasures (Skt.
triratna) are (1) thetrikaya of the Tatlagata, (2) thevaipulya-malyana-dharma and (3) theavaivartika-
sangha.Fortrikaya, see n. 153 above. Thaipulya-maliyana-dharma(’5 & K€ Ak, Japhoko daijo hozo),

lit. is the Storehouse of the Doctrine of the Unsat Realm of the Great Vehicle, cf. BGD, p. 1284, 5
and ibid.: 922, s.vX3€. Soothill defines£jE as “the absolute, unitary storehouse of the usijethe primal
source of all things”, cf. DCBT, p. 272, s}¥ii. Also Nakamura gives such a description, BGD: 1234, %

#. In general, this appellation is a reference ® ¢hnonical texts of Makana: “Les mahiyanasitra sont
appelésaipulyagitra quand ils ont pris une grande étendue par suitemlification des données traditionnelles,
amplification de style et d’affabulation”, cf. Ran@001: 366. In esoteric Buddhism, this term alfudspecially

to the MVS and the STT@or more on these fundamental texts, see: ch#itbelow). The third treasure, i.e.
the community ofwvaivartikas refers to thevaivartika-bodhisattva-sagha (R B &, Jap.futai no bosatsu
s0), consisting of “never receding bodhisattvas, wim at perfect enlightenment”, cf. DCBT: 109, s¥iE;
BGD: 1169, s.vfutai no bosatsulnterestingly, these three refuges are attestddin seven texts of the entire
T.-canon, but occur merely in three texts othet th@ one under consideration in the same phrasegely: (1)

T. XVIII, no. 894: 941h8-13 of thé@rBirFRzE L&A (Jap.Soshicchikara kuwy ho), a pajavidhi ritual text
attributed toSubhikarasinha GEf: £, Jap. Zenmui 637-735) based on Swsiddhi-tantra@f & ¥E284K, Jap.
Soshicchikara ky;, i.e. T. XVIII, no. 893), cf. BKD VII: 14c; (2)i JBKG (T. XVIII, no. 915: 717c24-a01); and
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It is not necessary to demarcate a location [feratdinationf*® for [the ritual
space] equals the dharma realm. Do not requesansfer your attendance to

someone else, because you will have no other OIES]

[DiscIPLES]
[T. 2463: 7a20] I, disciple X, eternall§?® take refuge in all Buddhas [who partake in] the

unsurpassed three bodies [of Meairocanal**

| take refuge in the treasury of the universal aiyaha dharm&??

| take refuge in the community of all non-retrogiieg bodhisattva®?

(3) in the MSZ, i.e. T. XVIII, no. 917: 943a06-1Dhese latter texts are further discussed in chdptéelow.
On Subhikarasinha, see Pinte K. 2011a.

$17 5T (Jap.ugen means “finite”, but both Okada (1976: 12) realitnited” (Jap.kagiri aru R ¥ & %), which
Endd (1987: 299) interprets akityen ga ardifE23 & %", i.e. ‘limited in time’; ‘set for a due time’, iplying
that it expires. Here, howevef5 [ could perhaps be better understood as ‘limited’th@e sense that even
though one is already ordained, the full preceptsrfonastic ordination are excelled by preceptsahanow to
be conferred.

3184609 (Jap kekka) refers to Sktssmabandha i.e. the demarcation of ritual space, cf. NEBSBH; BGD: 317c.
The translator has already encountered other chsegver, e.g. T. XVIII, no. 917: 942, n. 14, whéme editors
of the T.-edition have confusé@ (Jap kai), with 7, (Jap.kai). 457, by contrast, designates the systematization
of the rules of moral conduct, to receive and olsehe precepts, or to be bound by the precept8@D, p.
317c. As End's translation (1987: 299) suggests, however, dioiss not seem to be the case here. Snodgrass
(1988 vol. 1: 60) adds thgt5' denotes the rituals for defining the boundarieshef madala and expelling
“demonic influences that might hinder the perforocef the ritual or harm the ritualist.” Sé®d. for more
information, and for an example ofreudiz and formulas used such a ritual.

$19The at first glance strange senteRB@sH AR L is left out by Okada (1976: 12). Eng1987: 299)
gives the followingoungoreading: Yoku ni arazu shite yoku o toku, idokoro naki ga gikiZ& 59 L THR
il BALZ & AT, and interprets this agokuld o toite mo towareru koto ga nai, subete shinri no
sekai ni hoka-naranai kar@gk&z i\ T HHDILD Z &NV, TRTEEDOHFIZMAR L0 n b,
tentatively meaning something as “Even if | preablout desires, you will not be obsessed, becaeseatte all
none other than the realm of truth.” Howevéigk (Jap.fuyoky simply means ‘do not desire’ or ‘wish to’; and
according to BGD: 831¢fi#8k (Jap.setsuyoklis the same agki% (Jap.yokul®), i.e the basic sexual attraction
between male and female, butvimayatexts, the term usually refers to ‘desire for thama’. In other words,
“when various kinds of precepts-related gatheriags run, it is clearly decided who will attend agiaen
location. However, when one monk cannot attendtdweconflict, but wants to attend, this is caliéesire’ (&,
Jap.yokd. When this wish to attend is transferred to aeothonk, it is called ‘offering the desireliigk, Jap.
yo yoky. When this transfer is accepted by another mitri& called ‘accepting the desireX(5k, Jap.ju yoky.
When this process is explained at the assemhlycilled the ‘explanation of the desirgi gk, Jap.setsu yok)y”
cf. BGD:1398d, s.v&ki£. The clauseft # & means lit. ‘it is because it is not a differentdtion’, i.e. the
location is the same as the dharma realm, &u¢Jap.sho also denotes ‘a sitiuation’, cf. BGD: 687¢c. Hetioe
translation ‘because there will be no other ocagsio

320 gL A5 (Jap jin mirai sai), lit. ‘to the end of all time’, cf. BGD: 799a.

3214w [ = 5553 is read as Japaujs sanjin no shobutsicf. End 1987: 299.

%22 Cf. n. 317 above.

323 |bid.
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[M ASTER]

Disciple X, yoid?* have [thus] taken refuge in the Buddha!
You have taken refuge in the Dharma!

You have taken refuge in theiSgha’?®

In harmony witli?® all bodhisattvas, yoi’ have now aroused the intent [to
attain awakening].

This is eternal, permanent, and there is no turhakf?®
[DiscIPLES]
[T. 2463: 7a25] Oh, may the Honourable OnefS]acknowledg&® that | am a bodhisattva!

(Repeat this three time$).

[MASTER]

Proclaim the mantra of the three refuges!

[DiscIPLES]
Om, bhih khapn!>%

32 The text readsp FH:H%%, which usually is a first person self-address, ibus logical that the master
addresses his disciples.

325 Endb (1987: 299-300) explains ‘Buddha’ as “the emboditaf the truth”, ‘Dharma’ as “the teachings ofeth
truth”, and ‘Sangha’ as “the ideal community”.

30§14 (Jap.wags) means ‘unified’, i.e. the combination of varicelements in the formation of a single entity,
cf. BGD: 1466a; NEBJ: 328a. E®@1987: 300) compares this with the mixing of nalkd water.

%27n contrast to Endls reading (1987: 300) as “I have....” (cf. Jayarera wa%(Z...), again, it is more likely
that the disciple is addressed. See also n. 32&eabo

328 3 RiE (Jap.mu taiten), cf. 3B (Japfutai) in n. 317 supra.

3294 (Jap.son. In this case in all likelihood referring to Matairocana, but it might also be the divinites to be
envoked, or even the master, being ‘a venerable lds completed practice, cf. BGD: 892a.

3025411 (Jap.shichi) also means ‘to prove’, ‘to witness’, cf. BGD: 737

%11t can also be that the above passage has topmatesl three times either by both the master aad th
disciple(s), or by both parties separately, c82b and 328 above.

82 —pzE 2 (Jap.sanki shingop Hif$/1 (Jap.On botsu kep which according to Erid(1987: 300 and 317, n.
19) means “@, earth and sky!”, but he gives no further explamatHatta (SJ: 96, no. 640), by contrast,
explains Sktbhiak as Kt (Jap.daiji), which next to ‘the whole earth’ may also referthe ‘greatbham’, i.e.
the level of the bodhisattvas who aredersana-mirga (.78 Jap.kend) or above, cf. BGD: 322d, s.. 5.
Hatta further equal&han to ‘void’ 25 (Jap.koki), and states that this formula is contemplating plure
manda (835 Jap.dsjo) in one’s own mind, and means “May my mind grognd! Jap.shinji) be like the
void!” For 315, see n. 262 above,}f,, on the other hand, can be interpreteted accotdii@pothill as ‘mental
stage’, in the sense of “the mental base from whitlkemerges”, DCBT: 150; and also BGD: 766, s:uif. It
may be interesting to note that in India, godsgkiand also Buddhas took earth and sky as witnésséseir
oaths. Also this formula appears in JBKG (T. XVHb. 915: 941a3), although with as the character fahii,
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From this day forward, I, disciple X, arouse thient to attain awakening!
| vow to destroy all evil!
| vow to cultivate the unsurpassed dharma gate!
| vow to liberate all sentient beings!
| vow to pursue the excellent fruition of all tagfatas!
[T. 2463: 7b01] Until I reside inbodhimaida,®** | will never fall back!
Now, in harmony with all bodhisattvasarouse the intent to attain awakening!
Oh, may the honourable one be my witness!

(Proclaim this three times)

[M ASTER]
Recite the mantra of arousing the intent to ataakeningt**

[DiscipLES]

Om bodhicittam utpdayamil

but denoting the same, cf. list in SJ: 68 (fronhtjgno. 640. For a discussion of the relationhef HSBK with
the JBKG, see chapter IV below.

333 szpRaE S Jap. bodai dijo, Skt. bodhimadala, cf. BGD: 1223, s.vbodai dijo. It is the place where a
bodhisattva in following Sakyamuni’'s example, attains supreme awakening, €BD: 389, s.v. E#EE .
Macdonell describes it as “the seat of wisdom, Whicsaid to have risen from the earth in the shadbthe
tree under which Buddha obtained complete enligheart”, cf. PSD: 198. Also Monier-Williams confirntisis,

cf. SED: 734. ForE (Jap.dsjo), cf. n. 262 supra. The terfEfZ 15 refers to thevajradhatu- and
garbhadl@atumandala, that are based on the MVS and STTS respectiviglythe present Japanese version, the
vajradhatumandala consists of nine spaces where 1461 reside, andattihadt@tumazdala comprises thirteen
areas for 405 deities, see e.g. Chou 1945: 312.aRoencompasssing study, see: Snodgrass 1988.€0n th
aforementioned texts, see: chapter 1V infra.

334 grmzp 0 EH = (Jap. hotsu bodaishin shingdn s '8 #8122 £ 1H 5 L %F 3 (Jap. On hozishitta
bodahadayamj meaning “@n, | arouse the mind of pursuing enlightenment!” Exiics 317, n. 20. This formula
is also attested in the STT&. Abe 1999: 143) as well as in the MVS (T. XVIHo. 848: 46b21-22), where it is
called: ## 42,0, F{EE S (Jap.hotsu bodaishin ében shingojy lit. ‘mantra of the expedient means for
generating the bodhi mind’, and translated as,® generate the mind of awakening”, cf. Giebel 20237.
However, it occurs also in many other texts, inhgdboth JBKG (T. XVIII, no. 915: 941a18), and in M$T.
XVIIl, no. 917: 944b4-7), which are discussed irapter IV below. Hatta (SJ: 93, no. 622), on theeothand,
translates it as “@, | intend to arouse the Bodhi mind”. Thikarani —as it is termed in the MSZ (T. XVIII, no.
917: 944b3)- is used in various rituals, and isotesly called the ‘formula for receiving the preteegarding
the mind of enlightenment™§ 4.0, = Jap.hotsu bodaishin kai [no] shingpnwhich is e.g. the case in
the JBKG (T. XVIII, no. 915: 941al17). The Sktpadayami is a causative praesens in the first person sangul
implying that the formula can be translated maerdilly as “I cause the mind of enlightenment tdoben”, and
thus as “I manifest the mind of enlightenment”.
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[M ASTER]

[T. 2463: 7b05] TheNirvanasitra®*® says:

The initial determination to seek awakenifigmarks you as a Buddha, who
is] the master of humans and deitiésand excells [bothkravakas and

pratyekabuddhas
Arousing the intent to attain awakening goes beybedhree realm$?

Therefore it can be called ‘unsurpassgd’.

335 5#24% (Jap.Nehangy), Skt. Nirvapasitra. According to Radich, this is “a generic name &group of
siitras entitledMahaparinirvanasitra, depicting events at the end of Buddha's life"eJésitras can be divided
into two main groups: Niya/Agama texts, and the Mayana version of theMahaparinirvanasitra, which
“while bearing some discernible relations to thé&dyta/Agama version and containing some similar mateigal,
vastly expanded, and also devotes the bulk ofatt gcope to the exposition of a large number ditah new
doctrines. Three Chinese versions [...] have comendtwus, i.e. two translations and a revision: The
Dabannihuan jing&Kfi%EJE4E [Jap. Daihatsunaiongy], 6 fasc.; translated in 416-418 [...] by Buddhahiaad
and Faxian, T. Xll, no. 376. This translation waséd upon a manuscript obtained by Faxianaialiputra,
reportedly from the house of a lay family; (2) Thabanniepan jingkfi 2254 [Jap.Daihatsunehangy, T.
XIl, no. 374, 40 fasc. translated in Guzang untierNorthern Liang by Dharmgdma. [...] This translation was
begun [in...] 421. This version was translated froseeond Indian manuscript, obtained [...] from a dadant
of the same layperson who was the source of Faxtent. [...] Various dates are given by various $&tsofor
the translation of this text, ranging from aboutt4d 423 [...] This is also called the “Northern Ealit’; (3) Da
banniepan jingkfiE2854% (same title as above), 36 fasc.; produced undetiin Song by Huiyan, Huiguan,
Xie Lingyun et al., i.e. T. XII, no. 375. This ‘tnalation’ was actually a revision, based upon tharihakema
version. It is known as the ‘Southern’ version lod text. [...] Dharmajema’s version of the text (T. XII, no.
374) is ostensibly the basis of the only completglish translation to date, by Yamamoto [i.e. YarosonK.
1974]. However, [...] Yamamoto's translation is irctfa translation from Shimaji'Kokuyaku issai kyy/[e7]z%—
P1)2% classical Japanese translation of the text, ratk@r a direct translation from the Chinese. [.. hingji
translated the Southern version, i.e. the ‘revisstbbharmakema’ by Huiyan/Jinabhadra et al. (T XII, no.
375). Thus, Yamamoto’s claim that he translatesGhiese of Dharmakma is doubly a misnomer. Readers
should also be warned that Yamamoto’s translaovery often inaccurate.”, cf. Radich in DBJ, s®#24%,
with altered T.-references. This inaccurateness sy be evident from the quote below, cf. n. 3¥tai

336 918%.0, (Jap.sho hosship cf. BGD: 680b.

337 XEifi (Jap.tensh), is an epithet of a Buddha, cf. BGD: 981b; DCB#5. Okada (1976: 13), however, takes
A KEM (Jap.ninden shi as one phrase, meaning ‘teacher of humans argl. g8k also BGD: 1070c, sk k.
Also End (1987: 301) has a similar reading, namely: “treckeer of the human world and the realm of heaven”.
%8 =/ (Jap.sanga) generally refers to the three realmssafisira, i.e. the desire realnf( % Jap.yokukaj
Skt. kamadhitu), form realm @5 Jap. shikikai Skt. rizpadhatu), and the formless realmfi 2 5L Jap.
mushikikaj Skt. arizpya-dhitu), cf. DCBT: 70; NEBJ: 252a; BGD: 456d, s¥. 5. However, in the esoteric
sense, the term may also denote lotus, Buddhavajral cf. MD: 777, s.v=5.

339 This quote matches with T. XlI, no. 375: 838adafijch Yamamoto (1974, vol. lll: 942) translates‘fighe
mind that first aspires to and the end attainechateseparate. Such minds are hard to say whiclesdinst. The
end not yet attained, one saves others first. iBhahy | pay homage to the first aspiration.] Frta first is he
the teacher of man and heaven and is he far afpaveanaq(sic.) andpratyekabuddhasSuch an aspiration goes
above the three realms. That is why he is the swqstrior.”
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TheAvatansakagtra®*® says:

Practioner* when you first arouse this wonderful jewelled mtgto attain
awakening], you surpass the stage of commotieasid enter the realm where
the Buddhas practicé®

Next>**| ask: Kind sirs’** are you, or are you not, able to uphold the great,
[T. 2463: 7b10] supreme and unsurpasgedceptd’® of all Buddhas and Bodhisattvas?

[DiscIPLES]
[Yes], | am able [to do sAf’

303 ER4% (Jap.Kegongy, Chin.Huayan jing is Skt.Avatansaka-sitra, or Flower Adornment Sutrane of the

most influential stras in East Asian Buddhism, of which three Chirtesslations exist, all with the full tithé:
FEHEEELE (Jap.Daihoksbutsu kegonlg; Chin. Dafangguang fo huayan jingThis text “describes a cosmos
of infinite realms upon realms which mutually cantaach other. The vision expressed in this worls e
foundation for the creation of Huayargfg;) Buddhism, which was characterized by a philosojpliy
interpenetration [E| gl Jap.en’yiz). The sitra is well known for its detailed description dfet course of the
bodhisattva's practice through fifty-two stagesadrnentary translation of this text probably begathe second
century, and the famous 'Ten Stages' bobkf(Z% Jap.Juji kyo, Skt. Dasabhimika-gitra), often treated as an
individual scripture, was first translated in tierd century. Much of the content of thRiayan jing including
such portions as itBook of the Ten Stagekas roots in Yaggara discourse, but the text's basic stance
advocating innate enlightenment leads to a gredfimity with East Asiartathagatagarbhaand buddha-nature-
oriented works such as thfavakening of Madiyana Faith Nirvapa Sitra, Lotus @itra, etc. Thus théduayan
jing comes to be valued in Tiantai's doctrinal systeof,”Muller in DBJ, s.vZgz4%. There are three major
full-length translations of theita: (1) Buddhabhadra'’s translation, completed adod20 Avatansaka-stra;
60 fasc.; T. IX, no. 278); (Niksananda’s translation (80 fasciclasatansaka-stra; T. X, no. 279) completed
around 699; and (3) the translation of Prajiia datednd 798 (40 fasdGandavyitha T. X, no. 293). For more
information, see: BKD Ill: 10d-11b, s.#£E;4%.

3417 (Jap.bussh), lit. ‘son of Buddha’ refers to a bodhisattva, exren to any practioner, for according to
esoteric discourse, all posess the same BuddhaenatuNEBJ: 23b; BGD: 1192.

342 51 Jfir (Jap.bonbu ) is the level of unenlightened beings. S§#4E {7 (Jap.ishs i), cf. BGD: 36d, s.v4
{ir. See alsg\,& in n.185 above.

33 h17HE (Jap.butsugy shg, Skt. buddha-gocarasee: BKBD: 116. Sktgocara or {7 (Jap.gyssho),
however, can also designate “the area within whiathange or intercourse is conducted”, cf. BGD:d242384a,
s.v.{T&. This quotation is identical to T. X, no. 279: A849, cf. supra n. 341.

%4 As indicated by kda (1993: 381-382), this point marks a shift in ¢betents of the HSBK. Up to this point,
text is remarkably close to the JHBK, and now shidt the KSK. For more information, see the disicussn
the HSBK’s authenticity in chapter IV infra.

345 (—=% (Japjinja), cf. BGD: 792c.

36 e eeql (Jap.ritsugi kai), Skt. sapvara<ila refers to thepratimolsa of the seven groups, i.@hiksus
bhiksunis, siksamapas sramaneras sramanerikas, upasakas and upasikas, who each receive the precepts
according to their position, cf. BGD: 1419, sitsugi kai. Soothill interpret§#{& (Jap.ritsugi) as “rules and
ceremonies”, cf. DCBT: 301, s.fi.

%7 The Chinese text reads “[You should] answer” iraen font, but for readability’s sake this has ésft out.
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[M ASTER]

Next, [you should] summd#f the worthies and sagé&t

(Summon them three timé3)

[DiscIPLES]

, disciple X, summon all Buddhas of the ten dii@ts to be my great reverend

witnesses>* Most Virtuous Oned>? pleasé>® be my clear witnesséesf

|, disciple X, invoke®® Aksobhya,®* Ratnaketu®’" Amitayus *** and

359

Divyadundubhi-mega-nirgha>*° to be my preceptor§®

38 =% (Jap.shy), lit. ‘to request’ or ‘invite’, can also be trdated as ‘to summon’, c#43% (Jap.shose) in Ends

1987 301. Also see: DCBT: 443, s;j4.

%49 Ct. &5 in n. 277 above.

%0 ==& (Jap.san si), cf. BGD: 475d. See als@4n tabi—7= 7" in Ends 1987: 301.

%1 ;E;‘L" (Jap.sonsld) generally refers to the seven witnessiiegryas or members of the clergy who are present
at an ordination ceremony, and are also caltle&Fifi (Jap.shichi slashi), or =& (Jap.shichi std). See=Ffit=

#% (Jap.san shi shichi s#) in BGD: 585a, denoting the ‘three masterstHffi), or superior monks, and a
minimum of seven witnesse$-¢%) required for an ordination ceremony to be vafitko see n. 60 supra. The
‘three masters’ (Skticarya) are: (1) the ‘preceptorf{fifs Jap.kai shy), i.e. a teacher who is responsible for
instructing the postulant and granting the precéptd. upadhyicarya, cf. BGD: 166, s.vkai osh.); (2) the
‘professor’, or ‘master [in charge] of the act [pfofessing the precepts]¥%EEEfi, Jap. kammashi Skt.
karmacarya), who recites the announcement and the text optheeptqcf. BGD: 182, s.vkamma ajarj; (3)
and the ‘instructor’ #F%Ef Jap.kysjushi), who functions as judge of qualifications (Skhwasanicarya), but

is also called ‘master of liturgy’ because he tesctitual to the receiver of the precepts (cf. B@B1c, s.v#
}%Ef). See also NEBJ: 259a; BGD: 465a, svEfit:%. In Mahiyana texts and in tantric ritual manuals
however, these masters are usuallyS@Ryamuni; (2) Mafj&rt; and (3) allbodhisattva-maksattvas whom are
invited to be the disciple’s respectiupzdhyaya, karmacarya, and fellow postulantgs]£2 Jap.dogaku toryo, cf.
e.g. DCBT: 204, s.v5]). According to Abe (1999: 50 and 465, n. 122) thiginated in theSamantabhadra-
sitra, translated by Dharmamitra (356-442) §l§5 &£ 1744% (Jap.Kanfugenbosatsughokyo), i.e. T. vol.
IX, no. 277. On Dharmamitra, see: MD: 1692, /%554 (Jap. Danmamitta).

352 K% (Jap.daitoku), cf. NEBJ: 43a; BGD: 925c.

*3Based onds ka & 9 7" in Endo 1987: 301.

%34 2%HH (Jap.shomyp) is translated as ‘to have the clear witness withir ‘to prove clearly’, cf. DCBT: 473, s.v.
2&; BGD: 738a, s.vstomyp.

%35 #3% (Jap.bujo, var.bush), cf. BGD: 1183c.

% According to Shingon doctrine, of the six elemefits. earth, water, fire, wind or air, ether oase, and
conciousness), the first five form the phenomenalldvor thegarbhadlatu (JajE 5t Jap.taizokai), which is the
‘womb’ of all things, while the sixth element forrtise realms of wisdom or consciousness, i.evHjmdhitu
(&H5L Jap.kongokai) or the Diamond Realm. The sixth element, Skfiana, is further divided in the so-
calledpafica-jfiznani (7% Jap.gochi, or the five wisdoms: (Idharmadlatu-svablava-jizna (£ 55 Ee 4% Jap.
hokkai taisla-chi) or the wisdom lying in the nature of tdbarmadiatu itself (also translated as ‘Dharma World
Knowledge’, and called the ‘Fundamental Knowledgé& A% Jap.konpon-chi which is associated with
Mahavairocana’ssamidhi and the element of ether; (2Jlarsana-jftina (K[E$%% Jap.daienky-chi) or the
wisdom of the ‘great round mirror’ that reflects @llso called ‘Diamond Knowledge%:fl|%& Jap.kongs-chi),
and is associated with the element of water, tisg ead thus also Buddha #dbhya; (3)samai-jfiana (-2

% Jap.bysdsshochi) is the wisdom of equality and universality of #ilings, (also translated as ‘knowledge of
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identity’, and called Initiation Knowledge#TE% Jap.kanjs-chi), corresponding to the element of fire and
Buddha Ratnasabhava of the south; (§ratyavekana-jfiana (#EH22% Jap. myokan-zatch), the wisdom of
the correct and profound insight (also translatedkanowledge of Wondrous Perception’, and calledtls
Knowledge’, s##£% Jap.renge-ch), associated with water and Agabiha of the west; and (Rtyanusthana-
jAana (FZFTfER Jap.joshosa-chi or the wisdom denoting the perfection of the beial acts (also translated as
‘Knowledge of the Perfection of Action’), and issasiated with air and Amoghasiddhi of the northe3é five
Buddhas are also called the fighyzni Buddhas. The five wisdoms are the latter four &ititht are attributed to
each Buddha, to which esotericism adds a firstersal and encompassing one. See: DCBT: 119-120;:BGD
372; MD: 620; MJ: 220, s.\gochj Hakeda 1972: 83-84; and Yamasaki 1988: 61-63;MIDd633, s.v go butsu
These five knowledges are discussed in Amoghawajrahslation of th@odhicittasastra, quoted in BD: 1246,
s.v.gochi For an English translation of this text, cf. ih2005. See Snodgrass 1988, vol. 2: 590, and5Biak
592 for a the iconographic representation of tiasddhas in theajradhitumardala. This being saidff:E) (Jap.
Muda), cf. BGD: 1342a; Syn&jj (Jap. Fud), can be an abbreviation foF&)#HF (Jap. Fud-myoo), i.e.
Acala, the messenger of the Buddhas; and the ohithie five luminous kings# HH T+ Jap.go my)o). See e.g.
NEBJ 59b; BGD: 1170d, s.vf &8 F-. However,”~ & may also denotef&jffi (Jap. Fud-butsu), an
appelation for Akobhya, one of the aforementioned fidbyini Buddhas7i %413k (Jap.go chi nyora)
depicted in thevajradhitumazdala. Ends (1987: 302), however, states that the Buddhasezi/blere are those
from thegarbhadl@tumasdala, but in the present iconography gdbhya is not part of the central lotus of this
diagram. He is portrayed in the north of the sdecialold iconography of thgarbha-madala’, cf. Yamamoto
1980: fig. 4, no. 4. Another possibility is thatnitay be Acala depicted in an older edition of tha@aerning
diagram, but this malala has not been identified yet. Or, maybe, &isdmistaking, and not thgarbhadlatu,
but thevajradhatu Buddhas are invoked, in which caseslihya perfectly fits the picture as Buddha of thste
For the relation between Acala ands@dkhya, also see Snodgrass 1988: 236. At this ploénteader is referred
to a basic sketch of the divinities’ place in thendalas, i.e. appendix B infra.

S7ggE (Jap. HshS), syn. B4 (Jap. Hsho-butsu), lit. the ‘Jewel-born Buddha', is Ratnashava, the
central figure of the south in tivajradhatumandala, cf. BGD: 1245b; and for more details, see: MD1242018,
s.v. Hosho butsu. If End’s statement (1987: 302) is correct, and the Buddhaoked here are part of the
garbhadl@tumandala, then it is highly unlikely that Ratnashhava is intended here. It could be that he reters
Ratnaketu, fofiF4:f#; is an attested other name for Ratnaketu, whouallyscalledg i # (Jap. Hto-butsu),
% (Jap. Hsho), or EE 3 (Jap. Hsho-butsu), and is the Buddha of the east inghebhadkitu, while its
Buddha of the south is Skusumitadja GHEEEE, Jap. Kaifuke), cf. MD: 209a, s.v. Kaifuk&butsu. Again,

in case End is mistaking, it would be only logical that theteparallel to the aforementioned #dbhya (cf. n.
357 above), intends to envoke Ratnmalshava of the south in thajradhatu.

S8 aramie (Jap. Amida) usually denotes Ambiha, cf. NEBJ: 7a; BGD: 9c¢; MD: 37-39, s.v. Amidatdu.
However, he is normally called Arajtus in thegarbhamadala, and Amitibha in thevajramaudala, cf.
Snodgrass 1988: 232 and 611 respectively. WhenErab suggests (cf. n. 357-358 supra)- indeed the
garbhadtftu is intented, thefr[5#FEZ would have to be a transliteration for Afyitis (&3 Jap. Murgju),
see: MD: 2148b, s.v. Mubju-butsu. Amitiyus also appears as Buddha of the west in the igldography” of
thegarbhadlatu, cf. Yamamoto 1980: fig. 4, no. 5.

39 KEhE T[] (Jap. Tenkoraion[-butsu]) translates Skt. Divyadubhi-mega-nirgh@, one of the Buddhas
depicted in thegarbhadlitumasdala, residing in the region to the north of the eipbtaled dais. As he
energizes the people in the world to awaken towtlselom ofnirvara, his name is ‘Thunderous Sound of the
Heavenly Drum’, cf. BGD: 980a, DCBT: 148. For monéormation, see Snodgrass 1988: 236. He accords to
Amoghasiddhi in theajradhatumandala, cf. MD: 1905, s.v/AAZEgkEt{A (Jap.Fuka joju butsy. In contrast to
Endb (1987: 302), who clearly adds that these four Baddare the fouathagatasof the garbhadlatu-mazdala,
the other Buddhas quoted here are definitely almeas of Buddhas residing in thajradhatumasdala (cf.
supra n. 357-359). Their respecive correspondarares (listed in the ordegarbhadtutu/vajradhatu):
Ratnaketu/Akobhya (east), Sskusumita-ja/Ratnasambhava (south), Aayitis/Amitabha (west), and
Divyadundubhi-mega-nirgka/Amoghasiddhi (north). In thgarbhadlitu-mazdala these Buddhas embody the
so-called ‘five conversions,’ but because thesémeare non-dual, they also represent the five kedges that
are embodied in thgajradhitumandala, cf. Snodgrass 1988, vol. 2: 590 vs. ibid. vol.220. On the five
knowledges, see n. 257 supra. On the five convessisee: Snodgrass 1988, vol. 1: 215ff. Divyadbhdu
mega-nirghega is the only Buddha of the four who is addressél & specific name that clearly indicates the
realm of his manifestion. Its reason remains areabjor further investigation, but it might, perisape that
names from the other diagram are deliberately usedder to stress the mdalas’ interrelation and non-duality.
However, given that in the subsequent passagd3utdhas are clearly listed in the order east, soudist, and
north, and there bear names that are typical tovdfradhatumandala, the text is probably corrupt here, or the
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[T. 2463: 7b15] | am depending on you, preceptors [of gaebhzdhatumandala] to receive the
full precepts being the symbol of Bodhisattva pufit

Oh, please be my preceptors! Oh, may you be cosigreé® towards me!

363
a

| sincerely invite Akobhya®® the Mighty*** Ratnasmbhava the Supreme

Venerable®*® Amitabha®*® the Great Compassionate, and Amoghasiddhi the

Active Onef®’

By sincerely prostrating before them, | summon ¢hessurpassed Venerables

[who are residing theajradhatumazdala]!

author/compiler confused the names of the first Bwmldhas. Then, in accordance to the order in thd n
passage, Adobhya should be Ratnaketu, while Ratnaketu shoaldeplaced with the S&usumita-gja. On
these latter two Buddhas, see Snodgrass 1988:r22230ff.

%0 f11% (Jap.oshp), Skt.upadhyiya, see n. 352 above.

301 5 RS = B EE A (Jap.gusoku bosatsu 8/ sammaya ki Ends (1987: 302) translateSl & as
‘flawless’, ‘absolute perfection’ (cfsg £ 4f/K Jap.kanzen muket$uan interpretation which is also found in
BGD: 276a, s.vE /&, and adds that the whole phrase denotes “the pieoa pure equality” (Jagiyoraka na
byods no kaiik o 272 2D k) that are expounded in the Shingon school. Howeazexplained under the
‘Title’ section (cf. p. 25 aboveyamayamay also be translated as ‘symbol’. For a furthiscussion, and for Skt.
samayadenoting e.g. ‘equality’, see chapter IV below. 8¢ also see chapter II: 17 and 20, n. 102; p. 45, n.
316 supra.

862 221 (Jap jimin), NEBJ: 136a; BGD: 574a.

%3 R #% (Jap. Ashukubi), here, in contrast to the previpassage (cf. n. 357 above), clearly indicates
Aksobhya, who resides in the east of #agradhatumazdala, cf. MD: 24b, s.v. Ashuku-butsu; Snodgrass 1988:
604ff.

364 1 (Jap.yiamys), BGD: 1386c.

%5 Here calledz /£ 2 (Jap. Hisho-son), residing in the south of thejradhatu, cf. Snodgrass 1988: 607ff. Also
see n. 358 above.

3¢ Resides in the west of thajradhitumandala, cf. Snodgrass 1988: 611ff. For the discrepandh wimitabha,
cf. note 359 supra.

7 pkEt R 222 (Japjoja fuki go), a lit. transliteration of Sksiddhi amogha karmarFor 5t denotingsiddhi

cf. MD: 1157c, s.vjoji; for ~Z& beingamogha see: BKBD: 46, s.v/~25; and for# askarma(n, ibid.: 660.
On the meanings g%, see Muller in DBJ, s.\#:. For obscure reasons the parts of the name sebemitwersed,
because this Buddha is generally referred té-&$ii st {4 (Jap. Fulijoja-butsu), cf. MD 1905¢, and also n. 360
supra. As already indicated, End1987: 302) suggests that in the former passageBthddhas of the
garbhadlatu were invoked, while now their counterparts in ttagradhitumazdala are intended. From a ritual
point of view, this is indeed a theoretical podiigithat is further sustained by textual evidengealso denotes
‘action’, which reminds of the aforementioned ‘Kniedge of the Perfection of Action’, cfkFT{ER in n. 357
above, a designation used for Amoghasiddhi, whaessin the north of theajradhitumandala, whilst his
counterpart in thgarbhadl@tumandala is precisely called Divyadundubhi-mega-nirgapsee n. 360 supra. On
Amoghasiddhi, also see Snodgrass 1988: 614ff.
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Reaching out to Vajrasatt¥8 Bodhisattva®® who vanquishe®® all [demons],

371

the supreme Akasagarbha Bodhisattva, who diligently confers

consecrationd’? Avalokiteivara, the World-savio¥°> who manifests

8 R4 (Jap.Satta-kong) is generally known a$: [l (Jap.Kongssattg. Again, the compounds of a
divinity name appear to be mirrorred, cf. n. 360w In Shingon, Vajrasattva is considered the whe
received the teachings from Mafairocana, and is thus considered second of the pagriarchs, cf. BGD: 419,
s.v. Kong@satta. For a survey of the Shingon patriarchs, Raembach 1978: 16-24. Vajrasattva also is the first
in the series of the so-called sixtgeajfiagbodhisattvassee: Yamasaki 1988: 90; MJ: 236, &engshu These
prajiabodhisattvasare part of the thirty-seven important venerablethevajradhatumazdala, where in groups
of four they encircle the aforementioned four Buaslhi.e. Akobhya in the eastern moon, Ratnakhava in the
south, Amitibha in the west, and Amoghasiddhi in the northB&D: 663, s.vjarokudaibosatsuFor a list of
their other designations, seed syllables, attriyutéc. see: MJ: 357-358, sjirokudaibosatspand Yamasaki
1988: 97. Vajrasattva is also the first of the f@adhisattvas who attend Adbhya in thevajradhaitumandala,
and represents the stage in which the practitisnetent to attain enlightenment is first manifdstef. MD:
686-688, s.vkongsatta For a discussion of the attendant Bodhisattveaes, Snodgrass 1988: vol. 2: 604ff. For
a graphic representation of the thirty-seven Vdnles see: SJ: 292. The form@a: samayas tvarns said to
represent the realization of Vajrasattva, cf. Q&, hr. 1601. Ensl(1987: 302) reads that Vajrasattva is intented,
as the one who accompaniessélihya in the east of theajradhatumandala, but Vajrasattva also appears as
central figure of thearjadhara court in the south of thgarbhadlitumasdala, cf. SJ: 295, no. 59.

39 On the capitalization of ‘Bodhisattva’, see: n92&ipra.

370k (£ (Jap.gobuky), cf. BGD: 405b.

31 Endb 1987: 302, reads that it concerns a bodhisattva essists Ratnasgohava in the south of the
vajradhatumardala. The assisting bodhisattva of Ratnabhava in the south of the contemporay diagrams,
however, is Vajraratna4[i] % Jap. Kongho), cf. SJ: 292-293; MD 724-725, s.Kongsh bosatsu As
Snodgrass (1988: 608) points out, he is identifigth 1 2= (Jap. Kokizo), who isAkasagarbha, the central
bodhisattva in the court of space in the west efgarbhadlatumadala, cf. e.g. DCBT: 390, s.Vif ZZj;
NEBJ: 177b, s.vJE Z= & &% . The other bodhisattvas listed in Bnd987: 302 (i.e. Vajradharma and
Varjakarma next to the aforementioned Vajrasattv@) assisting bodhisattvas of thejradhitumasdala, but
the Chinese text does not mention thekkasagarbha is also called Gaganagarbha, and is thecpoo of
wisdom, cf. DCBT: 390, s.\iE. He is adorned with jewels and carries a sworlisnright hand, denoting his
boundless wisdom. In the left hand, he holds awisjem, cf. Kiyota 1978: 91.

372 218 (Jap.kanjp), Skt. abhiseka is the esoteric consecration ceremony, cf. BGD2-193, s.v.kanjp;
Wayman 1992: 222. In Shingon, there are three osatgjofabhiseka (1) based on thgarbhadlatumasdala,
followed by (2)vajradhaitumazdala, and (3) based onraandala visualized by both master and disciple, cf. Abe
1999: 124. Where Shingon focuses on the (non-)ce@kesentation (Japyobu i) of the Dainichikyo and
Kongochogyo (with their respective diagrams), esoteric Teradils a third text on the same level, #&&i ¥4
ZE4% (Jap.Shushichikaraky, T. vol. XVIII, no. 893), the Chinese translatiofi the Susiddhikararihatantra-
sadhanopiyikapaalasitra attributed todSubhakaraimha, resulting in a threefold textual tradition (Jsanbu=
), cf. Groner 1984: 55, 58-70. THETH S 454 (Jap.kanp mandarg is based on this text, but remains hardly
researched. Noteworthy also, may be that neithéakk nor Saich considered it to be an esoteric text, cf.
Groner 1984: 47, n. 40. For more details, see: MMDt6, s.v.sushitsuji mandaraFor more on the Shingon
initiation, see: Abe 1999; 122-125, 133-146. &hiseka also see chapter I: 3.

PRt E 1F (Jap. Kuse-Kanjizai), lit. Avalokiteara, the World-Savior, cf. BGD: 196¢c. Avalokitara as
such is generally referred to &t (Jap. Kanzeon), lit. ‘[he who observes the soUoflsuffering] in the
world’, being the embodiment of compassion, cf. B@B7, s.v. Kanzeon bosatsu. Avalokitara resides in the
so-calledpadmagroup of thegarbhadl@atumasdala. His attribute is a lotus, and he symbolizes speschne of
the three mysteries (cf. n. 447 infra). It is orfethee manifestations of Makairocana, cf. Kiyota 1978: 86.
Together with Samantabhadra, Mafijutand Maitreya (cf. n. 381-383 infra) Avalokitara is part of the four
Bodhisattvas, who surround the Buddha in the ckaight-petalled lotus of the aforementioned diagrahese
Bodhisattvas each represent various stages ofres@igctice: Samantabhadra represents the arafistie
intent to attain awakening, MaRja denotes the cultivation of wisdom, Avalokiara stands for the realization
of bodhi and Maitreya isirvapa as such, cf. Kiyota 1978: 89; and ibid.: 88 fatiagram of the eight-petalled
lotus, a sketch of which is also in appendix B heldhe appellation used here may also refer to Skt.
Aryavalokitesvara E2f 5 7F Jap. Shkanjizai), cf. SJ: 295, no. 25, who resides inltitas section in the north
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[T. 2463: 7b20] samidhi-yoga>’* and the skilled \4vakarman’, who is good at doing all
jobs3"®1 only request that you, Wheel-turn&qof the vajradhitumadalal,
accept my invitation [to be my preceptors]!

(Say [this] three times.)

[MASTER]

Next, you should request the profesdttand the ritual instructor€?

[DiscIPLES]

382

May Samanthabhadrd® Maitreya, 3! Mafijuri, and Sarvaniarana-

Viskambi®® [who reside in thgarbhadlitumasdala] be my professors!

of the garbhadlatu-mazdala, cf. Snodgrass 1988: 246. However, Er{di987: 302) states that Avalolitara
displays the mud@ of Vajradharma @ Ml % Jap. Kongho) Bodhisattva, who is depicted in the
vajradhaitumazdala as an attendant of Araliha in the west. For their interrelation, see Snasig1988: 611.

374 = k¥4 (Jap.sanmai-yugh —H corresponds to Sksamidhi, cf. BGD: 489c, s.vsanmaiji Skt.samidhi
means ‘to bring together’, cf. SED: 1159, samadhi, which is the joining together of thoughts in atense
concentration and the whole union with the objeaheme of the meditation. Kiyota (1978: 172) tlates this
term as ‘trance of concentration’. Soothill poiotgt that it is interpreted as an indisruptible esmplation, by
which the flow of thoughts is brought to a stant-Sthus, the practitioner brings mind and thought perfect
balance. The aim, according to Soothillmsikti or the freedom of all hindrances, attachment tsirds, and
reincarnations. Sktdhyana (i Jap.tei/chv) is a simplified contemplatiosamipatti denotes a higher stage, and
samidhi is the highest level of Buddhigbga cf. DCBT: 66-67, s.v=F£(t). Fifii is the transliteration of Skt.
yoga while & (Jap.so’d), is its most commonly used translation. The tdemotes unity between macro- and
micro-cosmos, cf. BGD: 865, ssa’o and BGD: 1380b, s.yuga

375 g R (Jap. Bishukamma), Skt. Sliakarman is the ‘all-doer’, or ‘maker’, the Indi&tulcan, architect of
the universe and patron of artisans; interpretethiasster of Indra, and his director of work, cfGB: 1134c.
Also see MD: 899c, s.yiroku daigo However, in Mikky this is another designation for eith&kasagarbha
(cf. supra n. 372), or Vajrakarma Bodhisatt¥ali{| ¥ %, Jap. Konggo-bosatsu), cf. MD: 1854a, s.S& 53

J& . The latter figure is the most central attendingdBisattva of Amoghasiddhi in the north of the
vajradhitumardala. Suppose, it were thgarbhadtatu figures envoked here, one would expect 8#yamuni,
head of theSakya court in the east of trgarbhadi@tumandala is addressed at this stage (cf. SJ: 295, no. 106),
following a clockwise turn from SJ: 295, no. 590185, and 25 to 106. On the relation betwedwakarman
and Vajrakarma, see Snodgrass 1988: 615.

316 =i (Jap.sho jig), cf. BKBD: 1090.

$#Llm 4 (Jap.tenrinja), cf. BGD: 991a, s.vtenrin. The aforementioned four figures are part of tixéesn
great Bodhisattvas in the center of tegradhatumasdala, and occupy the most central position in the four
moons that surround Matairocana. Cf. diagram in appendix B below. ®nrin, also see e.g. Snodgrass 1988:
421, n. 11.

378 Here, ¥5 i (Jap. kamma war. komma, is an abbreviation of# EEffi (Jap. kommashi denoting Skt.
karnacaryas cf. n. 14 and n. 352 above.

$19#3% (Japkyaju) is an abbreviation oftf%fifi (Jap kysjushi), referring toanusasanicaryas see: ibid. supra.
%803z (Jap. Fugen), lit. ‘Universal Virtue’, generallgfers to Samantabhadra Bodhisattva, who repretents
practice and meditation of all Buddhas, and in g@ase is the counterpart of Madiiju who represents their
wisdom and realization (cf. n. 382 below). Furteee: DCBT: 374, s.vif; BGD: 1179, s.v. Fugen; and also n.
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[M ASTER]
[T. 2463: 7b25] These four Bodhisattvas are just like the auspiifrs®* because when
[even] one is lacking, it is impossible [to perfotheabhisekaritual].

1. Bodhisattva-matsattva Samantabhadra [lit. the Universal Virtuouse]©

385> means ‘to spread everywher&® and ‘virtue [Skt.

‘universal [Skt.samant
bhadrd’ *®" denotes ‘excellent virtuoug® In other words, [this implies that]

the vow aroused from the intent to attain awakenitogether with its

386 infra. Samantabhadra appears in the southeastrcof thegarbhadl@tumandala, cf. SJ: 295, no. 3. For
more details and his iconography, see: MD: 195ff., Fugen-bosatsu; Snodgrass 1988: 238ff.

31221 (Jap. Jishi), lit. ‘Merciful One’, cf. BGD: 5726,v. Jishi-bosatsu. Also calléd#) (Jap. Miroku), he is
said to be the successor of the historical Buddhthé present world, and considered the protectadh®
Buddhist community, cf. NEBJ: 197b; BGD: 1296a; aviD: 2126ff., s.v. Miroku-bosatsu, for a detailed
discussion. Maitreya is depicted in the northeasitar of thegarbhadlatumadala, cf. SJ: 295, no. 9; Kiyota
1978: 88; Snodgrass 1988: 248ff.

38244 (Jap. Mystoku), lit. ‘Sublime Virtue’, also transliterated &% (Jap. Monju), which is short for 5kffi

¥ (Jap. Monjushiri), cf. BGD: 1369a, s.v. Monju; DTB153, s.v.3%:. He is the ‘Bodhisattva of supreme
wisdom’, cf. MD: 2167c ff., s.v. Monju-bosatsu fardetailed overview. He is depicted in the southwéshe
central lotus of thgarbhadlatumasdala, cf. SJ: 295, no. 5; Kiyota 1978: 88 and 92; Smaslg 1988: 241ff.

33 a2 (Jap. Jokaish var. Jogaish), lit. ‘Hindrance Remover’, cf. DCBT: 340; MD: 18f., s.v. Jokaist-
bosatsu, for a detailed discussion. According tgokd (1978: 92), his name means ‘eliminating obdstcand
this Bodhisattva “representgiana radiating from the Hall of Vajragmi’. Given that the former three
Bodhisattvas are the central figures attendingdlie Buddhas surrounding Mabairocana in the middle of the
garbhadlatumazdala (cf. Kiyota 1978: 85 and appendix B below), ané fact that this Bodhisattva was
sometimes confused withi§aprabha (cf. Kiyota 1978: 143, n. 10), there rhaye also been some confusion in
the present text. That is, the logical figure &itwolved here would be Avalokiteara (cf. n. 374 supra), who
would complete the circle, cf. SJ: 295, no. 7. Sairana-Viskambhin, however, is the central venerable in the
outer south section, cf. SJ: 295, no. 157. Also jMafiappears in the outer ribbon, but in the eas§&f.295, no.
138. If the latter two were intended, then alsgtifarbha and Aksagarbha would have to appear here (cf. SJ:
295, nos. 166 and 185 respectively), instead ohfbeementioned Maitreya and Samantabhadra. Thelfae
there is a lot of confusion regarding this divinigyalso pointed out by Snodgrass (1988: 182; 893; 394).
Biexs (Jap.kenby), lit. ‘magic bottle’ from which all can be wishedf. BGD: 329d. It is syn. tfgfffi (Jap.
tokuby), cf. BGD: 1021d, which is also interpreted asalisman of power’, cf. DCBT: 432. Also an alterinat
rendering ofg1Z i (Jap.nyoi by) a container in which medicinal compounds, genwdd,gsilver, etc., are
placed. Its neck is decorated with a net madeafdl, cf. DCBT: 211, BGD: 1060a, being vases usethé
consecration ceremony, which is an indispensatde End (1987: 303) points out that this vase contains the
‘vow water' (ZsK Jap.seisuj cf. BGD: 825c; syn&:filll7K Jap.kong sui cf. BGD: 420c) at the consecration
that represents the four qualitiggi{: Jap.tokusts, cf. BGD: 1021c) of Madwvairocana. According to MD:
484a, i is synonymous tdéE i (Jap.hobys), being Skt.kalasa, cf. MD: 2029, s.v.hobys, where the
procedure of drinking the water is explained. Faraples, see BGDJ: 144, 290ff. s{iiffi (Jap.keby).

35 Also seei (Jap.fu) in n. 268 and 381 above. On its meaning as Sknanta cf. BKBD: 602. On the
meaning worcdsamantaalso see: Pinte G. 2010: 438, 440-441.

3635 —147F Jap.hen issai sholit. ‘to pervade all places’. For the translatias ‘to spread everywhere’, cf.
Endd 1987: 303.

%7 For & (Jap.ken) as Sktbhadra cf. BKBD: 1112. Also see: BGD: 328d.

388 b3z (Jap.saimy zen), in which %) denotes ‘most excellent’, cf. BKBD: 616, si#}. For meanings
of the characte® in Buddhist contexts, on the other hand, cf. NEEEb; BGD: 847a; and BKBD: 259.
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cultivation, 38°

and the three activities [of body, speech, and dmof
Mahavairocanaf®® are completely identicil* and all-pervasive. He is also
called ‘adamantine [Skizajra]’. 3***Vajra is a metaphor for the true reality of
all things3%it transcends all verbal expression and mentatatipe, and has
also no basig” It does not show any constituei3and is timeles&® It is
unperishing, indestructible, free from faaitd error®’ and unchangeable.

[T. 2463: 7c1] Therefore it is called ‘adamantine (Sk&jra)’. To general conventiofr® vajra
has three meanings: i. ‘indestructible’; ii. ‘kirgnongst jewel$®®; and iii.

‘supreme amongst weapons’.

2. Bodhisattva Maitreya [lit. the Merciful One,aalled so, because of] his four

immeasurable states of miff,compassioff* is most valued.

9 FE4T (Jap.gangys) means “to vow and perform the discipline the viawolves. Vow[E means the intention
to attain good results and practi€gis the cultivation by which one gets the good kssuMuller in DBJ, s.v.
[FE1T. Also see: NEBJ: 68b; BGD: 200c, and DCBT: 476.

390 =2 (Jap.san @) here denotes Skirikarman, or the three kinds of actions, i.e. physicaldotivities of the
body, &3 Jap.shing, cf. BGD: 771, s.vshing;), mental (or activities of cognitioriZ3% Jap.igo, cf. BGD:
40, s.v igo), and verbal (or activites of the mouthZ Jap kuks, cf. BGD: 258, s.vkuko), see: BGD: 462;MJ:
264, s.v.sang. Other interpretations include: (1) good meritpoésent life, negativkarmafrom present life,
and merit from the inpenetrable nature; (2) therdigancy between good, bad and neuteaimg (3) merit

arising from a normal rebirth, from ihyana awakening, and from Mayana awakening; and (4) the
consequences of one’s present actions on thisthieenext life, and the therupon following life, &#CBT: 68,
s.v. =3,

391355 (Jap.bysds), cf. n. 248 and 362 supra, and also the discnssicthe ternmsamayan chapter IV below.
392 &M (Jap.kongy), equivalent to Skivajra, also meaning ‘indestructible’, cf. NEBJ: 179b; BG418b. The
symbol of thevajra is essential to esoteric Buddhism. For furtheenesfice, consult e.g. Snodgrass 13&&sim
398 e iHz% (Jap.jisso gi) is defined as ‘the principle of the true natufehings’, corresponding to Skitharma-
svabliva-mudg, cf. BGD: 598c. The T.-edition notes that the o) ms. in KDZ read<$®' instead of#, but
TKDZ V: 170 also hask, and neither Okada (1976: 15), nor En(d987: 303) mention this variari 5%
(Jap.jisso chi) denotes the complete knowledge of reality, hat bf Malavairocana, cf. DCBT: 423. In both
casesEfH refers to the true original nature, absolute funelatal reality, the ultimate, and therefore, atsthe
Dharmaldya, cf. NEBJ: 140b; BGD: 598a.

394 4mATfc (Jap.mu sho econtrast the adagio that all activity is contingen something else, or needs a ‘basis
in order to exist or function, cf. BGD: 1329c.

39541 (Jap.sholp) are factors that comprise phenomena, beingsingghcf. BGD: 690c. In other words, it
has no mass, or it is free of space.

39 fr ) i 7% (Jap.mu shochigo), lite. ‘without beginning, middle or end’, cf. BBD: 761. In other words, it is
free of time.

%7 Here we follow End’s interpretation (1987: 303) afi5E (Jap.ka'aku) as a compound, the first part of which
is an abbreviation foiffi2t (Jap.kashitsy, i.e. an error, or mistake, cf. BGD:155d, gfk.

398 411 (Jap.sekep, cf. BGD: 816b.

$9g5ch > F (Jap.hajii no o), i.e. diamond. Here to be distinguished from pttennotations, cf. BGD: 1243d,
s.v. E X (Jap.hoo).

400 Seepuim &, (Jap.shi muryshin) discussed in the context @A 2., in n. 202 supra.

401 2% (Japiji) has also been interpreted as ‘kindness’ in thméwork of the/Usi&.(, cf. n. 202 supra, but it is
also used as an abbreviationZéft: (Jap.jihi), denoting ‘compassion’, cf. n. 198 supra. Okatv/6: 15, n. 1)
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3. Wonderful and Auspiciot¥ Bodhisattvei.e. Mafijuri]: “Wonderful’ [Skt.

mafiju means unequallé® and unsurpassé® while ‘Auspicious’ [Skt.sri]

denotes the gloA of delight?°® He is also called Marvellous Virtuous Oé,
[T. 2463: 7c5] and the One with the Marvellous Voit¥.

4. Hindrance Remover [i.e. Sarvafnana-Viskambh].*°® The various mental
defilements of sentient beings can blind awakenifbis Bodhisattva is
capable of removing the fog of these hindrances m@waals the light of

Mahavairocana™®

Therefore, invoke these four Bodhisattvas and ntiaden your professors!

[DiscIPLES]

| summon the four Matbodhisattva$* Samantabhadra, Maitreya, Masiju
and Sarvaniarana-Viskambh. Lest them be my professors!

[T. 2463: 7c10] Enacting as mykarma-]acaryas, you are able to confer the precepts that are
the symbol of Bodhisattva purify> Oh, may you be merciful!

[M ASTER]

Next, you should invite the three Mddodhisattvas, [nameh§amantabhadra-
Bodhisattva, Vajrasattva and Avalokwara-Bodhisattva, to be your

instructors!

points out that according to th&Housand Arms Viddh{+Fif Jap.Senju Ki, compassionZ&) actually is the
samidhi of Samantabhadra of the east. The tifl&=#if is an abbreviation fof: [ TE¥i (T FTIEE & 17 2%
E17E R4 Jap.Kongoche yuga senju sengen Kanjizai-bosatsu slaugjki kyo, i.e. T. XX, no. 1056. For more
information, see BKD IlI: 492c; Chandra 1988: ekp-15ff.; Reis-Habito 1993: 118-119.

402 gt (Jap. My Kichijo) is a translation of ‘Mafjr?, cf. BGD: 1302d. The transliteration i 7 EfiF]
(Jap. Monijushiri), cf. n. 383 above.

483 g 5L (Japkya mub hi), lit. ‘there is not another like this’, cf. BG341c, s.vmut.

404 g3 |- (Jap.mu kap), cf. BKBD: 782, s.viEif.

405224 (Jap.zen'yg also denotes ‘fame’, or ‘good reputation’, cf. BK852c.

406 == p= (Jap kaky), cf. BKBD: 270

OTphidE see above: n. 383 .

408 yrh3= (Jap. Mys'on), cf. BGD: 1302a; BKBD: 357.

409z of. n. 384 supra.

“1%Here referred to a% H (Jap. Dainichi), on Matvairocana, see e.g. Pinte K. 2009a.

“1 See n. 259 above regarding the difference betaemgular’ and a ‘great Bodhisattva’'.

“12|n contrast to the previous attestation, i.c. 842 7b15, both the T. and TKDZ-edition read# i instead
of ZHRARH;,. Normally, =ik refers to Sktsamizdhi (cf. NEBJ: 249b BGD: 489c; BKBD: 23), but because
ik is an attested abbreviation feiiEHl 7% (see n. 17 above) the addition&#fin KDKZ IV: 304 is followed
here.
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1. Bodhisattva Samantabhadra: he is precisely thodiment of the
Dharmaliya’s thusnes$:*because he thouroudly cultivates all wholesome
practices®in correspondance to the gate of effofiwhich is the expediefit

[T. 2463: 7c15] for preventing calamities®

2. Bodhisattva Vajrasattva: he corresponds to tlage gof adamantine

wisdom?*® because this is the expedient for defeating erefifie

3. Bodhisattva Avalokitesara: he accords to the gate of losmmidhi,*?
because this is the expedient for increasing rfferit.

These three sacred ones are called ‘the threepprnas®ble] aspects with

unlimitedly mysterious and marvellous functiorfé® namely: wisdom?***

“Ban#1;45 (Jap.nyonyo hosshinis explained by Okada (1976: 16, n. 1) as “theuDiakiya giving evidence
of the absolute truth of thusness”. Bn@lL987: 304) similarly explains it as “the Dharrag& being the
embodiment of the true law of the absolute trutlhosness”#1#41 indeed is Skttathatz, denoting ‘suchness’,
cf. BKBD: 344; BGD: 1063a; DCBT: 210. This link thi Samantabhadra is taken from @@mmentary on the
MVS cf. MD: 1744, s.vnyonyo hosshin

“4|nstead of a compound suchldg (Jap.gushy, cf. BKBD: 174, E. (Chin.ju) is an adverl§z (Chin.xiu),
and is interpreted as Japubusa nicf. Okada 1976: 16; EadL987: 305.

415 E247 (Jap.man gy), cf. BKD: 1285d.

416x2t:FY (Jap.shojin mon). #&#E denotes Skivirya, which is the persistant effort or the diligencebenefit
others and proceed on the path, cf. BGD: 731, skgjin. ['] here means ‘teaching’ or ‘approach’, i.c. thathef
six perfections {57225 Jap.ropparamitsy or pure practices of bodhisattvas, i.e. chadfyif; Jap.fuse Skt.
dana), morality (=F#% Jap.jikai; Skt. sila), patience or forbearancgl(& Jap.ninniky Skt. ksanti), vigour or
effort (Skt. virya), meditation {&5E Jap.zenp; Skt. dhyana) and wisdom £, Jap.chie Skt. prajia), cf.
BGD: 1463, s.vropparamitsu According to MD: 1175c, there are three kindsiofa approachesf§ifEf] =&
Jap.shpjinmon san shuAlso see MD: 806¢, s.v-Fif5 i Jap.sanshu shijin.

1" For 77{# (Jap.hoben), see n. 186 and 199 supra.

M8 5 ¢ (Jap.sokusa), cf. BGD: 887c.

419 £ %5 £5FY (Jap.kongs chie moi refers to the gate of Buddha wisdom, leadinchettuth, cf. NEBJ: 30a;
BGD: 951b, s.v&ZEF. It is the indestructible and adamantine virtuemigfdom, that denotes the capacity to
remove hindrances, cf. MD: 705, s&f&1ZFT.

420z % (Jap.gobuku, is vanquishing defilements, afflictions, hindcas, or demons through the wisdom of
enlightenment; also denoting to subdue other&@D: 405b, and also note 371 supra.

421 s 5 — P (Jap.renge-samai-mon MD: 2298b, s.vi#E =i gives the following relevant definitions: (1)
the purebodhicittasweeping away all defilements, an interpretatidateel to innate purity of the lotus, but this
is generally associtated with Aritha; and (2) the virtue of compassion and loveh vgitrelated to the pleasing
characteristics of the lotus, and also designdtidiring good fortune, which in turn refers to thgue of merit,
and this is associated —according to@wnmentary on the M¥Swith Avalokitevara.

422 2% (Jap.zoyaky, cf. BGD: 883a, which is also explainedi@% (Jap.fukutoky), cf. MD: 2298b, s.vi&#z
=If. For{g{#, see e.g. BGD: 1187d; BKBD: 897.

423 f g R O] K R4 B = 85 (Jap.murys fukashigi myyo san ted. #bf refers to the unimpeded virtuosity of the
great sage seen in his or her capacity to devisenimited range of skillful techniques in teachisgntient
beings, cf. BGD: 1305aK A % is syn. tof %, cf. BGD: 1160a; fofft &, seeVUfHE [ in n. 202 supra.
— 2k lit. denotes ‘three dots’ e.g. in the graphic esentation of the sound{F= =%k Jap.iji santer), which in
Sanskrit script is written in the form of three glah a triangle ). Since these three line up with each other
either horizontal[y or vertically, it is used asrape for ‘neither the same nor different’. It is@associated with
the three eyes dfiva. At a later period the three were joined inting, cf. NEBJ: 126b; DCBT: 200. For other
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liberation®?® and Dharmadya. So, the ‘three aspects’ encompass everyffifhg.

Therefore, invoke these three Mabdhisattvas and make them into your

instructors!

[DiscIPLES]
[T. 2463: 7c20] Wholeheartedly, | invite the Bodhisattvas Samaradbh, Vajrasattva, and

Avalokitesvara, to be my instructors! Oh, may you have mercy!

(Say this three times)

[MASTER]
Next, | will proclaim the proceedings’

Disciples, concentrate and listen carefully! KinsSnow | will bestow the
proceedings and confer the precepts! It is thet fighe for you to obtain the

precepts, so pay attention and listen carefulthé&oproceedings:

[T. 2463: 7¢25] Buddhas and Maibodhisattvas in the ten directions, | beseech yoat be
mindful of**® your compassion! From today onward, until theyidesn the
bodhimada, these disciples, will accept and study the [tfulelg pure and

marvellous precepfé® of all Buddhas and Mabodhisattvas of the past,

interpretations, cf. MD: 817b, s.v=%f. Here, they indicate the relationship betweenDharmaldya, prajfia
andvimolsa (for the latter two, cf. n. 425-426 below) alldlerbeing necessary to compleievana.

424 gt (Jap.hannyd, Skt.prajfia, cf. BGD: 1115c.

425 gz (Jap.gedatsy, Skt.vimolsa, cf. NEBJ: 71a; BGD: 308d.

426 473k (Jap.issai h), lit. ‘all phenomena’, but could perhaps also médl’, i.e. the ‘entire teaching’ here.
427wy in (Jap.setsu kammavar.konma. Here ¥8J5 Skt. karmanrefers to the formal ordination procedure, by
means of which the precepts are conferred, in daderake them legal, cf. BGD: 428, skenma

428 j= & (Jap.okunen, also means ‘to remember; recall’, cf. BGD: 134a.

429 sl (Jap.shojo myokai) is a reference to= %557 (Jap. sanjudkai) or Skt.trividhani siani being the
three encompassing groups of pure precepts thaiydah bodhisattvas adhere to, cf. BGD, p. 471, sanju
jokai. These Mafiyana precepts are taken by both the ordained astpyadad comprise (1}g{E &R, (Jap.sho
ritsugi kai) or ‘the precepts of avoiding all evil actions2) (=2 2A7. (Jap.shb zenld kai) or ‘the precepts of
doing all good deeds’; and (%5 2E7, (Jap.shy shup kai) or ‘the precepts of benefiting all sentient baing
(translations from Yifa 2002: 245, n. 10). Thetfingo categories are practiced for the practititmewn benefit,
while the third group are practiced for improvimg tspiritual condition of others. These three aatieg are said
to refer to the fifty-eight precepts from the BMKf.(chapter Il: 187 supra), and encompass bottsthealled
‘ten precepts’ als the two-hundred-fifty precepfstite pratimoksa, cf. De Groot 1893: 251-255 for more
information. Ibid.: 246-247 (with updated diaa#j transcription, and added italics) reads: “Ajasious ai fait
entendre les dipratimoksas Les autres commandements sont en nombre infilhinéést pas possible de les
détailler. Pourtant je puis dire qu'aucun ne torebedehors des trois catégorieS¥) que voici. La premiére
referme lesvinayaset regles de la discipline, et met donc fin a todl; la seconde embrasse toutes les
prescriptions pour faire le bien, et fait donc jgpa¢r toute vertu; la troisieme comprend les contheaments qui
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present and future, that is, the whole gamut otiplimary precept$ the

S431

precepts aimed at improving the situation of semiieings,”” and the precepts

related to the cultivation of goodne'§s.

[DiscIPLES]

[T. 2463: 8a1] From today onward, until infinity, | will fully azept and uphold them!

(Say this three times!)

[MASTER]

Disciples, you have fully accepted the [threefgldfe precepts of all Buddhas

and Bodhisattvas, so, uphold them accordingly!

Thus | have conferred the precepts.

procurent le bien a tout ce qui est conscientaiétdonc que tout ce qui a vie soit amené a deggstaupérieurs
de perfectionnement. Il n’y a point d’action, granolu petite, qui ne soit régie par une de ces cagxy Par
exemple, ne pas tuer depend de la premiere cagegaiiver quelqu’un de la mort depend de la secartde
exhorter les hommes a éviter I'un et a faire 'apttepend de la troisieme [...] Vous voyez donc @setiois
catégories sont comme une marmite a trois pieds, cltacun des trois est indispensable. Celui quibserve
que la premiére catégorie, prévient seulement seprgs transgressions, sans répandre le bonhela et
bénédiction; celui qui pratique la premiéere etdaande n'est utile qu'a lui-méme et ne peut pakewE au
dessus du thayana; mais celui qui obéit aux trois catégories peétever lui-méme avec les étres vivants
directement jusqu’abodhi supréme”. For further reference, consult Abe 1985, n. 120; and Groner 1984:
214ff, Groner 1990: 269.

430 (Jap.sho ritsugi-kal), the first group of the three sets of pure présepf. =257 in n. 430
supra, referring to the full range ofithyana and Maliyana precepts, cf. BGD: 740b, ssty ritsugi kai
including the five precepts (see: De Groot 1893t)2%en precepts (see: De Groot 1893: 252), andwioe
hundredfifty precepts (De Groot 1893: 253), as wslprecepts that are characteristic to #aha, such as the
ten important precepts (cf. De Groot 1893: 32-38) #he forty-eight minor precepts (cf. De Groot-88)
expounded in the BMK.

Slem LA ET (Jap.nyoeki up kai), Skt. sattvrtha-kriya-sila are the precepts for improving the situation of
sentient beings, cf. BGD: 1068, snyoeki ujp kai. Also attested aggZg4-7% (Jap.sho shup kai, Skt. sattva-
anug@hakan silam), cf. BGD: 739a, s.vshv shup kai; and ibid.: 832b, s.\setsu shuj kai. See also supra, n.
430.

432 gF 2k (Jap.shs zenls kai), Skt. kusala-dharma-saugrahakasila are the precepts related to the
cultivation of goodness, as opposed to those tleahianed at warding off evil, cf. BGD: 739c¢, sstv zenls kai.
See also supra, n. 430.
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Subsequently, | will differentiate the charactécisof the preceptst®

[T. 2463: 8a5] You have already aroused the intent to attain awgaland you are endowed
with the bodhisattva precepts, but you should ptsatice the four methods [to
approach peopléf*and [commit neither] the fouparajikas,**® nor [break]

the ten important precept&! Do not violate them!

Buiriwcl4: (Jap.kenbetsu kaish). For Zi 7, cf. BGD: 328c, explaining thaf; means ‘ritual’ £% Jap.sai),
while %1 is ‘to discern’, ‘to identify’, ‘to differentiate’ 7 4 denotes the ‘essence’, ‘characteristics’ or
‘appearance of the precepts’, in other words ‘thetent’ of the precepts, cf. BGD: 164b. A discussim the
‘essence of the precepts’ in contrast to theircfion’ is in Groner 1984: 226, n. 44.

gk (Jap.shi shhs). Also written VOEEES (Jap.shishiji), and sometimes abbreviated [féf#, i.e. Skt.
catursangrahavasty the four methods that a bodhisattva uses to apprand guide sentient beings to the path,
comprising of (1Yt (Jap.fuse, Skt.dana or generosity, also the sixfgramita of being charitable, not only
in a material sense, but also e.g. preaching thehiegs, cf. BGD: 1175, s.fuse (2) EzE& (Jap.aigo), Skt.
priyavadita is using kind words, cf. BGD: 15, s.aigo; (3) #{T (Jap.rigyo), Skt. arthacarny, behavior or
actions that benefit other beings, cf. BGD: 1409, sgyo; and (4)[EZ5 (Jap.doji), Skt. saminarthata is also
explained as ‘to cooperate for the sake of othefsDCBT: 204, s.v[F], but in this context is better conceived
as 'to offer help’, i.e. putting oneself on the salavel of other beings in order to guide themhe path, cf.
BGD: 1009, s.vdaji. For more information, see: Willemen 1983: 11724t DCBT:175, s.vWUf#%; and BGD:
524, s.vshishyji.

4y EE s (Jap.shi hara) denotes the foyargjikas, or grave offences, commission of which will leadhe
expulsion from the Buddhist community, i.e. (1) aging in immoral sexual behavior or bestiality; §¥aling;
(3) killing a human being; and (4) lying about enspiritual attainments, cf. NEBJ: 277a; BGD: 528ame
Mahayana works, however, offer variant interpretationsd aalso in esoteric Buddhism there are other
connotations. According to Ead1987: 318, n. 29), they are also called ‘capftarwes’ {7 & Ik Jap.danshu
zai, lit. offences that entail being beheaded), impjythat one looses one’s status as ‘world-renotnkker
states that they are also termi&dE %% (Jap.shi jiz gonka), and that in Madiyana terms, these comprise of (1)
the prohibition of praising oneself and disparagitigers & F&2 (% Jap jisan kita ka); (2) the prohibition of
stinginess and abuse of othel& & /N Jap.kenshaku keki kgi(3) prohibition of holding resentments and
not accepting apologied&.[» 5 &% Jap.shinshin fujuke kaj and (4) prohibition of denigrating the three
treasures of Buddha, Dharma, andn§ha ¢ — 771, Jap.ho sanly kai). In Mikkyd, however, there is another
set of important prohibitions, which E®dL987: 318, n. 29 merely lists, without any furtmeference. They
regard doing nothing that (1) discards the corddetrma; (2) runs counter to the intent to attaimaleming; (3)

is avarice of all things and phenomena (iharma3, or (4) harms sentient beings. These prohibitiares
expounded, in the second chapter of the MVS on‘Alceessories and Mantras Necessary to Approach the
Mandala’ (A2 455 B 5 = Jap.Nyi# mandara guen shingon bpoften abbreviated t@Guenbon title
translation according to Yamamoto Y. 2001: 13), incT. XVIII, no. 848: 12a29-b6: /& f eh 1 miktih&

O ATHEEAT R=BREME  fh ikt s R ar) WAAERE FBEEE L B UL ARIERAE

1T, which Yamamoto (2001: 34, with added italicshslates as: “[Next the yogin should have compassion
his disciple. He will enter inside the room andddoshow asamaya-gtha:] ‘Oh son of the Buddha, you should
henceforth not spare your body and life. You shawdger abandon theodhicitta in all the dharmas You
should not do anything that has no advantage faresd beings.”

436 L7k (Jap.ji jukai) are the ten major precepts. These are furthdaiead in the following paragraphs, but
it may be noteworthy that these are not in accardavith what De Groot (1893: 43) calls ‘les commameénts
capitaux’ of Malayana. For further discussion, see chapter IV below.
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The four methods are: generosity, kindness, helpid, and empatiy’

Be generous, because —for the benefit of all wiodgl you intend® to
restrain boundless gre&t:

Use kind words, because —for the benefit of all ldliorgs— you intend to

suppress angéf? vanity**! and [other infinite}*? defilements;

[T. 2463: 8a10] Be helpful, because —in order to fulfil your origirvow— you intend to do well
for other worldlings;
Be empathic, because —in accordance to having a gdbtude and a
constantly benevolent mind— you seek to become awotped**® with good

friends®**

Thus are the four methods that should be practRethin them accordingly!

Now, being about to enter this gate of [the teaghin the operation dff° the

three mysterie$*® that is to say**’ the mysteries of body, speech and nfffd,

you should also cleanse youré&liof the four hindrance&?

43" See n. 435 supra.

438 Here, 4k (Jap.yoky relates to the aforementioned vows. Hence itsstadion as ‘to intend’, implying that the
disciple already has promised to do so.

439 e (Jap.kendon), Skt.matsarya-mala cf. BGD: 328, s.vkendon Also see: DCBT: 423, s.{EL

4405 (Jap.shini), Skt.kruddhi cf. BGD: 790, s.vshini. Note that the T.-edition h&& instead ofi.

41 i=i8 (Jap kyomar), Skt.mana, cf. BGD: 240, s.vkyaman

42 Given that this passage is virtually identicalthe MSZ (cf. chapter IV below), this addition isskd on a
note to the T.-edition of the MSZ, i.c. T. vol. X¥/Ino. 917: 943, n. 12.

44325 (Jap.shingon var. shinkon). Also: ‘to encline to’, cfBGD: 791, s.vshingon

444 224138 (Jap.zenchishik), cf. BGD: 850, s.vzenchishiki Another meaning is ‘a good teacher’, cf. BKBD:
1061.

445 Addition based on the reading in Bnt987: 307.

446 = 2% (Jap.san mitsi Skt. triguhya or trizi guhyani, i.e. body, speech (or voice), and mind (or thaugh
Mahavairocana. These mysteries are universal, becalisbeigs, in body, voice, and mind, are only
individualized parts of the absolute reality, theit originally enlightened nature is hidden frdmarn by illusion.
By praticing (Skt.sadhanz) physical signs and postures (Skiudm), by voicing of formulas (mantras and
dharani), and by meditation or contemplation (Siyzna andsamidhi), one can attain perfection (Skiddhj,
i.e. integration or union (Skadhisthana), i.c. AFkFk A Jap.nyi ga ga nyi). See: NEBJ: 249b; BGD: 490b;
DCBT: 63; Wayman 1992: 306, and 274, n. 82; and 28@9: 129-132, where a summary is given aka{s
vision on the relation between the three mysteaiesthe Dharmaya.

4" Ends 1987: 307 interpretd] (Chin.ji) strangely as ‘by means of ".

“8 5% (Jap.shinkui var.shinksi), cf. BKBD: 1126.

449358 (Japjojo), lit. ‘to purify and remove’, cf. BKBD: 730.
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[T. 2463: 8a15] [1.] As for that what is called the ‘four hindrancesigtfirst hindrance is to
cause various kinds of views of inequality towakdgh sentient beings and

phenomena.

2. Causing [those who took] the oath of equality[to arouse] various

thoughts of restrictiofr-? is the second hindrance.

3. causing beings to purchase [immedfafdame and benefit, without [having

them strive for] the most important cadséis the third obstruction.

4. Not being able to introspett because of dissipation and lazin&8ss the

fourth obstruction.

Thus, even when [you allow] these four hindrancesmerge slightly, you will
[T. 2463: 8a20] damage yourself and harm others. Therefore, zdgl8tspromise®® to

eradicate them, and keep to it!

Next, you should practice the four [vows to be ughen all daily]
demeanors®® They are called the uncondition& [virtues]. *“®* While

virtuously practicing them, you will steadily angositaneously develofs?

40Py (Jap.shi shp). According to MD: 944, s.\shi shp, these are the four entities that hinder the jaet,
namely, evil demons (Skinara) who let the practioner do evil things, the nondBhist paths who make him
abandon goodness, (hungry) ghosts (Bid¢ta) who defile his body, and spirits that defile highd. In this text,
however, other definitions are given.

“lipsesr (Jap.byods se) is explained as ‘showing great compassion equallyard all sentient beings’, cf.
Endo 1987: 308.

452 For this interpretation GEfE[R &0, (Jap.shushu gengno ship, cf. e.g. BGD: 335c, s.genng.

%53 Addition based on Erids reading (1987: 308):H i ™ ... (Jap.me no mae .

44 R ZEHEH4% is an abbreviation of-AKZE[E %% (Jap.ichi daiji innen) lit. ‘the most important cause”, i.e. to
become enlightened and save all sentient beings $tdfering, cf. NEBJ: 123b; BGD: 50b.

>z 50, (Jap kyasai shinjin var. ~shinjin), lit. ‘to wander about and understand body anddi

4% kR 2. (Jap. hoitsu kedaj of which the first denotes ‘negligence’ (Skiramida), and the second
‘indolence’ (Sktkaugdya), both part of the six functions causing mentatutbance, cf. NEBJ: 36a; BGD: 929c,
s.v. R JEEHE (Jap.dai bonrs chi hp).

457 ¥ (Jap.shogon), cf. BGD: 731.

458 Here alternative translation dEJ, lit. ‘to vow’, cf. n. 204 supra.

91U (Jap.shi igi), generally refers to the maintaining of correeh&vior whilst being in the four postures
of walking, standing, sitting, and lying down, BEEBJ: 277b , BGD: 574b, but in the context of esotetual, it
could also be an abbreviation 8t # H.C» (Jap.shi igi yjin), which involves a series of recitations of the A-
syllable, cf. MD: 846. As suclif, however, denotes daily ‘behavior’ or ‘conduct, &.g. BGD: 33b; MD: 56,
s.v.Jif#. (The latter also points out that this term céemé a flat strap tied to a special kind of mdrmbe.)
Endb (1987: 308) calls these ‘behaviors’ a ‘ritudl:{%: Jap.salv).
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[These vows are:]

1. vowing to fully understand [reality] in accorda&nto the treasury of the

correct teachings of all Tatbatas;

2. vowing to vigorously practice in accordance lie torrect practice of all

bodhisattvas;

3. vowing to cultivate [yourself] in accordanceth® method of all Tatlgatas

who liberate people;

[T. 2463: 8a25] 4. [vowing to] rescue all sentient beings by meahghe four embracing

methods, free thefff from suffering, and bring them“® happiness.

These are called the four unconditioned virtueshalghthem accordingly!

465

Again, you who are about to enter the Gat®bdiranis,”” must be endowed

with the three categories of [precepts that arg symbols [of Buddhasi®®
This is treading in Ta#tgata’s footsteps.

Fully focused*®” you must vow not to break [the rules of] the fqdrajika

468
S

offences*®® even for an instarffi®

490 jt. ‘they are called®{E’ (Jap.musd, which regularly denotes ‘being without origin@mdition’, cf. NEBJ:
204a; BGD: 1324a.

LT, LXXVII, no. 2463: 8a21-22 reads: 2 i & VU gk 3 44 6 /F 7 EL T 8 4 4 > [ (5 284 &, but when
punctuated differently, namely: i & VU 2l (7 44 S F > Hoh {2 4 7 [ 5 738 &, could perhaps also be
translated as: “Next you should practice the reggbfpractice] in the four postures that called unttittoned in
their virtue. While repeatedly [practicing] themawwill spontaneously ameliorate”.

462y E (Jap.zojo), lit. ‘increase’, cf. BGD: 882b.

463 4m (Jap.ryari), lit. ‘make them get rid of or ‘enable them te free from’.

4644 is an abbreviation fof5: (Jap.kakutoky, lit. ‘to ceize and obtain’, i.e. ‘to actualize’.

4> peEREFY (Jap.darani mor) refers to the esoteric or tantric approach, whltes ondharanzs. Syn. to4& £
9 (Jap.soji mon), cf. e.g. BGD: 877b. Odharant, see n. 268 supra.

456 = 1@ =1k A} (Jap.sanshu sammayaThese ‘three symbols’ are ‘the four methods’, ‘fher pargjikas, and

the ‘ten important precepts’ mentioned in T. 24885ff. cf. p. 62 supra. These are further discussethapter
IV below.

467 5gkE (Jap.sensh), i.e. to focus on practice toward the attainnarenlightenment, cf. BGD: 838d.

48 Ui ER e (Jap.shi hara), cf. n. 436 supra. Okada (1976: 19, n. 1) clathis term corresponds to Skt.
pasajika (sic.), but this must be a spelling mistake.

409 geh (Jap.muketsiy lit. ‘without interruption’, cf. BKBD: 771. Accaling to Koda (1993: 381-382), until this
sentence the HSBK ran parallel to the KSK (cf. 4 3upra), and at this point again shifts to th&KHFor
further discussion, see chapter IV below.
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[T. 2463: 8b1] As for that which is called the fogarajikas, violating them would be like not
continuing your life forc&”® whilst cutting of your head. Then your limbs
would not have that which makes them act, and uild/mot take long before
you fall apart. Well, the condition of the four Km of vows regarding the
intent of attaining awakenirf¢' is precisely the life force of the correct
teaching of Mahlyana. Breaking them would be like practicing varisirsues

whilst being a corpse, which would not take lonfpbeit failed.

[T. 2463: 8b5] First is the vow'?

of not abandoning the correct teaching or adheraoin-
Buddhist practiced’® That is, you must practice, memorize and rétftall
correct teachings of the Tathatas. [Your effort should be] like the
insatiablé” charactéel’® of a great ocean consumfifia hundred rivers. If you
would follow a single doctrine amongst the expliaitd partially revealed
tfwg

teachingd’® of the various vehicles, or if you would be indifnt?’® or even if

you would give rise to evil acts, then this woulslabe called a violation.
[T. 2463: 8010] You must not break the firgtirajika!

Will you be able to keep it?

[DisCIPLES]

(Yes, | am able to keep it.)

470 &R (Jap.myskon), cf. NEBJ: 208a; BGD: 1305c.

AT e TR PURETRAE (Jap.bodaishinkai shishu kad. The term7i 4 is defined as the condition of the
precepts, i.e. whether they are being observedatated, and when violated, whether heavily or tighetc.
See: BGD: 164a, s.kaisi. Groner 1987: 209 renders this term as “precefits farm”. 2,07, however, is
Skt. bodhicittaila, cf. BGD: 1223a, in whichg, (Jap.kai) denotes morality, or ‘vow’ rather than ‘precep@n
7% as vow, also see n. 135, 417, 430 and 436 supfatier discussion is in chapter IV below.

472 5% (Japkai), cf. n. 472 supra.

A3 ErAnST (Jap ki jagyd), lit. ‘arousing evil behaviour’, cf. BGD: 611a.

A4 s (Jap.juji dokust), cf. BGD: 638b.ZFF also denotes ‘to uphold’, ‘to keep’, and in these of
‘keeping in one’s mind’ refers to ‘memorize’, aniw ‘hold in one’s mind’ as an object of contemplaticf.
BGD: 638a, s.v.57#.

475 fE R 2 (Jap.muensok)y cf. BGD: 1315c.

47® Here, [ (Jap.shin), lit. ‘mind’ is translated in the sense of ‘cheter’, ‘proclivity’.

4T =45 (Jap.tons), lit. ‘drink and obtain’.

48 KT 3% (Jap.furys gi), Skt. neyirtha is something requiring further explanation, asasgal to Sktnitartha
(7% Jap.ryagi), which is an explicit, or definitive meaning or doctrine, BIGD: 1174c, s.Vif T #.

479 zm44 (Jap kisha), lit. ‘to abandon’, but also refers to Skpelsa, which is ‘equanimity’, cf. BGD: 211d.
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[MASTER]

Second is the vow of not to abandon the intentt@firang awakening. This
intent of attaining awakening regards all bodhisatpractices. It is like a
general’s banner. If he would give it up, then ¢haemies would defeat, exploit,

and ruin hin{*®

and others would take over his laf{iTherefore you must not
abandon your intent of attaining enlightenmentydlu would abandon the
intent of attaining awakening, this would be call@dreach of the second
parajika.

You must not violate it!

Will you manage to uphold it?

[DisCIPLES]

[T. 2463: 8b15] [Yes, | am able to keep it.]

[MASTER]

Third is the vow of not being greetfyy in all teachings'®® These various

supreme teachings all are endeavors of theagaths, who practiced them

with discarding their own lives. They obtained thafter having their servants

rest. They are the parental inheritance of all Wwogd, which is not exclusive

for one single [person]. If you are greedy, andgieé the same [to everyone],

this would be the equal to stealing the things epjeng to the three jewef&?
[T. 2463: 8b20] which would, therefore, be violating the thpdr gjika.

You must not break it!

Can you keep it?

[DisCIPLES]

[Yes, | am able to keep it.]

“80 This sentence is dubious, and can perhaps alsarstated as ‘his three armies will be defeated'.

81 Ends (1987: 311 and 318, n. 30) has a different intetgiion, based oftfi5 % (Japtashosho), lit. ‘that what

is overcome by others’, which is another termgdanzjika, cf. BGD: 896b.

482 jm i3 (Japkenrin), lit. ‘to be avaricious’, cf. BGD: 328d.

483 __47)3% (Jap.issai ) can also denote ‘all phenomena’.

484 —g=m (Jap.sanky motsy, i.e. images, banners, flowers, incense, etBudha; scripture scrolls, ink, paper,
etc. to the Dharma, and cassock, bowl, monastexiesto the Sagha, cf. DCBT: 64; BGD: 488b; EndL987:
318, n. 32.
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[MASTER]

Fourth is the vow of not to display unbeneficialheior towards sentient
beings. This is [put forward in this way] becausk [onderscoring] the
difference with [practice of benefical behavior ame of] the four
encompassing [methods]. Bodhisattvas cultivatefdhe embracing [methods]
because [they wish to] completely include all semttibeings and offer them a
chancé® to enter the path, but because [conversely], @spiposite of the four
embracing [methods], you would now hinder the wionlyls chances on the
path and renounce to benefit them, this would leaking the fourthpar ajika.
You must not violate it!

[T. 2463: 8b25] Are you able to uphold it?

[DisCIPLES]

[Yes, | am able to keep it.]

[MASTER]
Now, regarding these four vow¥ [they have the following implications:]

Because of the first vow, you must all arouse theouditioned virtue in
accordance with the treasury of all correct teaghiof the three periot and

in the ten directions;

Because of the second vow, you must all arouseutivenditioned virtue in

accordance with the practice of all bodhisattvathénten directions;

Because of the third vow, you must all arouse theoaditioned virtue in
accordance with the gate of saving all people enttiree periods and the ten

directions;

% Based on the reading ##% (Japkien) in Encb 1987: 312.

488 5% (Japkai), cf. n. 472 supra.

487 = (Jap.sanz¢ commonly denotes the ‘three periods’ of pastsené, and future (cf. BGD: 478d), which is
also the interpretation followed by e.g. White (280@63), but MD: 813a, s.\sanzegives also other, more
‘esoteric’ explanations. Namely, according to 188 thapter of theMVS-Commentary=1tt may also denote
the three poisons={# Jap.sandoki of greed, hatred, and delusion (cf. n. 164 an@l dlBove), or the three
realms E 5 Jap.san ka) of desire, form, and formless (cf. n. 339 supva)ijle according to the last scroll of
Kukai's Treatise on Differentiation between the Exotericl &soteric Teachingffor a translation, see Hakeda
1972: 151-156), it may also indicate the three enyess (=% Jap.) of body, speech, and mind (cf. Introduction:
2, n. 8 and n. 446 above), or even the three bddigg Jap.san shincf. n. 152 supra).
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[T. 2463: 8c1]

[T. 2463: 8¢5]

Because of the fourth vow, you must all arouse uheonditioned virtue in
accordance with the four embracing methods of fiegcbut to all sentient

beings of the worlds in the ten directions!

Next | will explain the characteristics of the femportant precept&® What are

these the ten important [precepts]?

1. You must not abandon the intent of attaining kemang, for this would
hinder the realization of Buddhahood,;
2. You must not reject the three jewels, nor tafage with the external paths,

for they are the heterodox teachings;

3. You must not sland®f the scriptures of the Three Vehicles, for theyalre
Buddhist teaching$™®

4. You should not have doubts when you cannpta@x the most profound

Mahayana texts, for this exceeds the boufitief commoners;

5. Supposing [you encounter] someone who has alrasmlised the intent to
attain awakening, you should not instruct thesehiegs in such a way that he
would act counter to this intent or turn to the TMhicles, for in doing so you

would destroy the germ of the Three Jewels;

[T.2463:8c10] 6. When seeing someone who has not yet arousednthat to attain

awakening, you should not instruct these teachimgsuch a way that the
thought of the Two Vehicles would emerge in theiinas, for this would

conflict with your original vow;

7. With regard to the people of th@ndyana, you should not talk about the
profound and subtle Makana in an abrupt wa$*for in all likelihood this

would generate accusations and disaster;

488 LAl (Jap.ja jikai 99). For +E7%, see n. 437 supra; GfifH, see n. 472 above. According téda
(1993: 381-382), this sentence marks the contentseoHSBK again turning to the KSK, cf. n. 345 afitD
above. For further discussion, see chapter IV below

4B g (Jap kiho; var. kiba), also ‘to reject’, cf. BGD: 212a.

490 s (Jap.bupp), Skt.buddha-dharma

491 Here 1 51 (Jap kyogai) refers to ‘a sphere of cognition’, cf. NEBJ: 189b

492 (Jap.cho).
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8. You should not arouse wrong views, for in doyou would cut off your

good roots'®
9. In the presence [of people] of the non-Buddipath, you must not
spontaneously declare that you are furnished \Wwetrstibtle precepts of

[T. 2463: 8c15] unsurpassed enlightenmertodhi), for this would cause them to strive for
these teachings with thoughts of resentment angl, emd in case you find this
hard to accept, you would cut across your intenattain awakening, which

would be disadvantageous to both [sides];

10. You yourself should not do anything, which &rhful or unbeneficial to
the sentient beings, or not to stimufdtethers to do so, and in case you would
witness someone doing so, you must not rejoicethisrwould run counter to

the teaching of benefiting others and cuts across gompassionate mind.

[T. 2463: 8c20]As for these precepts, they are not the same adittasana [precepts] that are

limited to one lifespafi” and to one billion spheré®

Moreover, the disciplinary preceftéof the sravakasare conditionetf® and
created®® and have finahirvana®® as their ultimate culmination.

The precepts that | have now conferred, by conteastborn from [a Buddha’s]

& 502
I,

omniscience’ and their final destination is the oceansairvaj where

there is no decay’>

4932248 (Jap.zengoi refers to positive habits that bring good rettibi, with the roots of a tree used as a
metaphor for goodness, cf. NEBJ: 336a; BGD: 849b.

4942 (Jap kyo), lit. ‘to instruct’.

495 11 (Jap.ichigo), cf. BGD: 47a; Ena 1987: 318, n. 33.

49 — -t 51 (Jap.sanzen sekprefers to three times a thousand spheres, maiirtge domain of a Buddha, cf.
NEBJ: 261a.

49713 (Jap.ritsugi) refers to Sktsanvara, i.e. the precepts of restraining evil through ahatiscipline, cf.
NEBJ: 235b; BGD: 1419c.

498 ;%% (Jap.innern), cf. NEBJ: 129b; BGD: 72b.

499350k (Jap.zosa), cf. BGD: 879c.

00 frpasEl A% (Jap.muyo nehahis the state of total liberation from all phydiead mental condition, in contrast
to nirvana where the body still exists, cf. BGD: 1349b; Okd®&6: 21, n. 1.

01 _g7)% (Jap.issai ch), cf. NEBJ: 132a; BGD: 60a.

02pLhi (Jap.satsubannyhpis the transliteration of the Skdarvaijfiz, while—1J7]%¢ (cf. n. 501 supra) is its
translation, cf. BKBD: 9, s.v—1{JJ%.

3z (Jap.gigjin), e.g. lit. ‘to dissolve’, cf. BGD: 286d, in comst to the aforementionedrvara, in which
the afflictive hindrances in the mind are cut offdathe body that is composed of the five aggregates
extinguished.
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Further, in thesravaka teachings, even though there are some who are in
training, and some who train no méP&they both fully study the hindrances,
but their rank is not the same. However, the adoofahe unconditioned
disciplin€® does not have the discrimination of inferior angesior.
Well, this is also the same for bodhisattva dise#gi®® Even though from the
initial arousal of the intent [to attain awakeningjtil the fourty-second

[T. 2463: 8c25] stage”’ there seems to be no equality, but [when you uphblithese precepts]
at the same time they universally pervade tharmadiatu, you arouse
unconditioned wholesome roots, you are the santbeaJatlagata, and then

there is rather no discrimination between reifimatand deconstruction.

Now | conclude the conferral of the precepts. Il wiansmit this Dharma
treasure [containing the aforementioned teachingsyou, for you are no
different from Buddhas who reside in the world.uyare the true disciples of
Buddha?®® 1 am investing you in the rank of Buddhaho8dThis is supreme

most exalted, incomparable and unequalled pretpt!

[T.2463: 9a1] This is the gate of quickly eradicate all hindramaed immediately actualizing

enlightenmentt{odhi)!

Next you can transfer your meHt. cultivate your virtues, and so on.

The End

RITUAL FOR [CONFERRING] THEPRECEPTS
BEING THE SYMBOL OF BUDDHAS
(One scroll)

04 e S s an abbreviation fofi E24E2 (Jap.ugaku mugakly with the former referring to a practitioner who
is still in the level of training and who is nottymerfected as aarhat, and is in the first three stages of training,
while the latter refers to someone who has attathedfourth stage of 'no more training’, cf. NEB23b, s.v.
ugaky BGD: 81a, s.viHE; and for more information, cf. Muller in DBJ, sBE[= VU5 (Jap.shiko shikg.

0 f e (Jap.musa ritsug. OnfE(E, see n. 461 supra; T, cf. n. 347 and 498 above.

00 spe i (Jap.bosatsu ritsugi According to Kda (1993: 381-382), this point marks the end ofHIBBK's
accordance with the KSK, cf. n. 345, 470, and 48%a. For further discussion, see chapter IV below.

" These are the stages in the bodhisattva pathinaligestablished in Yagara, including the ten abodesg(
¥ Jap.ja ji, cf. NEBJ: 149b; BGD: 654d), ten practice$- {7 Jap.ji gy, NEBJ: 147a; BGD: 652a), ten
dedications of merit-{-7H[a] Jap.jii eks, cf. NEBJ: 146b), the ten stage$ i Jap.ji ji, cf. NEBJ: 148b), and
virtual enlightenment®%& Jap.togakuy cf. BGD: 1003a), to which later marvellous entgtment ¢4 Jap.
myogaky cf. DCBT: 235; BGD: 1302b) was added.

%8 45 - (Jap.butsu no shinshi cf. BGD: 1195b. Note that in the previous teit:F- (Jap.bussh) has been
translated as ‘disciple’, whilst lit. denoting ‘tdhiof Buddha’, cf. NEBJ: 23b; BGD: 1192c, sf#iT-.

%99 k7 (Jap.butsu), cf. BGD: 1190a.

055 (Jap kai).

M5 (Jap.ekd), cf. NEBJ: 52b; BGD: 102c.
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IV. THE HSBK AND KUKAI'S PRECEPTS VIEW

As may be clear from the preceding chapter, the KI®8n be considered a so-called
“ritualpraktisches Schrift” £ #l Jap. giki; Skt. viddhi; kalpa), >*? which explains the
procedure for conferring the precepts that are pigated as the symbol (Slkdamaya of
Buddhas>*® Just as is the case with other esoteric Buddhigst the HSBK emphasizes
pragmatic aspects, i.e. what one does, visualiwesays in a certain ritual context. Such texts
have been compared to scores:

Der Uberlieferte Text erflillt seine Funktion emstdiner “Auffiihrung”. Dazu ist jedoch ein
(grosstenteils muandlich und geheim) uberliefertessséh von der “Auffihrungspraxis”
notwendig. Das Textverstandnis ist also nicht vorissah der operatorischen Uberlieferung
und ihrem pragmatischen Vollzug zu trenihn.

However, although the translation may have showanhfttiis kind of texts were not written as
literature to be read, they can be treated as gattobf scientific research in so far that they
can be read in the context of other tektsAlthough it has been argued that such a reading
may imply a certain “hermeneutical ambiguify®a contextual reading is necessary if one is
to address questions related to the provenancehefritual manual’s contents, or its

authenticity.

Questioning the authenticity of the HSBK

It is a historical fact that the HSBK has circlembether with Kikai's SKJ since ancient
times>!’ However, based on the observation that the comtehthe HSBK is mainly is a
composition of two other sources (namely the HSBK KSK, cf. infra), it has been argued
that the HSBK is not written byitkai.>*®

*12| ehnert 2001: 996.

*13 According to Ueda T. (1933: 140), the HSBK is “tekamaya precepts ritual [preceding] the dharma
transmission consecratiof(Z#H =R {E% Jap.denp-kanjp sanmaya-kai sakdf.” On consecration,
also see chapter I: 3 above, sibhiseka.

>4 | ehnert 2001: 997.

*15| ehnert 2001: 1002.

*1% That is, when one “looking for" meaning in a cértéext, and one thinks to have “found” it, stithaher
person can also “find” something else, cf. Leh@&@1: 1003.

> Koda 1993: 382.

18 E.g. Tomabechi 1989.



The passages that correlate with those texts canrbenarized as follows?

Table 1. General correlations of HSBK with JHBK and KSK

HSBK p
(T. LVII, no. 2463)

main subjects

- introduction: reasons for arousibgdhicitta
- invocation of all Buddhas

- the four universal bodhisattva vows

- explanation of &ra quotes omodhicitta

- explanation of&ra quotes on Dharmaka
6b11-7b08 JHBK
- mantra recitation and worship of all Buddhas
- repentance

- formal notice on precepts conferral

- three refuges

- sitra quotes omodhicitta

- inquiry on ability to uphold the Buddha precepts
- summoning all Buddhas as witnesses
- summoning 8 Buddhas, and 4 Tenrinja as precgptor
- summoning 4 Bodhisattvas as professors
(+ explanation of their names)
7509-8429 KSK - summoning four Madbodhisattvas as instructors
(+ explanation)
- proclamation of the proceedings
- bestowal of the threefold pure precepts
- four methods
- four hindrances

- four vows of demeanor

8b01-8c02 JHBK | four parajikas

8c03-8c24 KsK | - tenimportant precepts
- explanation on the bodhisattva precepts

8c24-9a03 / concluding remarks

19 page references based obdi 1993: 381-382, where the correlations in the ZkKddition are given. Their
counterparts in the T-edition are also indicateadhir845, 470, 489, and 507 to chapter Il abdVe sections of
the T-edition of the HSBK that run parallel witrethiHBK are marked in bold in appendix A.1.

73



The first text that has been compared to the HSBKhe Manual for Taking Vows for
Arousing Bodbhicitta(Jap. Ju hotsu bodaishin-kai mof¥ & & 4%.0: 7 3, abbreviated to
JHBK).5% This manual is included as the"™Book in theThirty-volume-set of Buddhist
Sitras (=M1, Jap.Sanjijo sakushi cf. appendix D), a collection of texts that was
imported by Kikai in 806°%* Even though both texts are, indeed, remarkablgeslalready

from the first page of the manuscript onwardss itlear that they are not exactly the same.

This may be illustrated in the sample of the manpsaeproduction below, in which
character variants have been highlighted in blujemgreen marks passages that are not
attested in the HSBK. Yellow points at differentrggings, and purple marks characters that
are in the HSBK, but not in the JHBK:

Figure 1. Sample of discripancies between JHBK and HSBK
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S20BKD V: 114d, s.v.52E420,.7% 32 only mentions that kai is the author of this text, but gives no furthe
reference to its presence in any collection. THe %42/, appears to be mentioned only in one

catalogue throughout the T. canon, namely inffé A0 i BEERSE 7-2 B $% (Jap.Konpon dadshy shinshaku
sakushi-# mokurokuyi.e. T. LV, no. 2162: 1067a14), but no informatis given on the authorship or dating.
%21 For more information, see: BD: 1552b.
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The second text that has been put side by sid¢i8®K is theRecord on the Abkgka
Samaya VowgKanjo sammayakai#£TH — Bk H 7, abbreviated to KSK, cf. appendix E) that

)522

was allegedly composed by Ennifl{=, 794-864)““ This would logically entail that the

completion of the HSBK must have happened aftelirEntimes, implying that it is virtually
impossible that the HSBK isitkai’'s genuine compilatiof?® Indeed, lining up both texts,
there are —to say the least— a lot of similaritlag, this does not necessarily mean that the
HSBK borrowed from the KSK. It may very well be julse other way around.

To begin with, there is no inconstestable eviddincghe KSK actually being either Ennin’s
own work, or for him having imported the teXf.The KSK is not listed in any of Ennin’s
own catalogues (T. LV, nos. 2165-2167), but in ttieer interesting catalogues. The first is
of his master's redaction, namely tl@atalogue [of Texts, Iconographies, and Ritual
Instruments] collected by Saiglin Yuechoi1® that lists the material Saigttollected in the
Longxingsi GE#L=F), where in 805, just before his return to Japaeratn eleven month trip
to China, he was instructed into esoteric Buddhi&iithe second catalogue that mentions the
KSK, is compiled by Ennin’s disciple Annéff,namely theEncompassing Catalogue on the
Category of the Shingon Esotericism of all Hieropisa®® which —at least according to its
colophon— was compiled in 885 (Gang9).>?° In this catalogue’Section on the Three
Abhisekas®*°there is a part calle@atalogue on Samaya Precepts Mangatsn which the
KSK is listed immediately following the MSZ, preded the JBKG (cf. infraf>?

22 For more information, see: BKD II: 116d, sianjo sammayakai ki & = kB[ 7 AL
23 K5da 1993: 382.
2" Kgda 1993: 382.
525 [ EiE Ak R 1 £ Jap.Dengs Daishi skorai osshi [var. esshi] roku, i.e. T. LV, no. 2160: 1058c6.
%26 Abe 1995: 104-105.
*2"For a study on Annen, see e.g. Groner 1990. AWitly Ennin (&]{—, 794-864) and Enchiffg{i2;, 814-891),
Annen established what would later be known as @eadotericism {54 Jap. Taimitsu). However, whereas
Ennin and Enchin understood the esoteric teactasdncorporated within the so-called ‘perfect tgag’ (]
27 Jap.enky) [...] by categorizing [...] Tendai doctrine &A% (Jap.rihi mitsu) and [the] esoteric teaching
asZEF{E2 (Jap.jiriku mitsu), Annen [by contrast] created a separate categbigh he calleds = %% (Jap.
shingon mikky).” E. Swanson in DBJ, S.\¢2%A.
528 =T A AL I 25 2 E4ESE, Jap.Sho ajari Shingon Mikigyburui ssrokuy, i.e. T. LV, no. 2176: 1113¢9-10.
‘Hierophant’ as a translation for Skicarya is borrowed from Lehnert 2001: 997.
29T LV, no. 2176: 1113c9.
%0 = THYS Jap.San kanj by, i.e. T. LV, no. 2176: 1114a17ff. On the threefolthsecration system in Tendai,
see n. 373 in chapter Il supra.
°3L = mERR A A 474, Jap.Sanmaya kaihon rokdhi.e. T. LV, no. 2176: 1114b11ff. This fourth péotlows (1)

G R THARLS A (T, LV, no. 2176: 1114a18), (2EHIFUETEALE (T. LV, no. 2176: 1114a24); and (8}
FIHETEALE= (T. LV, no. 2176: 1114b09).
32T, LV, no. 2176: 1114b16-17, and b20 respectively.
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Moreover, even though the HSBK undoubtedly is agals to the KSK, it is hard to imagine
that there was a direct transmission between thanmhgé sense, for example, of on-site
copying), not in the least because there are frg@qdestinctions in the characters of the
respective texts, and also the word order of tméesees differs significant’° The samples
in table 2 (see p. 77 below) may illustrate thisegquivocally. Character variants are
highlighted in orange; the passages marked in gaeemarts that occur only in either of the
texts; blue indicates different characters andieptetical copy mistakes; while purple points
at variant phrasings.

Aside from the KSK and the JHBK, also two othertsetxave been connected to the HSBK,
namely the JBKG and MSZ, which in contrast to tlevpus manuals are perhaps more
readily available (i.e. T. XVIII, nos. 915 and 9despectively, which are in appendices F and
G below)>** JBKG refers to th¢Ritual on the] Conferral of the Precepts of Arougithe
Intent to attain Awakenin@3%& %4207, Jap.Ju hotsu bodaishin Kgiwhich is attributed
to Amoghavajra’> while MSZ stands forl & = s 2 (Jap.Mui-sans Zen'ys). This latter

text has been ascribed tSubhakarasinha.®*® But also this text correlation is not

unproblematic.

For instance, the HSBK quotes from othétras (see e.g. chapter Ill: 49-50), but these
citations are not in any of the aforementionedse&tso, various mantras in the HSBK have
been traced back to the JBKG and MSZ (see e.gtahdp 45-46, n. 317 and 48, n. 335),
but because they are also attested in many otkes;, this cannot possibly pass as a decisive
argument for their interrelation. If it would, arfoula that also occurs in a text byikai’s
master Huiguo (cf. chapter Ill: 42, n. 281), wotlen, conversely, also be an indication of
the HSBK'’s hypothetical authentic transmission.

°%3 Koda 1993: 382.

°% See e.g. Ueda T. 1933: 140-141; Tomabechi 2008f.4@nd esp. 479 for a schematic overview.

535 Eor other titles, see: BKD V: 115, sfEFEHL 0,7k, On the text’s contents, see: BKD V: 103, SkEEHE
TR

°3 For a study and annotated translation in Dutcl,Riate 2004. An English edition is currently irparation.
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Table 2. Sample comparison of HSBK and KSK

HSBK (T. LXXVII, no. 2463)

KSK (ND XLI, no. 79)

7b09-10:
KEF sezfr Vst EARE O &S
7b11-22:

/> 2E EY — R
TEAEE =

BT HEREREF T — VR B RES

FERn
ZRE BN E AL PSP e K S R E A }
PRS2 B S A = RRERA

AP B A T ORAR ISP R 225
e e BV
KRR — V) _ERE 22 pE S T8
Rt G =Bl ) B E falsSEe sk
WIS EERR 2 s =51

7b23-25:4 )1 7 sE R
B2 I D s e P P e R L
U VU RS A B — A ]

176a:
RIEEE REZF— V) ShEili DREE ~ (BSHE
176a-176b

TEEEEE (=00

BT RS BV
%
B B A AT PO R 25
BeAAIE LA

T BRI RO L B2 R T
BT =S B P e
SRR IR (=)

PR s (HEH AN A= R RN - e (i
AR s 2 B Sl 3 =R ( )

W R I A B SRl

HE R PR EAR P REAL
RSS2 B e i 5 = RERAL

VA e VUSRS S0 BB — A 7]
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Nevertheless, some passages are remarkably atikengtance, the HSBK section on the four

methods (cf. translation in chapter Ill: 63) almegactly matches the MSZ (identical phrases

are marked in bold):

Table 3. Parallels between MSZ and HSBK sections on the four methods

WIS R+ ERA R

DU Braf A it B RE AT R

FRERERR M ha 1R A 2 83 o SR A AT A it
FRAK AR IR B AR IR AR J 28 R A AT 58
Rk R WA BB FIT

FOEREUL N R0 2 O 1 ] BT i

FEAT R qn R DUk B BT R

MSZ HSBK
(T. XVIII, no. 917: 943c6-c14) (T. LXXVIII, no. 2463: 8a4-8a12)
BN HE U 7
AT AR L EHEROAEER D EHEFROAEEM T

1R BEAB DU SRR YE 2 D 5 4 3 e+ B TS B BRI L D
B PeR A it B RE AT RIS

REKRR M ha 1R A K 26 A 1R AT A it
REFARE BB LA B H E BT EER
B a1 R A BB BT

R E R A e B i

FE A& R 28 qn R DUk R B AT R

The same striking similarity is also found whentimgt the respective passages on the ten

important precepts of the HSBK side by side theperhibitions of the MSZ (cf. translation

in chapter Ill: 69 above):

Table 4. Parallels between MSZ and HSBK sections on the ten precepts

MSZ
(T. XVIII, no. 917: 943c16-944a4)

HSBK
(T. LXXVIII, no. 2463: 8¢c3-8¢c19)

A b7 52 R T AOTRR T+ B

A B B Ao 7

—H AR E RO 5 B

ZENEE=HRKINERTIE

EENEBEE 1 =R BT R

DU S LR K SRAR S A I8 AR SRS I A B K
FE AR

hEEARECEEROLE MBS WL
AR EFR LB — R = H A

Kt AR T EE

— & N EIRE SR L LA
ZENER =W R INER LR
=E BB =TI

VU S B IR K TRAR S AN B AR BEAS 1] A= 58
FERRESH

hHEEFERANCEERLENERWRE
AR HR Ol ) — SR = A i
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NERBFERLEFABH R E
LI EA ez LB ARHI

CEBPRN L TN AT RERISR Y
RIRTBAR A B RIR

J\ER B H I REE L BB R

FUERSMERIAE B SR A & L E R
A CAE IR O SRR VA REHHE & 1B E R
—EHER

TEER - UIRLEG TRE R EF S
BEAEERBNEREEE
R F ik & R AR O AR

NE AR FEROETA B INRIE
R ez LB AR

& B/ R A EHEEIR Y
P
BAEBRR Bl

NEREEET R B R

FUERSMERT A E B SR A & L E R
A LA E ORI RVEAN REFHR IR E R O
—fRERH

THEERA TR E R ER R
BEAES AR 1E RAEREE
HIRA R A K DL R IEAHIR T i

Both instances correlate also to the KSK (cf. tabkupra), but in case these sections of the

HSBK would indeed be crafted on the latter, thigimimake one wonder if the MSZ could

also be Ennin’s work, but to date there is no his&b evidence pointing in that direction.

However, it would, by contrast, perhaps be morécklgo accept the authenticity of both the
MSZ and the HSBK, and advance that it is preciedyKSK that drew from the MSZ and/or

the HSBK.

However, there are also other correspondances bptthe MSZ, HSBK, and JBKG, that do

not correlate with the KSK parallel sections, budtoh to the JHBK. This is shown, for

example, with regard to the HSBK passage on theethefuges, which occurs only in three

other texts of the T-canon in a similar phrasifg:

Table 5. Similarities regarding the three refuges

(T. XVIII, no. 917: 943a6-10)

MSZ HSBK
(T. LXXVIII, no. 2463: 7a21-26)

JBKG
(T. XVIII, no. 915: 717c24-718a3)

DR L o 1 5 P S AR AR B K% =Bk

RPEA B 5 2 5 AL S iE B A = Byt b HYRPE ESHUE

Bk g =5 LS PN S Bk E =5

L) PN 3 BRI ANIR o R 1 BKerlse Gk E %

B VIR EREY IR SRR T BIKARE CEEER
BRI TR A 52 Sk =2 %

%37 Ct. chapter lIl: 45, n. 316, and ibid. 46 for fReglish translation. The correspondances are ie thBupra.
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Notwithstanding the above similarities, it has toroted that the differentiation into various
sections that have been identified as paralletsgher texts, might not be so rigid as it may at
first glance appear (cf. table 1 supra). For insarin a passage that —according to the
aforementioned scheme— runs parallel to the KSK, H$BK states that Samantabhadra,
Vajrasattva and Avalokifgara are called the “three inseparatable aspedts umlimitedly
mysterious and marvelous functions”, i.e. wisdoitmeration and Dharmala (T. LXXVIII,

no. 2463: 7¢18-19, cf. translation in chapter B%), and compares them to the three dots in

the graphic representation of the Skt. syllabf@
Interestingly, this simile may be drawn from thevarasitra:

As for the meaning of causalitytavakasand pratyekabuddhaslo not understand this very

profound meaning. They do not learn about the tldeis of the syllable of the secret

treasury that is attain liberation, rina andmahr?prajﬁd.‘r’?’9

The fact that precisely this text is explicitly ged in a HSBK section correlating with JHBK
(cf. T. LXXVIII, no. 2463: 7b5ff., translated in alpter 1ll: 49 supra) may suggest that the
different “parts” that are allegedly following thmes of the KSK and JHBK are actually

closer connected than suggested so far.

Moreover, in case the HSBK would indeed not havenb@mposed by ikkai, then no traces
of its contents should be found in his uncontestatings. Or, also the other way around, one
may ask what elements in the HSBK are clearly dised in texts that have undoubtedly been
written by Kikai. As is apparent from the above samples, perti@snost important issues

in searching for coherence are related to precepts.

At the core of the following pages, therefore, libe tracing of analogies between the
precepts view expounded in the HSBK and that iikd{s oeuvre. In other words, it
comprises a contextual reading of the HSBK withie framework of the works in which

Kitkai expounds his precepts view, as well as thods ten which this view was coined.

3% See chapter IIl: 59, n. 423.
ST, X, no. 375: 6270b10-12[K45 3% E A R4 R MR E HE 2 Z5 R B 7 — BT R e R R B o ke
iz, On this text, see: chapter I, n. 335 above.
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Kairitsu: disentangling vinaya andila

When discussing “precepts views”, Japanese stuaiiss generally use the tesfifc&l (Jap.
kairitsukar). However, as Mark Unno has already pointed @it (Jap.kairitsu), which is a

core concept in East Asian Buddhology, has no stersi equivalent in Sanskrit or any of the

other Indic and Central Asian languages in whickldhism was promulgated®

Nevertheless, in Western language publications, dbreventional English translation for
kairitsuis ‘precepts’, which blurs the fact that this temotually denotes two separate systems
of Buddhist precepts. Namely, while the charagtér(Jap.kai) commonly points at the
Sanskrit wordsila, f (Jap.ritsu) most often refers tginaya Since there is no comparable
term like sila-vinaya* in the known Indic source&airitsu thus appears to take on its own

particular meanings in East Asian conteXfs.

When falling back on the original meanings of thenskrit wordssila and vinaya it is
noteworthy that the tersgila derives from the roafil., meaning among other things ‘to do’,
‘act’, and ‘make’. Initially it signified ‘custom’”proclivity’, or ‘character’, and then became a
word meaning ‘good custom’, ‘good activities’, amdorality’.>*?In the Indian Brahmanic
cultural tradition sila was therefore first and foremost a kind of deamdalal code associated
with a certain profession. With the social shiftaoBuddhist organisation of societyla
gradually became an overall term for the Buddhistugs expressed in universal moral
principles applicable both to laity and the cler@o, according to context, there are two
levels ofsila: (1) character and moral behaviour in general; @)a&pecific rules of monastic

life.>*3

The wordvinayg by contrastjs formed by the combination of the prefik and the verbal
root ni., basically meaning ‘to lead’, ‘train’, ‘educate’.hif compound originally meant
‘education’ and ‘discipline’, but then took on teense of ‘rule®** And indeed, the Buddhist
vinayascomprise of disciplinary regulations or monastw Istrictly aimed at regulating the
everyday conduct of priests and nafrs.

*%Unno 1994: 15.

*1Unno 1994: 15.

%42 Abe 1999: 48.

%43 Gombrich 1998: 50.

>* Mori Shoji, quoted in Abe 1999: 48.
%45 Abe 1999: 48.

81



What then are the major differences betwéaa and vinaya or betweerkai and ritsu?
Referring to the work of Mori Sk, Unno distinguishes the six features, which nisey

outlined in the following mannéef®

Table 6. Disentangling kai and ritsu

sila vinaya

1. positive cultivation of the good . hegative prohibitions

2. autonomously maintained morals . externally enforced law
3. individually-orientated . communally-orientated
4. general moral principles . detailed practical transgressions

5. based on thsitra literature . based on theinayaliterature

o 00~ WODN PP

6. for all Buddhist practitioners . only for the monastic community

Thus, there are clearly two kinds of precepts:f@ndne hand, one can defifila precepts as
the general moral principles, which an individualdg8hist, whether ordained monastic or
layperson, autonomously decides to follow in orderactively cultivate goodVinaya
precepts, on the other hand, comprise of an extenseries of negative prohibitions
constituting the monastic penal code, used toaiestand regulate the practical daily life of

novices, monks and nuns of the Buddhist commuttig, is, thepratimoksa.>*’

In the words of Bruno Petzold, “the double woidi‘ritsu’ has the twofold meaning of
monastic rule founded on morality, or monastic denprising of moral commandmenté®.
Consequently, he consideita asthe foundation of theinaya or in other words, he sees the
concrete disciplinaryinaya precepts as part of the more general métalprecepts. In this
way, the ternkairitsu does not solely refer to the whole of formal aescon prohibitions (i.e.
pratimoksa) and practical regulations for the Buddhist comityyibut covers a much broader

range of ethical perspectives than solely the sisécal regulation¥*®

Before going any further, we should first explaowhvinayaandsila are related to each other
on the pragmatic plain, or in other words, are ¢hiseo sets of precepts complementary or

mutually exclusive in the religious life of the Bihlst practitioner?

**°Unno 1994: 16.

*¥" Thepratimoksa comprises eight categories of precepts accorditlegtsanghagroup one belongs to Dessein
and Heirman 1999: 245-248; Tsomo 1992: 143.

> petzold 1995: 464.

> Also see Ueda T. 1933: 124.
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As Shingon ormantrayina practice has often been presented as the ultin@ata bDf
mahzyana, we might look at this question from the perspectof a Malayanist. In this
respect, Richard Gombrich points out that it ic@uto understand that “being a Mahnist

is the same as to bebadhisattva and both terms denogereligious conditionnot a social
role”.>*° This difference between spiritual state and statusocial standing logically implies
that morality §71a) is divergent from disciplinevinayg. That is, “They pertain to two
separate dimensions of Buddhist life: thila precepts advise on the ideal behaviour for a
swift attainment of the religious goal of salvatievhile thevinayaprecepts are the mundane

rules of daily conduct by which the clergy liv&

Notwithstanding this clear distinction between tieégious pragmatics ofila and vinaya
Buddhist scholarship has blended the tekaisandritsu. For example, in Matyana texts, the
oldest core of the Buddhist disciplinary code fasnastics, hamely thpratimoksa, is also
calledsanvara-sila or ‘moral code of restraint’, or to explain witto@brich:
The pratimoksa is negative, a catalogue of things one undertakégsondo. Thebodhisattva
(i.e. the Mahyanist) is not to rest content with being moral imsthegative sense, but must
also do positively moral things... [This is callellsala-dharma-sagrahakam silam...
[which] is whatever good, beyond the moral codeestraint, one accumulates with body or

voice towards the great Enlightenment. In otherdspit is what one dodm addition tq not
instead of, observing th@atimoksa.>>

It is precisely this last issue, i.e. that in tleatinental tradition upholding thenayaprecepts
was the condition for entering the social state ahonastic, who could in addition take the
bodhisattvaila precepts to create a distinct profile for his/haigious condition, that was
turned around in early Heian Japan by Saichis idea was that it were thmdhisattvaila
(kai) that classified a neophyte as a Tendai monk, aftes his twelve year training retreat on
Mt. Hiei could in addition take thginaya precepts ritsu) as a provisional and —therefore

inferior— ‘Hinayana’ ordination>*

This context offers an opportunity to vanquish devspread misconception regardingaya
that unfortunately still is apparent in certain Bbdlogical works, and might be called the
‘mahiyana-vinaya delusion’. At present there still are some sclwlarsho have done
pioneering work in Buddhist Studies, but are —fmme unclear reasons— evidently confused,

to say the least, when it comes down totimayain East Asia. To give only one example,

50 Gombrich 1998: 47, emphasis added.
%51 Gombrich 1998: 53.

%52 Gombrich 1998: 50-51.

%53 Abe 1999: 50-52; Groner 1984: 195ff.
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titles of publications such d Code du Madyana en Chindoy Jan Jakob Maria De Groot
(1893) may suggest that Mafanists have developed a disciplinary code of thein.ocOther
scholars, such as Bruno Petzold, for example, go éwrther and make such statements like
“in India we also find a Maiyana Vinaya” or “the Maliyana Vinaya was more powerful in

China than in India®>*

As the above paragraphs have asserted, such ideag@ng, for there is no and has never
been such a thing asneahiyana-vinaya®> As we have seen, the term ‘Mafina’ is at best
referring to some alleged superior stage in thatspl progress of a Buddhist practitioner,
and has nothing to do with regulations for monaktec What is correct, however, is that
instead of producing a separate collectiorviobya precepts, Matyana developed its own
system ofsila precepts within the — predominantly Chinese apatay — sitra literature

which emphasized cultivation of good and helpingtbiers.

As has been pointed out by Unno, the canonicaldation ofkai andritsu further implies
thatkairitsu at best is to be defined as consisting botkith as well asiinayaprecepts>®
Perhaps it is this link with literature that madaeaga Yasuo definkairitsu as the “precepts
and canons”, which he considers to be “the essenitee actualities of Buddhist cultivation”.
Although he argues also that the compound teairritsu itself is a “neologism not found in

Indian Buddhism”, he distinguishes the followingsific cultural meaning3*’

The first is ‘fitsu in the sense ofinaya the regulations internal to the Buddhist monastic
order orsamghd’ and pertains to —what Yuasa considers as— “IndBaidhism”>® Its

connection to “cultivation” is formulated as:

Leaving the secular world and entering sae:gha one renounces all secular responsibilities
and submits to the constraint of the canons. Ttieles in the canons are callpditimoksa
and one will be punished for violating them, th&t dne must atone for wrongdoing. [...]
Consequently, therinaya is a self-governing system of laws for maintainitng order’s
organization. [...] The Indian religious order getigraforms a sacred region with
extraterritorial rights beyond the interventionasfy secular power. Consequently, those who
have left the secular world are free of all constsaof secular laws. [...] Freedom from
secular law is a right claimed by tkemgha itself, and the secular powers of Indian society
have traditionally recognized this right. Therefdiee religious world and the political world
are completely separate social systems. This itefica dualism in the Indian view of the
world between religion and politics, and conseqyebietween the sacred and the secular. In
this regard, to regulate one’s everyday life incaidance with various determinations of the

>4 petzold 1995: 466 and 472 respectively.
555 Abe 1999: 48-49; Unno 1994: 19.

%5¢ Unno 1994: 16.

%7vyuasa 1987: 87.

%8 vyuasa 1987: 87.
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vinayamay rightly be called “practice outside the secwarld”. “Cultivation” in Buddhism
begins heré*

In order to fully grasp his words, it is importdatnote that he insists on the fact that, contrary
to such notions as a “Christian Churce&ngha only pertains to the monastic or ordained

community and does not relate to the needs ofdite’f°

In Yuasa’s view, the second meaningkairitsu is “precepts Kai) or sila,” the essence of
which he defines as “the norms for daily life tleatay person either wishing to enter the
sanghaor to become a devout Buddhist lay person, adamisnomously through his or her
own resolution”>®* And it is precisely in this choice that lies a damental difference

between the first and the second meaningpaitsu:

The preceptssfla) and the canonwifayg are, in principle, the same for anyone who leaves
the secular world, for in such a case, one subonigself to the constraints of thimaya But,
although the contents of the vinaya are also refeto as “precepts’sia), the constraints of
the vinayasis not autonomously like thé&la for lay persons, but heteronomous in that it
involves externally imposed sanctions. The precfeptthe lay person [i.e. the five precepts of
not to kill, steal, lie, commit adultery, or drimkoxicants...] are accepted out of the believer’s
own resolve. Consequently, at least theoreticéitigy are not prohibitive imperatives of the
“Thou shalt not...” sort, but, rather, they exprelse positive resolution of the will, “I will
not...” In this respect, the precepts essentiallfedifrom the Judeo-Christian commandments.
To accept the precepts is to impose upon onesefitiants beyond the norm of ordinary life.
In spite of the fact that the content of the Fived@pts seems to resemble closely to the moral
laws of our ordinary understanding, they theordticavolve something else — one’s own
choice of a way of life above and beyond the soc@ims under which ordinary people in
society are constraingf:

Thus, according to Yuasa, the two termisayaandsila, constitute the rudiments &éiritsu.
However, “since they are rooted in traditional brdisociety, their content changed radically
as Buddhism spread to East Asi&®For instance, “with respect tanaya the Indian duality
between religion and politics did not have a cateelin China, [...] where there was no
tradition of recognizing extraterritorial privilegédor religion [...] and by the end of the T'ang
Dynasty, almost all Buddhist orders [...] were subsdnunder the sovereignty of secular

law” 564

*9Yuasa 1987: 87-88.

80 vyyasa 1987: 87.

*1Yuasa 1987: 88, with added emphasis.
%62 yyasa 1987: 88.

%63 yuasa 1987: 89.

%64 yuasa 1987: 89.
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In Yuasa’'s interpretation, such changes also irdpke shift in the nature of Buddhist
“cultivation”
In Indian Buddhism, a life of observing tlitnayasmeant a complete separation from the
secular order and, consequently, religious cultivatan be termed agxtrasecularpractice.
But China is different. There cultivation can beried anintrasecularpractice, having the

characteristic ambiguity of going beyond the secsandards of life while still in the midst of

the secular order. In this sense, the theoreti@dibh distinction between thenayaand the

sila is lost™®®

It should be recalled that in the early eight centhe SBR,or the Chinese translation of the
Dharmaguptakavinayawas imposed by imperial decree on the whole ah&las the only
and most influential scriptural authority for motiasordination practisé® Its regulations
were followed by monastics both of thénldyana (or perhaps less pejorativeavakayina)
and Malayana. It is one of the so-called four major influahtiinayatexts (U _Kf# Jap.shi
dairitsu) that were transmitted to East Asia from earlyidndBuddhism, aside from the
Chinese translations of tiSanastivada->°’ Mahisasaka;®® andMahasamghika-vinayas®®

However, as a supplement to the SBRecepts, Maiyanists generally took the
bodhisattvaila, which —at least for East Asian practitionéfS8-are explained in the BMR"
Although fundamentally divergent in scope, there alearly parallels between tlvinaya
precepts of the SBR and th&ra precepts of the BMKIhe main similarities can be found in
the content of the most important precepts, whichmake things even more complicated—

are in both cases referred tokas or sila.

The vinaya prescribes, for instance, that all male and fenmaleices have to uphold ‘ten
commandments’ 7% Jap.jukkai). The first five, or Sktpaficaia (.7 Jap.gokai,
comprise of the precepts for laypeople and are asgip to ensure a rebirth in the human
realm, the latter five are especially for neophy(@&$ not to kill; (2) not to steal; (3) not to
commit adultery’’? (4) not to speak falsely; (5) not to consume abtpli6) not to use

adornments of flowers, nor perfumes; (7) not tdqrem as an actor, juggler, acrobat, or go to

*® yyasa 1987: 90.

*%¢ Heirman 2007: 7. Also see chapter II: 17 above.

57 f=ma Jap . Jajuritsu (T. XX, no. 1435).

%68 77 231 Jap.Gobunritsu(T. XXII, no. 1421).

%69 e (v 41k Jap.Makasigiritsu (T. XXII, no. 1425). On theseinayas see: Pinte K. 2009c.

*"9 The bodhisattvaila of the Tibetan tradition are expounded in Bedhisattvabfimisutra This text was
translated in Chinese between 414-426 by Dhagemak (385-433) a$zfEi74% (Chin. Pusadichijing Jap.
Bosatsuijijiky, cf. T. XXX, no. 1581), cf. Tsomo 1992: 145; Har&@03: 106. Also see: chapter II: 20.

"1 See chapter II: 18-19, n. 94.

®"2 pccording to the SBRyovices have to refrain from any sexual activityargwever, while the BMK speaks of
no sexual misconduct between husband and wifeparatiultery.
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watch and hear them; (8) not to sit on elevatedadbrand large divans or beds; (9) not to eat
except in regulation hours; and (10) not to possessey, gold or silver, or precious things.
Although the BMK shares the first five preceptgjiites another set for the latter five: i.e. (6)
not to speak of the sins of those in orders; (7)tawaunt self and depreciate others; (8) not
to be avaricious; (9) not to be angry; and (10)toatlander the ‘three jewels’ or ‘triple gem’
(Skt.triratna).>”

However, table 7 below indicates that there are ather differences between these téiis.
Already from this general picture, it is clear th@ven though the creation of an extra set of
sitra precepts of bodhisatvdila for Malayanists further blended the terminological
distinction betweerkai andritsu— both systems of precepts, at least in Chinaxesiesl in a

complementary way.’

Table 7. Comparision between SKB and BMK

SBR BMK
number of precepts monks 250, nuns 348 lay and monastics 58
ordination prescriptions e seven groups + onebodhisattvdevel
layman (ipasakg « 3 officiants:
laywoman (ipasika) 1 candidate
male novice {ramanera) 1 preceptoupadhyaya)
female novicesramanerika) 1 teachemtarya)

aspirant nunsgksanmana)
full fledged monk hiksu)
full fledged nun Bhiksuni)

e quorum of 10 monks

N o gk~ w DN

dealing with transgressions special proceduresunispment and status-quo by means of repentance

even expulsiongarajika) (except 7 atrocities, e.g. patricide

~

eligibility exclusive of slaves, debtors, eunuchénclusive for universal salvation

hermaphrodites, etc.

community type earthly monastisangha cosmicbodhisattva-“sangha”

S DCBT: 101b, s.Vj.
*"*Based on Unno 1994: 22-25.
5 For the situation in Japan beforakéi's time, see chapter Il supra.
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As is clear from the above, theirtayana precepts that are said to be the foundation of
‘kairitsu’ are disciplinary, ascetic, formalistic, negatiand individual. Given that the
absolute strict and formal observance of precemscansidered the greatest obligation of
monastics, it has been argued that Baha Buddhism originated as a reaction against this
kind of strong observance of disciplinary rules.isTis allegedly because the formalistic
observance of precepts is “not the fundamentaltsdiBuddhism, and that the true essence
of Buddhism lies elsewhere”, implying that —seeanirthe perspective of a Maana-
bodhisattva— Ehayanist practice can be considered inferid?.

In the Vimalakrti-nirdesa-sitra,””” Upali, who was one of the principal disciples of the

historical Buddha and is reputed to be the compil¢hevinaya is accounted to have said:

Lotus flowers do not grow in the highlands. Thegwprecisely in the mud of the low and damp
marshes. [...] The seeds of the Tahta are precisely atlesasand the three poison&

While Indian and Chinese ihlyana monastics considered the acquisition of an atesol
unobstructed, ascetic and formal life, in whichytkeep the precepts, such quotes have been
used to justify the abandonment of theayadisciplinary rules in Japan, trailblazed by such
figures as Saiah®’® As already seen above, Sdiastablished a platform for the ‘perfect and
sudden Matiyana precepts’ 3 [EIHHHE daijo endonkaidapon Mt. Hiei, emphasizing
that these Matyana sila comprise the sole code by means of which one cbalbme a

bodhisattva-monk, whilst rejecting the full precepf the SBR®°

> Also see: Ueda T. 1939: 118.

T HEEERE Jap.Yuimagy is an Indian Mafiyana sitra expounding the deeper principle of Mgina as opposed
to lesser vehicle teachings, focusing on the eaptia of the meaning of non-duality. A significadpect of the
scripture is the fact that it is a teaching add¥dgs high-ranking Buddhist disciples through thauth of the lay
bodhisattva Vimalaikti, who expounds the doctrine of emptiness. Tharethree extant Chinese translations:
the 4EEEEE PR &S (Chin. Weimojie suoshuo jingJap. Yuimakitsu shosetsu kyi.e. T. XIV, no. 475) by
Kumarajiva (344-413) in 406 (cf. Lancaster 1979: 56, n®) 1 # 5 FE4E (Chin. Shuo wugoucheng jindap.
Setsu mukushkys, i.e. T. XIV, no. 476), translated in 650 (cf. Lancast®79: 57, no. 121) by Xuanzang; £,
602-664); andfEEE:E4% (Chin. Weimojie jing Jap.Yuimakitsu kg, i.e. T. XIV, no. 474), trans. Zhi Qian(z,
fl. 223-253) ca. 228 (cf. Lancaster 1979: 57, i20)1 There are several English translations, eafig@f the
Kumarajiva version, cf. Lusthaus in DBJ, s#EEEE. For more information, also see: BKD XI: 122.

*®Ueda T. 1939: 118-119.

> Ueda T. 1939: 119.

%80 gee: chapter II, esp. 22. On later developmehtsleria T. 1939: 119-122.
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Kitkai's vinaya(s)

Kikai, on the other hand, had a totally differentrapph to thevinayarules. Undoubtedly the

most quoted passage in this respect is fronkK#men, which Kikai wrote in 814 (Knin 4)28

When people aspire to travel far, they have to oelyheir legs. For those who pursue the way
of the Buddhas, the precepts are their legs. Bewaaetitioners: hold fast to both the exoteric
and esoteric precepts, our two legs, and live a [ifer free of transgression.

Analogous to his discrepancy between the ‘exotarid esoteric teaching®: the above
quote shows thatikkai also speaks of the ‘exoteric precepi#f, Jap kenka). As for what

is meant by them, he adds:

The exoteric precepts consist of the three refupeseight prohibitions, the five admonitions,
the precepts fofravakas bodhisattvas and others. There are also sepatlate for the four
groups of thesamgha®*

Consequently, Bkai's ‘exoteric precepts’ comprise at least (1) theee refuges in Buddha,

Dharma and Sagha that all Buddhist followers take; (2) the eighecepts for strict lay

Buddhists were meant to follow qrosadha (ffij% Jap.fusats) days>® (3) the five moral
restrictions to be observed by Buddhist househepdeactitioners’®® (4) thevinayarules (i.e.

two-hundred and fifty rules of the SBR), as wel(B)sthe bodhisattva vows of the BMK’

*8l Yamasaki 1967: 252 and 256. The text is in KDBB1ff. Also see chapter II: 23.

*82KDZ II: 861, cited without reference e.g. by Ueba(1939: 141), Enal (1972: 7), and Yamasaki (1967: 256).
Translation by Abe (2000: 53).

%3 This is expounded especially in figeatise on the Differentiaton of the Exoteric dsbteric Teachingé}t
FEE —#im, Jap.Ben kenmitsu-nikyron, cf. T. no. 2427), where he argues for the supognod esoteric over
exoteric teachings, because the former were esgdysthe Dharmadya Buddha. There is a roughly annotated
translation of the introduction and last part of tlext asTreatise on the Difference between the Exoteric and
Esoteric Teachingdy Hakeda(1972: 151-157), andistinguishing the Two Teachings of the Exoteriad an
Esotericby Abe (2000: esp. 212-219, 131-234, and 261-2F(@).translations are by Giebel (2004: 15-62) and
White (2005: 249-328).

4KDZ II: 861. Translation by Abe (2000: 53).

% e. the 8, 14" 15" 239 29" and 38" of the lunar calendar. These prohibitions aretadiill, not to take
things not given; no ignoble (i.e. sexual) conduact; to speak falsely; not to drink alcohol; mouse cosmetics,
perfumes, jewelry, or engaging in dancing, singimgseeing such performances; not to sleep on bedsats
that are high off the ground, wide, or ornatelyaingd; and not to eat out of regulation hours,dfeer noon.
See: Oroval in DBJ, s.\ffiE.

% They are: not killing; not stealing; no debauchery false speech; no consumption of alcohol. These
binding on laity, male and female, as well as omksoand nuns. The observance of these five enseioéth in
the human realm. Muller in DBJ s ¥ 7, (Jap.go kal.

%87 The four groups of the community, i.e. @hiksugbhiksuris, (2) siksaminas (3) sramaperadsramanerikas,

(4) upasakasupasikas each receive the precepts according to their iposiflso see: p. 50, n. 346 and p. 87,
table 7 supra.
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As can be seen in the biographical records that@mgiled by Gon (£, 754-837) Kikai
renounced secular lifé4}5:157& Jap.shukke-tokug) and received the novice/l5@ Jap.
sham) precepts at the age of twenty-four. He is acceditd have received official ordination,
that is according to the full precepts of the SBRhe Bdaiji ordination platform in 804, i.e.

at thirty-one®®® Although some scholars have doubted his takinth@fSBR ordinatior” at

least two sources give positive evidence.

First, theBiography posthumously honoring the High Priest &ndceptor Kikai (I KfE1E

Ze¥EAn_HEFE Jap.Zo dai-5jo Kikai wap denk) reads:

He received the full precepts in the Kaidan'in @tiji on the §' day of the & month of the 2§ year
of Enryaku (Ef& —+ =4 H JL A, i.e. 804.5.215%°

Second, there is also a Kajig( <l <F) manuscript that reads:

On the 9th day of the 4th month of the present jiearEnryaku 23, being 804], the full preceptgeve
conferred upon Bkai in the Kaidan'in of Bdaiji. His [precepts] master was Gongh##, 758-827)>"

Moreover, also in higVill in Twenty-five Articlegf#lz& & —+ 7 &% Jap.Go-yuig nijizgo-
kajo, further: GYGY? Kiikai stressed that Shingon adepts should receivéuthgrecepts at
the Todaiji Kaidan'in>®® Thus, Kikai appears to have followed the commonly estabtish

precepts attitude, which was centered around temary SBRr/inayaordination in Nara.

It has been suggested, however, that it is quitersing that Kikai's writings do not contain

a single trace of his opinion on Saith establishment of the aforementioned exclusive
platform for the bodhisattva-monks ordination aeiHnot in the least because it must have
been a huge problem to the contemporary religimmneunity®®* But perhaps even more
unexpected is that also the SBR, even though unddiypbbeing the general current in

contemporary China and Japan, is not mentionsd@sin Kikai's oeuvre.

% Ueda T. 1933: 127. Abe 1999: 110. Before his aiim, he lived as a self-ordainetidiss, and so-called
ubasokuFor its particular connotations see Abe 1999:.76ff the reliability of texts used to determine tlae
of his ordination, see Abe 1999: 482, n. 105. Hargl in the following, ages are given accordinth® Chinese
traditional counting, in which at birth one is oyear old.

8 Ueda T. (1933: 127, n. 1), for instance, statastthere is no certainty aboutikai’s initiation being based on
the SBR tradition, and suggests that it perhapsamms rather thég{# &R, (Jap.Shoritsugikai), i.e. the first
group of the three categories of pure preceptsctepter 1I: 20 s.v. threefold pure precepts) vibich the term
‘Dharmaguptaka precept@U s>k, Jap.Shibunritsu-kdi has been representatively used.

9% Miura 1935: 87, referred to in $at991: 63.

%91 Miura 1935: 88, quoted in $a1991: 63.

%92 A modern Japanese version of this text is e.&DKZ VIII: 36-95.

8 KDZ II: 797, cited in Ueda T. 1933: 127, n. 2.

% Ueda T. 1933: 128.
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In the vinaya section of the SGR? a catalogue ofitra, vinaya and sastra texts which
Shingon adepts were required to study, for instakakai did not mention the SBR. Instead,
he states that the precepts are expounded throutitetwelve divisions of the candtf,and

especially in the 50 volumes of thdalasanastivadavinaya (ff 7~ 2% — 1) 5 2 B Z3 5

Konpon-setsu-issai-ubu-binayaften abbreviated t6 %, Jap.Uburitsu, further: UBR)>®’

Although the Shingon curriculum outlined in tHataloguewas meant to supplement the
standard works of the Nara schools, and not toaceplthem, it may require further
explanation why kikai's catalogue does not include the SBR, notwéihging the fact that he
received the full set of precepts in accordancthitovinaya In other words, the problem is
that Kokai himself appears to have been ordained accortbnthe SBR traditions, but
adopted the UBR instead of the SBR as that whishitnée studied in the Shingon school.

Ueda Tenzui (1932 and 1933) has suggested atfteasteasons in this context: (1) earlier
esoteric patriarchs also relied on the UBR(2) the contents of the UBR has a rich esoteric
colour; (3) Yijing, the translator of the UBR, was adherent of esoteric Buddhism; (4) at

that time the UBRvas the most recentnayaavailable>®®

Indeed, the translation dates of the othimayasrange between 404-424, but Yijing began
translating parts of the UBR only between 700-A&fich is approximately three centuries
later® The UBR was not only brought to China much laket the othewinayas but there
was also never an opportunity for the UBR to becaméving tradition in China and be
included amongst the prevailing codes used in ntanasdination practise, because just at

that time, the influentialinayamaster Daoxuan (596-667) who founded the Nanskanmi {

601

precept schoolff:5Z, Jap.risshi) °° recommended all monastics in China to allow ohky t

°% Also see: Introduction: 1, n. 3 above.

596 . — 4 Jinibu-kys, cf. BGD: 658b.

%97 Chin. Genben shuoyigie youbu pinaigie. T. XXIIl no. 1442). The 50 fascicles trangat by Yijing G%:%,
635-713) was completed in 703 at Ximing Monastélhough this text bears strong resemblances to the
Jajuritsu +E%H7#E (Chin. Shisonglji or Ten Recitations Vinayaf the Sargstivadins (T. XXIII, no. 1435) it is not
the samevinaya Its main difference also to SBR is its extensigage of Madiyana terminology and esoteric
spells. TheMalasanwstivadavinayais often ambiguously referred to #Z/# Uburitsu (Chin. Youbul)), but

this term may also point at tiganastivada-vinaya See: Clarke 2006: 3, n. 4. For more informationtioe
interpretation of the terf i in this context, see: Ueda T. 1932.

% Ueda T. 1932: 5 adds that the UBR was allegediyppmsed in the same region as where esotericism
flourished.

*9eda T. 1933: 128. In the following, the second tird argument are left aside.

0 yeda T. 1932: 17.

%91 For a study of this school, see: Mizuno 1993.
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SBR, which was officially sanctioned by an empedatree that was promulgated to that

effect.

Furthermore, as there is no Chinese translatidghexivilasarvastivada-pagadhaceremony in
the Chinese canon, how could thBlalasarstivada-sanghahave existed without it? While
the othervinaya traditions are frequently discussed in Chineserds; there is hardly any
mentioning of the UBR, and no evidence has beenddhbat it was ever practiced in China.
Neithervinayasections in monks’ biographies, nor historicaloréls give any reference to a
Milasanastivadin ordination being given in Chirf4? Hence, it may be only natural that
Kitkai listed the UBR instead of the SBR. Moreoverhds been specultated that “when
speaking of it in the dual thought of emptiness axidtence”, the SBR is “the tenet of void”
(Z257% Jap.kiashi) and the UBR is “the tenet of existengg 4z Jap.ushi)”, while Mikkya is

11, 603 |

“the religious teaching on the original existendap(AH @ =% hon'u no shikys) €.

of Buddha nature being inherently present in alhge

Ordination as condition for abhieka

When —as Ueda suggestsaidi’'s predecessors in the Shingon traditional lgeemdeed took
UBR ordination, one may ask whether this ordinativas considered a condition for
partaking in thesamayaprecepts ritual, which is —as the reader may kegakliminary to
abhiseka Kikai is the last in the row of the so-called ‘tramfital eight great patriarchs who
expounded the doctrine{A£+ /\tH Jap denji-has§), starting with the two legendary figures
Nagarjuna (BEfsf Jap. Ryiju, 239 century) and Bgabodhi gE%% Jap. Ryichi, 2'3
century). They are followed by the three Tang masté@jrabodhi {:[|% Jap. Kongchi,
671-741), Amoghavajraf{Zz[<4:Hl] Jap. Fuk[kogo], 651-780), andSubhakarasinha (]
fiEE Jap. [Zen]mui, 637-735), as well as the latterscigile Yixing (—17, Jap. Ichigg 673-
727), and Huigug®

%2 Ueda T. 1932: 4.

%93 Yeda T. 1933: 128, referring to the work of Jiemja225E 2% (1718-1804), cfMD, p. 901c.

%94 On the legendary figuresaarjuna and Ngabodhi, see: Sundberg 2011: 179-180, n. 27-28VEjabodhi,
see: Orzech 2011: 345ff.; on Amoghavajra, ibid3f26and Lehnert 2011: 351-359. On Yixing, see: Weyth
2011: 342-344. The other figures have been alreaféyred to above.
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Kiikai's Record on the Dharma Transmission of the Secretdsla TeachingSFh# & 457
# A+ 1L /5 Jap. Himitsu mandaraky fuhoden further: FHD) states the following on
Vajrabodhi (671-7415%

When he [i.e. Vajrabodhi] was just ten years oktduse of his knowledge of quiescence, he
“left home” in order to study treatises on lingigstand grammar. At fifteen, he studied the
treatises of Dharmaiti.®”® At the age of twenty, he received the full presepnd he studied
the discipline of Fhayana and Mafiyana for [a period of] six years. When he was thohe,

he travelled to southern India [in order to] becomstudent of [lit. meet] a disciple of
Nagarjuna bodhisattva, whose name wazsgdbodhi. He was seven hundred years of age and
is now still alive. Seven years went by [in whichjsbodhi] honored and payed homage [to
his master], who instructed him on tiajrasekhara-yoga-g&tra®’ and the Dharma gate [i.e.
teachings] of albharanis held by Vairocana, as well as all the Mgidna scriptures and the
five fields of knowledgé® He received the fivefoldibhiseka [i.e. of the STTST® and

amongst the secrets of all Buddhas, there wasnwtie did not understafitf.

In other words, Vajrabodhi received the full preseat the age of twenty, and after that, he
receivedabhiseka from Nagabodhi in southern India, but the text gives ntaitke on which

vinayawas used. Nevertheless, the FHD also containsmaton on Amoghavajra:

When he was just fourteen, in the countryafalhe met the great TrepkaVajrabodhi, who
became his teacher. The high priest first testedly teaching him theiddhamscript and
having him recite Sanskritras. [The number of] Sanskrit words is immense, but he
listened to all of them without fail. Thus, he wasrmitted to enter the platform in order to
receive the precepts for arousibgdhicitta He was only fifteen years old when he left
home! Consequently, he sailed the southern oceanlmrat with a dangerous structure. He
was frightened by the waves that struck [the bositjce the waves were shaped like
shadows that followed him. In the eight year ofyiain (i.e. 720 CE) he arrived to the east
of the Luo [river in Chang’an?]. In the twenty-foluryear (i.e. 724 CE), the year jidzi,
when he was a young man of about twenty years,ppeoached the [Ma]sanastivadin

85 The text is e.g. in KDKZ II: 379ff. This text apges not to mention neith8ubhakarasinha or Yixing.

608+ Jap. Hshs, ca. 700-800, a South Indian scholar of ¥aga, cf. NEBJ: 118b.

807 & WITERINEE Jap.Kongschoyugaky. As pointed out by Sundberg (2011: 180-181, n, #8% presumably
is a version of theSarvatatligatatattvasaugraha (further: STTS). 4: [l TH is frequently restored to
*Vajrasekharaby other commentators, but as Giebel (1995: 10@)ted out, the Siddham characters provided
by Kukai readVajra-usnisa, i.e.Vajrosuisa with sandhi However, there is ®ajra-sekhara-mah-guhya-yoga-
tantra (an explanatory tantra of the STTS) registerethinTibetan Tohoku catalogue, Sundberg ibid. refgrr
to Hartzell 1997: 381.

%98 77 BHx4 Jap.Go mysron refers to Sktpafica-vidy, i.e. “the five sciences or studies of India: gtAmmar and
composition fabda-vidyi); (2) the arts and mathematicslgakarma-stiana-vidy); (3) medicine ¢ikitsa-
vidya); logic-epistemologyHetu-vidyi); and (4) philosophyadhyatma-vidyz), which Monier-Williams calls the
“knowledge of the supreme spirit, or &fman,” the basis of the four Vedas; the Buddhistgard the Tripaka
[...] as their inner philosophy.” Muller in DBJ, refeng to JEBD: 85b. Also see: BGD: 376a and DCBI9.1

99 According to Sundberg (2011: 181, n. 31), thierefto the five familiesk{ila) of deities, i.e. Buddha or
Tathagata, Vajra, Ratna, Padma, and Karma.

*9KDZ I: 10, quoted in Sat1991: 63:4F i i RAF & H 2B Wi+ LS A — 2 B e e
RN [..] =R R R S E T 2R BT CH RS A C R B 2 2 E M TH 5
{nA4% K BRI BIS RAAF PR AR JE VAR ToB A SRRAS B 7 B R 2 TR E THEE (R RA 3 2 e A i 2.
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stone ordination platform at Jianfusi and receiupdsanpadz (lit. [the ordination ritual for
those] close to perfection, i.e. full ordinatiGh.

Thus, following Vajrabodhi, Amoghavajra entered trdination platform in order to receive
the precepts for arousirgpdhicitta and after that, he evidently received the fuiqapts in
correspondence with the UBR. Moreover, it is stated he receivedabhiseka from
Nagabodhi:

Then he meticarya Nagabodhi, held his elbow and kneeled while he wakiagin order to
guestion him on discipline, immediately showing Hime great Tang country and entrusting
him with golden utensils and similar thingsaddbodhi said: “That which | treasure is the
mind, not these valuables!” and promptly gave Hhe Scripture of the One Hundred
Thousand Praises of the Yoga on the Vajra PeakeoEtghteen Assembligsgether with the
Scripture on the Ten Thousand Praises of the Waiabid the Great Assembled Compassion
of Mahavairocana the mantras for the fivefoldbhisekg the secret collection afitras and
sastras which in Sankrit amounted to [a collection contag] over five hundred parts. All
this, for the sake of transmitting {t?

As for Kuokai's master, Huiguo, the FHD states that he rexckithesamayaprecepts from

Amoghavajra, and only after that, he receivedtiierecepts:

Therefore, it is that [he received] the Dharma graission consecration from Amoghavajra,
the One of the great Xingshansi with great and wésdom in the tripgiaka. In the days he was
still a young boy of about seven years, he listeioetthe great illuminated meditation master,
who showed him the tritaka [...], conferred upon him theamayaBuddha precepts, and
allowed him to receive the stageaifhiseka ®**[...] When reaching the age of a young man
of twenty years, he advanced to the [stage of thmation with] the full [precepts] connected
to the Four Partvinaya of the Dharmaguptakas, i.e. the SBR]. He studiedripisaka and
understood i

Moreover, in theEpigraph of Preceptor HuigupE 50141 2 % Jap.Keika-oshs no ishibum,

which is collated in the second scroll of tBeireisty (14:524) Kukai's collection of his

11 KDZ I: 19-20, quoted in Satl991: 64:GFy1-VU KA FEIEET FA A = i &M M 5 fl E vtk e
OSSR U — E R M AR S SR O T A N R A R SRR R N ORI
BET BT/ U7 2+ AR T 53R N E R K — VA B A B A A2 2T [E]. This extract is almost
identical to a passage in the fifteenth scroll of¥zhao's |82, fl. 778) E 2 H$% (Chin.Chengyuan

xinding shijiao muldi.e. T. LV, no. 2157: 881al5-a19. Onmkai’s treatment of this text, its relation to the P,
and its credibility, see Sundberg 2011: 140-14#, esp. n. 62.

S12KDZ I: 20-21, quoted in SAtLO91: 64:H1Z i e e B AL 1T ISR 1AL T R AR B R A R B (5 6 LS e iy
EEFT RS O I B SRS DL/ & S R TE R - A AR A B B A S A 1 -5 A K
THHE S AR AL B R i U Ry I T 22,

S13KDZ I: 38, quoted in Sat1991: 64k L% A RERAR 22 =i~ (5 A = B it > H A g @ R =
L] ERE = IRER A > 2 SR TE A

814 KDZ I: 39, quoted in Sat1991: 64-65Z% 55 #E > H B VU4 FHEL = w32 4.
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master's poems, memorials, inscriptions, ®ftit is stated that Huiguo received the full

precepts according to the SBR, and afterwardsvedabhiseka

He first [receiced ordination] according to thereot method of the Four Pastifayd and
then he [received ordination] based uponahkisekaof the Three Mysterie€®

So, Kikai asserts in his own texts that his immediatel@cessors in the esoteric lineage also
received the full precepts. This means that Uedatideast in part— correct in stating that they
took full precepts, but only one of them took thBRJprecepts, namely Amoghavajra, while
thevinayathat was used for Vajrabodhi’s ordination is unknpand Huiguo was ordained in
the SBR tradition.

Nevertheless, the biographical accounts in the 4D, be checked, and supplemented with
data on the Tang period patriarchs retrieved frahem—and undoubtedly more reliable—
sources. According to th&henyuan period (785-805) Revised Catalogue of @Giaab
Buddhist TextgH o7 &R 2 H & Chin. Zhenyuan xinding shijiao mylucompiled in 800
by Yuanzhao [Ef&, fl. 778), for instance, Vajrabodhi became a ne\i§kt.sramanera) at
Nalandi when he was teft! And the same source confirms the FHD account lleatvas
fully ordained at the age of twert}# Further, theBiography of Vajrabodhi of the Guangfu
Temple in Luoyang, [Capital] of the Tang [Dynastyi i s i & <7 4l &8 Chin. Tang
Luoyang Guangfusi Jingangzhi zhdarcollated in Zanning's & %%, 919-1001),Song
[Dynasty] Biographies of Great Monk$k 5 &8 Chin. Song Gaoseng zhuarwhich was

completed in 988, stated that Vajrabodhi becammeiak at the age of sixteen:

At the age of sixteen, he was enlightened by thédBa's doctrine [...] He cut [his hair and
put on] a dyed [robe] and became a mBiik.

And the same source also indicates that he waatattin the esoteric teachings when he was

around thirty years:

When he was fully ordained, he heard the lectufeth@vinayasof the eighteen schools.
Again he went to West India to study th@ankhana treatises and the doctrine of yoga, Three

%15 For more information, see appendix H, s.v. poetry.

16 KDZ III: 421, quoted in Sat1991: 654ARIIU4y SR £ % HI = 25 H

17 Chou 1945: 273, n. 6 referring to T. LV, no. 21875b3-4:/F4a+ A HFEF 4 22, On this catalogue,
also see chapter Ill: 35, n. 227 supra.

%18 Chou 1945: 274, n. 9 referring to T. LV, no. 21875b6:4F. — = EL7.

89T LV, no. 2061: 711b10-1TF+<EIfEMREE [...] 541437, referred to in Chou 1945: 273-274.
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Secrets, andharani. By the time ten years had passed, he had beconversant with all the
three Piakas®®®

Amoghavajra, on the other hand, is accounted te bacome Vajrabodhi’s lay disciple at the
age of thirteefi* and according to thBiography of Amoghavajra of Daxingshan Temple in
Chang’an [who worked under tHEang (f5 7 JE KBl <F A~ Z2{8, Chin. Tang Jingzhao Da
Xingshansi Bukong zhugrwhich is collated in Zanning’s aforementionedrkyat the age of
fifteen:

The Master [i.e. Vajrabodhi] was surprised [by hkitigence] andordained him as a
bodhisattva Having led [Amoghavajra] to th&/ajradhitumasdala and tested him by
[observing the place where] he threw a flower [oa thadala], the Master knew that he was
going to advance the doctrine greatly. By the timaevas fully ordained, he became an expert
in expounding th&/inaya texts of the Safstivadin Schoal®?

However, there are at least two problems with plaissage that dates from the end of tHe 10
century. First, what Chou translates as “ordainetds a bodhisattva” (cfzZE#L Jap.ju
bosatsu-kain n. 622 below), which literally reads “conferragon him thebodhisattvaila”,
is rendered two centuries earlier by Zhao Qifin#, fl. ca. 766-774), as “[conferred upon

him] the precepts of the intent to attain awakerfifigz /(-7 Jap.bodaishin-kaj". °23

However, the Stele Inscription for the Commander Unequally innbig Officer of
Probationary Director of the State Ceremonial, thake of Su, being the #&wya of Great
and Vast Wisdom in the Tripka [i.e. Amoghavajra], of the Great Xingshan Tesnpt the
Great Tang(CKFE R FEB IR = 5] SBR[ R Bl i S R e 8 — il Fn b2 1,
Chin. Datang-gu dade Kaifu Yidong Sansi shihong lugingg&agong Da Xingshansi
Daguangzhi-sancang-heshang zhi, 5&icomposed by Amoghavajra’s disciple Feift43,

fl. 742-765), dated Dali 9 K& JL4E, i.e. 774), reads that at thirteen, Amoghavajra wa

620 Chou 1945: 274 (with added italics), translating_V, no. 2061: 711b12-b155 &£ iREE - /i #: W
PHENEE2 \NSestam Kool = 2 PE R IEPT T84 E 24 = . Note thati)Z% is interpreted by Chou in the same
sense aglak in n. 618 supra.

%21 Chou 1945: 285 and 321, appendix M, suggestingjtthaay also have been fifteen.

%22 Chou 1945: 286 (with added italics), translating_V, no. 2061: 712a28-b1ffi A&~ Bl =% w5 | A&

Wl SRR & 5 2 B DI C e KI B B B B S — V1A .

623 f i g vt ] 22 AR IF RS OR 22 = {7k Chin. Datang-gu dade zengsi kong Dabianzheng guangzhi
Bukong-sancang xingzhuargf. T. L, no. 2056: 292b25.

%24 Dessein 2003: 334, n. 62.
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“conferred the precepts of arousing the intentttaim awakening % 4.7 Jap.ju hotsu

bodaishin kaj, while he “left home” at fifteefi*®

Second, the “full precepts’& 7k, Jap.gukai cf. n. 622 below) and thevihayatexts of the
Sanastivadin School” are also problematic, because —asdfrpainted out in chapter IV: 91

above- the ternf5 ) (Jap.ubu) does not stand for tigarvistivada-vinaya but for the UBR.

Moreover, the 18 century biographical account can be supplemeniu more details on
the age at which Amogavajra was fully ordainedoélvhich indicate that he was twerity.
This may imply that he was initiated into esotemgcibefore he was ordinaned as a monastic,
but —just as is the case with the precepts in t8&B+ the “bodhisattva precepts” and/or the
“precepts of arousing the intent to attain awakghionferred upon Amoghavajra actually
were part of a separate ritual detached fromatbleiseka in this case the initiation in the

vajradhatumandala.®?’

In short, one reason forakKai's stressing the importance of full ordinationay have been
that prior to Kikai’'s times, esoteric patriarchs appear to havertabhisekaonly after being
fully ordained. Before full ordination, one coulake a separate ritual, detached from the one

preliminary toabhiseka in which thebodhicittaor samayaprecepts (cf. infra) were conferred:

Table 8. Ordination and consecration ages of Kuikai’s predecessors in the esoteric lineage

Hx PRI . "
i . = y a HETH
W) | IR e "
Vajrabodhi 10 or 16 20 31-38
A . 13 or 15 ca. 20 . )
moghavajra (55 340K] [UBR] later
Huiguo el ca. 20 “later”
[ = BRHR k7] [SBR]
Kikai 24 (797) 31 (804) 32 (805)

25T, LI, no. 2120: 848026 = [...] $F& =2 O HFH FAEHFE.

626 Chou 1945: 286, n. 8 referring to Feixi’s stelediiption (T. LII, no. 2120: 848b26-27% s £ 42 A AEHY
T B R B §IE A B A B ROR YY), Zhao Qian’s biography (T. L, no. 2056: 292¢1:-#E A& —1))
HEpEE), and Yuan Zhao's catalogue (T. LV, no. 2157: 88ta9:5d7¢/\4FEH 2 H&+ —FEFTFEHIER
BV A B A AE T S22 ).

627 Chou 1945: 286, n. 6.
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The question, then, still remains if this does m#aat Kikai considered receiving the full
precepts as an absolute must, or in other wordse Yamd are) the full precepts —irikai’s
view— a prerequisite for the receivirabhiseka or its precedingsamayaprecepts ritual?
Concerning this question, $4t1991) quoted the fearticle of the GYG:

Subsequently, you should take the full preceptBeafiodaiji precepts platforrif®

He also recalled thi€onin saying:

You should firmly adhere to the exoteric and esotarecepts, be pure and do not run counter
to themf*®

However, although both the GY& and theKanin have been identified as a forgéfy.Sab
found it worthwhile to re-address this problem, andnsidered the following four
perspectives: (1) full precepts ordination is adibon for consecration; (2) theamaya
precepts suffice to partake in the consecratiothout having taken the full precepts; (3) full
precepts ordination is not a condition for the @mnation, when ordination is added to the
samayaprecepts, it is an expedient for saving other dgimand (4) the full precepts must be
taken after theamayaprecept$

Amongst these positions, the first one,dSakaims, is compatible with the standpoint of
Tibetan esoteric Buddhism, because the first cardifior the esoteri@bhisekain Tibetan
esotericism is taking the full set of three presepe. in the sequence with thanyana
precepts first, followed by theodhisattvaprecepts, and finally theamayaprecept$

The second, namely the viewpoint of simply takingsamaygprecepts, denotes the idea that
Shingon followers should reject the exoteric présegnd only take theamayaprecepts,
which was manifested at the end of the Kamakura@ét* Also in the Edo period, this idea
of simply taking thesamayaprecepts can be seen, for instance, in the fagtqf Donjaku’s
(=F, 1674-1742)Record of the Procedure for Constructing the Préseflatform for the

Dharma Transmission Abfgka({=E#ETET S 1F1E S ED, Jap.Denby-kanj kaijo-sahy jiki:

®28KDZ II: 797, read by Sat(1991: 66) asilt, HKFOMIMICHNT, BEMEZIT L L.

°29KDZ Il : 861, read by Sat(1991: 66) asFi% KR EICZFF L T, HHFIC L TIRHESL L.

630 5ee e.g. Wada 1988 and Tomabechi 1990a, referngifitout page reference in $at991: 66.

831 See Wada 1988 and Takeuchi 1987, referred to ufithage reference in $a1991: 66.

%32 Sab 1991: 66.

%3 The reader's attention is drawn to the fact thas is quite different from the threefold pure pEpts,
discussed in chapter 1l: 20 above. Also see Kand&k®: 105.

®% Sab 1991: 67.
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In case you directly take the esoteric preceptedas the doctrine of such [texts as] the
Mahavairocanagtra, it is not necessary to follow the exoteric prase@his method is
explained in detail in the commentary on thd' thapter regarding studying the expedient
means®

Sab’s third perspective corresponds to Saishposition, who emphasized provisionally
taking the Hnayana precepts, while he asserts that he fourth opsica merely theoretical
one.®®* According to Sat, contemporary Shingon adepts, however, take ahkiseka
ceremony only after having taken the full preceptsich is —he advocates— also the orthodox

standpoint taken by ikai.®®’ But there is no consensus in this respect.

Tomabechi, for instance, advocates that the thasition is Kikai's standpoint. Namely,
based on the description of the 14 dialogues irPtiegious Key to the Secret TreasyjEx
4@, Jap.Hizo hoyaky further:Precioug, which Kikai wrote ca. 830 as an abbreviation of
his Treatise on the Ten Stagés$-{¥:.C>#fi, Jap.Jijushinron further: JISRY*® he concludes

the following, to just cite one part:

Therefore, for @odhisattva of the Mantra Gate that leads to adrigkage of mind, the full
precepts is not the discipline that is observed tdbuhe utmost become expedient means for
the guidance and benefit of sentient beings. Caresdty, if by abandoning the ikhyana
precepts, one causes other sentient beings to theséodhicitta and commit the fault of
slandering the true dharma, this is rather trarssimng thesamayagprecepts which are the four
fundamental prohibitions. In other words, becaubedhisattva, who has become a renunciant
monk in order to guide sentient beings, observedu precepts as the practice of expedient
means and not [for the sake of] disciplinary réstsa [this practice] becomes the discipline of
the bodhisattva. Conversely, in case that obserthegHnayana precepts does not benefit
sentient beings, or in case one benefits sent@ngb by showing features of abandoning the
Hinayana precepts, isn't this also abandoning theaiina precepts?®

Moreover, Nasu Seitly (\ZH B([%), another Kikai specialist, on the other hand, states the
following:

Furthermore, the fact that the founderali&i] here and there explained that one should
observe the exoteric precepts such as the fivat,dign, and complete [precepts] and the like,
does not mean that this is indispensable for Shingactitioners, and because all precept

®355ab 1991: 67 referring to the first volume of tRétuals Sectiorof the Japanese Translations of Esoteric
Buddhist Text§[E R % # =0 —, Jap.Kokuyaku Mikky, Jis ichi): 436, readingts L K H 4 DFLITHE 5
EICRERZZ T T, T LbBEREETHZ L2 HbhT. LoRAEIICFEOE LI, HESE
L HIZERT 5 H34n L. However, it has to be noted that this chaptenisl8 and not 17.

%% Sap 1991: 67.

37 sab 1991: 67. On kkai stressing that —for clergy initiated into Esiism— thesamayaprecepts must be
upheld on the basis of thnayg see Abe 1999: 54.

%% Abe 1999: 335. The text of thereciousin KDZ I: 417-473. In 830 emperor Junna (r. 823B8rdered the
Buddhist denominations to present a treatise orefisentials of their teachings. The JJR, it appéasmss so
complex and difficult that the emperor hadl&i condense it”, cf. Hakeda 1972: 67.

639 Tomabechi 1990a: 51.
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teachings get an esoteric meaning when one commishbe spirit of the esoteric precepts, it
is even unnecessary to strongly deny the pracfitieecexoteric precepts. Essential is whether
one realizes the spirit of the esoteric prec&fts.

Now, when returning to the main question, namelgsiihe HSBK reflect aspects ofikai’s
precepts view, perhaps the most striking passagfehints at any opinion owinayg is the

one containing the following formal notice:

Suppose you previously took full ordination, yousnagain take the three refuges, because
this other [ordination of yours] is limited!

It is not necessary to demarcate a location [ferdidination], for [the ritual space] equals the
dharma realm. Do not request to transfer your déroe to someone else, because you will
have no other occasidft!

Although not directly discussinginaya itself, the “full ordination” in this fragment iall

likelihood refers to the SBR precepts conferrethat Todaiji platform. In this respect, Sat
(1991), acknowledging that it concerns a littleetathan Kikai's period, quotes an official
document of the Department of Stat&#¢'E 4+ Jap.Daijokan-py), issued from the central

administration to the provinces, dated on th® @8y of the ' month of $gan 7 (i.e. 864):

The above is called a document of Eun (798-869) walbtained the position @shy, hagen
andshs-sozu He picked up an old precedent [saying that] emeeywho [is about to] obtain
tokuds, [should] first excecute the karman [procedurds¢mtering priesthood. Then let him
enter a temple. Particulary the annual ordinandsdHho stay there] for [a period of] two years.
The special ordinands [have to stay] for three gelaet them train in the practice of praising
sramanas After this is done, begin [with having them] syuand receive the precepts. [...]
Fix their ordination day before the fifteenth oétfourth month. Invite the ten teachers of the
Mahayana and Hhayana, who confer the precepts and assemble theneiRrécepts Platform
Hall of the Todaiji. Conform the teachings, inquire about theté@n difficulties and the ten
restraints. Subsequently, make them climb the quatfto receive the precepts. Immediately
after the precepts conferral, leave them peacefollthe Precepts Platform Hall. Send the
teachers who confer the teachings away during tinemger months. Have [the candidates]
cultivate and study the 2%hiksu precepts and the three thousand regulafitins.

Just like Kikai advised, the HSBK thus appears to assert thattakes (or may have taken)

full ordination before partaking in treamayaprecepts and thabhisekaritual. At the same

%40 5at 1991: 68.
8417, LXXVIII, no. 2463: 7a17-19, cf. chapter IlI: 4&hove.

%42 sab 1991: 66, quoting: The source text reafighh (45T NR N i (7 2 AR AR BE 151 FLAT 1552 2 S il
G IR ANSFRE ARGy BE A 48 R AR IR L A 4 = R R RV R AT AR AR [L..] PO - H LLRT
TE A2 T8 S SR EE /N BlR SRR SR e Ak B0 R - = S a8 2R T 7 6 S R B2 T S 2 22 1 T
2R i 2 2 A S L | I = T U, the latter being the 256hiksu rules multiplied by
four for the conditions of walking, standing, siti and sleeping, and again multiplied by threepfst, present,
and future.
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time, however, —and again just likaikai in many of his works— the text does not hesitat

stress the unigueness of the concerning ritual.

In addition, although some scholars assert thagptesents Bkai's political skillfulnes$*?

the main reason for ikai’'s advocation of receiving the full precepts andtedly is that it
was precisely this ordination that was accepteth@asnainsteam religious policy of the state
in contemporary Japan, a fact that also the HSBpears to accept. In conclusioniikai
definitely stressed the importance of the monagtiaya regulations, which belong to the
category of ‘exoteric precepts’. Even though thereo consensus on the matter, the fact that
his predecessors in the esoteric lineage tookofdlination prior to their esoteric initiations,

must have played an important role.

However, Kikai's SGR also clearly indicated that his followestsould also upholdila.
Although the general Sino-Japanese translaticslafis 7 (Jap.kai, cf. supra), the term has
also been transliterated as # (Jap.shira). As seen, the termnsila commonly denotes

behavioural and/or moral discipline practiced bloyhlay as by ordained practitioners. Aside
from the literally senses already discussed, varmher interpretations have been attributed

to sila. Amongst the most basic are the following:

Pure and cool offi, i.e. chaste; also bt restraint, or keeping the commandments; also by
good disposition:3% [or: ‘wholesome quality’]. It is the secorpdramitz, moral purity, i.e.

of thought, word, and deed. The four conditionsilaf are chastity, calmness, quiescence, and
extinction, i.e. no longer perturbed by the afftias. Also, perhap§la, a stone, i.e. a precious
stone, pearl, or coréf?

Ten important prohibitions

Indeed, as distinct schools of thought developeitiivithe Buddhist tradition, diverse sets,
and interpretations ofla came into bein§* Probably the most wide-spread setsite#f are
the ten commandments’H(7& Jap.jukkai) which all novices have to uphold, whilst the ffirs

five are for all laymen and are supposed to ensuebirth in the human realm.

As shown above (cf. supra: 87), th&da also appear in the BMK, where they are called “les

commandements capitau¥*® However, as is evident from the summary in tablee$ow,

843 E . g.0ya 1928: 326, referred to in $at991: 65.
¢44DCBT: 101b, s.v/"£& , with added italics.

645 Abe 1999: 48.

¢ De Groot 1893: 43.
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they are quite different from the “ten importanolpibitions” (1 &7k, Jap.jijikai) that are
expounded in the HSKB and the MSZ (cf. supra: @Blet4).

Table 9. Ten important prohibitions

It may be noteworthy that in contrast to the afogationed distinction betwedd@i andritsu

SBR BMK MSZ = HSBK*
1. not to kill not to abandon youdnodhicitta
not to reject the Three Jewels,
2. not to steal ] )
nor take refuge with the non-Buddhist paths
_ not to taunt the Three Jewels,
3. not to commit adultery ) )
or the scriptures of the three vehicles
. not to have doubts when you cannot fathom
4, not to lie )
the deep meaning of the Mafana texts
not to instruct the teachings in such a way
5. not to consume alcohol o
that people would act counter to thiegdhicitta
not to use flower not to speak of the sing not to instruct the teachings in a way that others
6. X : .
adornments or perfume  of those in orders might be drawn to the two vehicles
not to perform as an not to vaunt self and | not to talk abruptly about the profound and subtle
£ actor, juggler, acrobat depreciate others Mahayana to Hnayanists or non-Buddhists
or go to watch them P ya ¥
not to sit on elevated, - .
8. Co not to be avaricious not to arouse wrong views
big divans or beds
9 not to eat except in not to be anar not to tell non-Buddhists you are furnished with
' regulation hours ary the subtle precepts ahsurpassetodhi
10, | Notto possess money, not to slander not to do anything that harms or aggrieves living
' gold, silver, etc. the Three Jewels beings, nor stimulate others to do so

(cf. supra 82, table 6), aflla expounded here are formulated as negative prabrilsitii.e. as

things “not to do”. However, as opposed to the pratical vinayarules in the first column,

the six latter precepts of the BMK clearly are bme tevel of ethics, i.e. to promote positive

thoughts. Even though, one may say that the sampkeago those of the HSBK (and the

MSZ), thosesila appear to beespecially centered around arousing and presebodgicittag

%47 The full HSBK translation is in chapter Ill: 69n@arallels with the MSZ, see p. 76, and 78-79 abov
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or the intent to attain awakening, while at the saime stressing the unique and exhalted
character of the teachings, a feature that, agaialso strongly present both irikai's own

works as well as in the main texts on which hetlhud doctrinal sytem.

For example, Yamasaki argues, that while the MS&Ad-thus also the HSBK- “formally
use[s] the ten precepts that have an old tradittbeir spirit is the foundation for the
sanmaiya-kaf.®*® He refers in this context to the MVS chapterReceiving the Expedients
and Learning the Disciplin€x J7{#£ & 5 Jap.Ju hoben gakusho-hiri.e. scroll VI, chapter
18). According to him, it is said that “the&avakasalso preach the path of the ten good
activities (+33£78 Jap.juzen @do), and secular people, as well as the outer (o@- n
Buddhist) paths also practice them”, but wonderenehthe difference with the ten good
precepts of esoteric Buddhism If8&1t is not very surprising that in order to ansvileis

question, Yamasaki relies on text quotes. The irfiom the MVS:

Lord of Mysteries, in the case of the code of trayrfor thesravakavehicle, [though] | have
taught it, it is divorced from wisdom and expedieneans, enjoins the achievement [of
morality], fosters [one-]sided knowledge, and it th@ same as practicing the path of the ten
wholesome actions. World[ling]s, furthermore, besmthey are divorced from attachment to
the [petty] self, are subject to another cause, (itee divine self). The bodhisattval, on the
other hand,] cultivates the Great Vehicle, entbes équality of alldharmas and embraces
wisdom and expedient means, and his actions ufidolthe sake of both himself and others.
Therefore, Lord of Mysteries, the bodhisattva hakes hold of wisdom and expedient means,
enters the equality of all dharmas, and shouldiligedt in his training>°

Second is théleizej in which Kokai wrote:

As Nagarjuna said: “There are five kinds of precepts: maed-god preceptssravaka
preceptspratyekabuddhg@recepts, bodhisattva precepts, aathayaprecepts [for Buddhas].
The fifth [kind, namely] thesamayaprecepts [for Buddha] are the precepts which are
bestowed today. The ten [conventional] good precapt similar in the five classes outlined
above. Furthermore, just as there are four andye®s of distinctions in theravakaand
bodhisattva precepts, there are distinctions insdreayaprecepts. However, their meaning
varies, even though their name remains the samgs, ”ithough the four types of precepts
offered in thesravakaandbodhisattvacategories [mentioned] here are as usual, theg hav
different meaning in the present case, to whichwillereturn. [However,] let it be clear that it

is not only the precepts, but also the correspandisdoms that change accordingiy.

%8 yamasaki 1967: 258.

%49 yamasaki 1967: 258.

%50 Giebel 2005: 188, translating T. XVIII, no. 848a26-b2, cited without clear reference in Yamad467:
258: W T TR IR T 2 T o IO B 3 B I T T 2 A st T R R E Tt R P
EEEETARA DA FERZEE 7 E At ESGET RS W s T EEN R T EA AR
L EEIEE. Other translations are in Yamamoto Y. 2001: E@ Hodge 2003: 337.

51KDZ, Il: 159-160 equalling T. LXXVII, no. 2461: 22-bl: & EiE ik A fifE s o A\ K e =
T —BRHD AR S 7 = BREB A S T Bt 208 A B H R A R R H B S A MU E 18 =k
HRACINE 2 ZAE A4 [ Zi0 o] 1 i e S U B S MU S B R g s IR A R E BN R S T T3k
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In third instance, Yamasaki quotes tanin:

All precepts are rooted in the ten good (ones), theden good (ones) are rooted in the one
mind of samay&*?

A fifth, and final passage is taken from the SKJwhich —after having explained that there

are two kinds of precepts (cf. supra)aldi states:

[The first isvinaya, which, interpreted, is discipline. The secongiles which, interpreted, is
pure and quiescent.] Visualizing all sentient beirgyas having the four obligations in one’s
own body. Therefore dare not to harm or kill th&h!

Based on these quotes, Yamasaki concludes thasthieric explanation of ten good precepts
IS not the same as inihyana, but that they amount to the expedient of wisdermen though
they are expressed in the familiar phrasing of @msg oneself as the four obligations. In
other words, “the profound spirit of theanmaiya-kaican be expressed straightforwardly
based on the single observation of the equalityetffand others®®* Undoubtedly, this may

need some further explanation.

Ten stages of mind

Again, in contrast to th&inaya preceptssila comprise ethical guidelines for approaching
others, that is, a moral code that is connectenhéds state of mind. As may be clear from the
above, the foremost writings in whichikai addresses his view @ia are theHeizeiand the
SKJ.

In the Heizej Kukai writes that —just as there are differenceshim teachings of the eight
schools, namely the six “Nara schodf¥and the two “Heian schools” of Tendai and

Shingon)- there are also differences in each salegalrding the precept®

357l Translation based on Grapard (2000: 156), with ehanges and additions. Fragment cited only plgrtia
by Yamasaki 1967: 258 (cf. n. 22). Regardingk&'s interpretation of the “five classes”, see el 2000:
150-151.

%2 yamasaki 1967: 258.

53T, LVII, no. 2462: 6a4-6, cited without referericeYamasaki 1967: 259 /7 S8 & 235 5 Fi5F] I —1) ¢
AR B & VU B R HCR eGSR EH By, First part of the translation by White 2005: 36ghere the last
sentence appears to have been overlooked.

®%* Yamasaki 1967: 259.

65 Cf. chapter II: 22, n. 118.

%% Encb 1972: 7 referring to KDZ II: 159-160; 164-165.
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As Katsumata has pointed out, tHeizeiis structured around four sections, of which the
initial sentences that begin with “this?( Jap.s0).%®>’ For the second and third sections, the

text gives a classification of the eight schoold aays:

The first three are calledifhyana, the next four are called Mafana. The last one is the

secret Vajragna®®®

Moreover, the teachings of the first seven scho@sall except Shingon, are but one of the

so many decrees from the Ladh@rmg King, issuing from his governmental offices [...];
they are miraculous remedies applied in accordavite the occasion byakyamuni, the
emperor of the Buddhist lawdljarmg and king of mediciné&?®

The teachings of Shingon, by contrast, are:

(The code gdharma that is about to be sworn to at the present ménjbering] the Secret
Mandala performed by Tafigata Malavairocana, who resides in the mind palace of the
adamantine realm of essence, and who manifesteliassthe five Tatigatas, who represent
as many wisdoms in their quadruple body-form, togetith their many cohorf§

Taking the example of depending the treatment,aamdinistration of drugs according to the
disease, Kkai states in the SKJ that there are also diffekemds of Buddhist teachings

depending on the people’s abilities, namely:

Medicine produced of one thousand two hundred glantd seventy-two types of non-aging
concoctions is formulated into a prescription felief of bodily sickness, the twelve sets of
profound teachings and the eighty-four thousandhiegs of thesitras offer compassionated
precepts directed at the ailments of the mind. dssthere is no panaceaic medicine for a
hundred different bodily ailments, so there is ne sitra teaching for the myriad ailments of
the mind. For this reason, the Bhagyawffers various medicines for the cure of various
maladie$®™

857 Katsumata 1970: 92 referred to in BriD72: 7, identifying KDZ 1I: 154c, 158, 163g, af65i respectively.
This corresponds to the following sections in TXMII, no. 2461: 1a6 {&/\4&%5 ff.); 2a04 Gt KRS E
KE ff); 2c29 G RUBHUZRLFL 2 & f.); and 3b12 &k —F HEEE ff).

8 Ends 1972: 7-8, quoting KDZ II: 165, corresponding tolIXXVIII, no. 2461: a27-29:3)] =38 /NFeZ U
S KFEE— M3t Translation by Grapard (2000: 156-157). See abtes 11 and 12 infra.
*PEnd 1972: 8 reading: {i_ F3EEEEH] EEZ —BEAEZ 5 [..] BN E(Z AR 1hEEH,
being a quote from T. LXXVIII, no. 2461: b22-25.anslation by Grapard (2000: 157).

80 End 1972: 8 giving a modern Japanese rendering ofXIX\LII, no. 2461: 2b25-27: &Fife A 2] A H
WIARAT: AT 00 e B 1 B APk VU TS A B B N & & s 2 U 2 5 58 2 4. Translation by Grapard
(2000: 157).

%61 \White 2005: 357-358 translating KDZ II: 132, capending to T. LXXVIII, no. 2462: pp. 4c26-5afi < —
T oE RS RSP ARG IS — -+ R\ B DY TR 09 T I B RN T AN R
— 3R B i FU S AN 45— e 2 e 8 i v A e e ol e e A s
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Aside from theHeizeiand the SKJ, there are also many clues fikaks precepts view in the
JISR®? but —in comparison to the former two— this textisre philosophical, not in the least
because in this textikkai indicates the stages of minfE{» Jap.jashin that accord to a
beings’ capacities, and the thereupon dependiraitegs. The JJISR and tReecious which

is an abbreviation of the former text (cf. 99 s)pgive the following stage®?

Table 10. Characteristics of the ten stages of mind

stage mind features

- uncontrolled desire

- urge for food, alcohol, and sex

1. the lowly man, goatish in its desires - attachment to permanent ego and fame
- striving to improve material life

- hot realizing one’s faults

- beginning ethical actions

- egoistic observance of ethics

- attachment to purification

- to maintain peace of the country
- to give comfort to individuals

- to forsake evil and cultivate good

2. ignorant and childlike, yet abstemious

- primitive deity worship

- hoping for (temporary) rebirth in heaven
- egoistic asceticism, yoga, and devotion
3. infantlike and fearless - egoistic accumulation of merit

- escapism/pessisimistic world view

- false belief in permanent individual soul
- isolating one man from another

- only recognizing the five constitueffts

4. recognizing existence of psychophsysical | - four reflection§*

constituents, denying a permanent ego | - 9@ining the eightfold emancipatf§h
- realizing the six supernatural pow&fs

®2Ends 1972: 60 listing the following passages: JJSRolkdr, in KDZ I: 126, 133, 138, 140-141, 145-146,
158-169; scroll 2 in KDZ I: 181-190; scroll 3 in KDZ I: 22021, 231, 232-235; scroll 9 in KDZ |: 392-393 etc.
%3 The summary in the following tables is based okdda 1972: 68-75, 158-160, and 163-164, supplemiente
with Endb 1972: 60, as well as Abe 1999: 326-327. On thatioel of the ten stages witibhisekg see ibid.
333ff.

64 Syn.skhandas“constituents of a sentient being: form, sensatamnception, volition, and consciousness”, cf.
Hakeda 1972: 127, n. 87.

%85 pu2p% (Jap.shi nenjo, i.e. the four bases of mindfulness, which angl@red by White (2005: 358, n. 699)
as the four reflections, which “are those upon Whioe should contemplate in an effort to destreyetfects of
the obstacles to enlightenment, and to induce letelignent, [... being] (1) the realization of the impuof the
physical body, (2) of the nature of suffering imgiimg in all sensations of the body, (3) of the amtly
impermanent nature of the mind, and (4) of the lack permanent individual self-nature”, i#. (Jap.shin),

% (Japju-), ‘L» (Jap.shin), andiE & & (Jap.ho-nenjo respectively.

666 ) #F#& (Jap.hachi haishj According to Hakeda (1972: 159, n. 10), these “4he eight stages of
meditiation to gain mental liberation: to meditabat all things are impure; to reduce attachmengxizrnal
objects; to meditate on pure forms but not to dmwehny attachment, on infinite space, on boundless
consciousness, on the state of non-being, on #te sf neither thought nor non-thought; and toirattiae state

of complete cessation of all mental activities.”

%7 They can be obtained by the practice of yoga: sugteral action, vision, hearing; ability to rede tminds of
others; knowledge of former states of existencd;feaedom from vexation, cf. Hakeda 1972: 159,1n. 1

106



- extirpating the seed of ignorance

- knowledge of emptiness

- meditating on twelve links of causatfh
- apathetic attitude toward others

- lack of sympathy for fellow beings

- obtain wisdom without instruction

5. freed from the seed of the cause of karma

- unconditional compassion for others

- all phenomena exists in the mind only
6. Mahayana with sympathetic concern for others- world of objects is invalid

- leading to the four wisdorff§

- first instance of great compassion

- no useless arguments by eight negafiGns

7. realizing that the mind is unborn . . AR .
- discovering unity in diversity

- mind is one, and originally pure
- subject and object interpenetrate
8. being truly in harmony with the One way | - importance of.otus sutra

- threefold trutA™

- six grade$”?

- elements are nonimmutable of their own
9. profoundest exoteric Buddhist mind - thedharmadiatu is not yet the ultimate
that is aware of its nonimmutable nature | - need to proceed by receiving revelation
- importance ofAvatansakastra

%8 These so-called twelvadanas (+— 4% Jap.nija inner) that make up the wheel of life are usually lisired
the way that the prior situation is the condition the arising of the next situation. Also, in #@mne order, if the
prior condition is extinguished, the next conditisrextinguished. They are linked to their causatb rebirth:
“(1) nescience, as inherited affliction from thegbmningless past; (2) karma, good and evil, of piass; (3)
conception as a form of perception; (@marizpa, or body and mind evolving (in the womb); (5) ®ig organs

on the verge of birth; (6) childhood whose intainge is limited tsparka, contact or touch; (7) receptivity or
budding intelligence and discrimination from sixsaven years; (8) thirst, desire, or love, ageutiiepty; (9) the
urge of sensuous existence; (10) forming the snbsthhava of future karma; (11) the completed karma ready
for rebirth; (12) old age and death. The first tare associated with the previous life, the otharwéh the
present.” Muller in DBJ, s.v_[R%%. Also see Hakeda 1972: 70, n. 20.

859 py% (Jap.shi ch) White 2005: 359-360, n. 704: “the four wisdome as follows, with their accompanying
deities which embody the characteristics of the¢i@paar wisdoms: (Ladarsa-jiiana (the great mirror wisdom of
Aksobhya); (2)samata-j@ina (the universal wisdom of Ratnaketu); (B)atyavekana-jfizna (the profound
visualizing wisdom of Amitbha); and (4krtya-anuytana-jfiana (the perfecting wisdom of Amoghasiddhi).”
These wisdoms, and their relation to the five wisddan Kiikai's system are discussed in Hakeda 1972: 83-85.
670 According to Hakeda (1972: 160, n. 14), these ardiorn, imperishable, unceasing, non-constant; non
identical, not different, not going away, and notring.

671 = Zx{Hmh (Jap.san tai kuyl), i.e. all things are void; all things are tempgrall things are in the middle state
between these two. White (2005: 361, n. 710) erpl#iis as consisting of: (1) the truth of emptined! things
are essentially and fundamentally empty in nat®); the truth of phenomena: though all phenomenal
manifestations are merely that, they serve to sspriethat which is real; and (3) the means, trarding the
dichotomous relationship of the foregoing two, gading that the two previous truths are essentidjyivalent

in that all three truths are interrelated and iraégg. This scheme is based oagarjuna.”

672 S BNZEAT (Jap.roku soku hgi), “These constitute six levels of practice in fiantai philosophy, defining
the transition from the initial awakening of minal attaining the fruits of Buddhahood. They undersdbe
principle that ‘sentient beings are none other tBaddha” €24 F[J{fi Jap.shijo soku buts)y cf. White 2005:
361, n. 711 (with altered transcription), wherdassification is found.
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- manifesting the secret treasuries
- realizing all values

- “body-mind” = “Body-Mind”

- Dharmalaya Malavairocana

10. Glorious, most secret and sacred mind

In Ktkai's system, each of these stages correspondeetg@mus denomination, which is also

characterized by its own precepts:

Table 11. Precepts for stages 1-5

stage religion/philosophy precepts

1. nihilism & determinism /

674
Confucianism & lay Buddhism - three human C_‘UU%S
2. - five cardinal virtue¥

- five precept¥®
- ten precepts/good deé&ffs

- six practice¥®

3. Hinduism & Daoism - four mental concentratiof/s
4 $ravakavina - four noble truths
' avakayl - 250vinayaprecepts
Hinayana
5. Pratyekabuddhajna Buddhist precepts without ordination

®"3Encb 1972: 60. This is also found in the SKJ, cf. WI2@®5: 358ff.

7 These are the relations between prince and minfstiher and son, husband and wife, cf. Haked®1939,
n. 5.

675 Also called the five constantdi(ji; Jap.go j6): benevolence, righteousness, propriety, wisdard,sincerity,
cf. Hakeda 1972: 102, n. 4, or: benevolence, rigggnetiquette, wisdom and belief, cf. White 2BEB, n. 695.
67 7 7% (Jap.go ka), i.e. not to kill, not to steal, not to commitudigry, not to speak falsely, not to consume
alcohol, cf. supra: 102. For the last one, an adive is sometimes given (cf. n. 677 below). Pheciouslinks
the five cardinal virtues of Confucianism to theefiBuddhist precepts: (1) benevolence = not tq Rikkaning
“to treat others as you would want others to tseat, and to practice charity”; (2) righteousnessot to steal,
meaning “to save things and to share them withreth€3) propriety = not to commit adultery, demgi*“to
observe the five ceremonies in good order” (these sacrifice to ancestors, funeral rites, cerealoniles of
hospitality, military rites, and initiation and mi@ge ceremonies, cf. Hakeda 1972: 168, n. 40)v{gdom = not
to drink alcohol, for “by heeding this, one cancdis1 and reason well”; (5) sincerity = not to leing “to act
upon one’s words”, cf. Hakeda 1972: 168.

677 Cf. supra: 101-102. Although the first four are 8ame, Hakeda (1972: 167, n. 39) gives anothdoséie
last six precepts, namely: not to use exaggeratedch, not to slander, not to evocate, not to cowattto give
way to anger, and not to hold biased views. He failsee, though, thatiKai maintained not to drink alcohol as
the fifth precept (cf. Hakeda 1972: 168, and n. &8@éve).

678 5547 (Jap.roku gys), i.e. to perceive in contemplation that the wdskedow is painful, coarse, and full of
impediments, and that the world above is pure, isitgy and free from impediments. Hakeda 1972: 159,

79 P (Jap.shi zen. According to Hakeda (1972: 159, n. 8), theseoterfthe four stages of meditation
performed in the world of form, a world higher thi#at of desire, but lower than that of formlessndge first
stage is characterized by the powers of investigatieflection, joyfulness, bliss, asdmzdhi; the second by
serenity, joyfulness, ansamidhi; the third by equanimity, remembrance, wisdomsdliandsanadhi; and the
fourth, by neither pain nor joy, equanimity, remeanice, andanadhi.”
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And from the sixth stage to the ninth stage, he.level of Mahyana, Kikai also links the
stages of mind to theamidhi of the four Great Bodhisattvas, it is, by the wagt surprising

that precisely these figures are summed up in ®BH{®°

Table 12. Vows of stages 6-10 and corresponding samadhi

stage denomination VOWS sanidhi
Yogacara _

> (Hos) Maitreya

7 Madhyamika | ~ four boundless fra?rgzes of mittd Mafjust

' (Sanron) |~ four embracing ac

- four bodhisattva vow&®

Mahayana o - four bodhisattva methoffé
. : 5
8 Tientai - six perfection®’ Avolokitesvara
(Tendai) | . etc.
0. Huayan Samantabhadra
(Kegon)
10. Vajrayana Shingon samayavows for Buddhas (Mahavairocana)

In this way, Kikai offers the detailed circumstances of each ieg¢chand recognizes the
value of each miraculous cure. However, at the same, he discriminates between the
teachings constituting “the nectar expounded byphe-sarbhogaléya’ (stages 2-9) and

“the precepts of the Shingomaudala teachings expounded by Svabh-dharmakya

Mahavairocana” (stage 16§°

880 Cf. chapter IlI: 55-60. One could speculate tmathe HSBK ritual, actually representatives of thspective
schools are invited. This link needs further inigegton, for in the contemporarposatsukaiceremony
conducted at Byasan, for instance the preceptor represents Maitaed the professor Magjy, see Suzuki
1990: 118.

%81 Boundless loving kindness, compassion, joy atsigét of other's happiness, and equanimity, cf. éthk
1972: 197, n. 129.

%82 Charity, kind speech, beneficial acts, and adgpmiimeself to others, cf. Hakeda 1972: 197, n. 130.

%83 Saving sentient beings, extinguishing defilememstsidy the Buddhist doctrines, realizing unsurpésse
enlightenment, cf. chapter Ill;: 33, n. 203.

%84 See chapter IIl: 62, n. 434.

685 X ¥ (Jap.roku do, i.e. Sktparamits, see chapter Ill: 59, n. 416.

%% Encb 1972: 60; White 2005: 362. There are fallmarmaliyas (JUf#7%: 5 Jap.shishu hosshin or perhaps
better the “Dharmadya in four forms” is a term that according to Hak€d@972: 83) comes from the STTS (his
references in ibid., n. 16 are uncorrect, thougl, should be T. XVIII, no. 867: 254al). It denaoties particular
Mikkyo classification of therikaya theory (cf. chapter 1ll: 29, n. 152 above) intb) $vabliva-dharmakya (5
M2 5 Japjisshv hosshin also abbreviated tgi4:£ 5 Jap.jissho shin cf. BGDJ: 555a, s.\iF {45 ; 554c, s.v.
B2 5), or the “Dharmakya in absolute state”, being the self-nature oemtisl nature, that is ultimate truth
per se. It is the absolute aspect of Matirocana, “the true Body of gnosis of all Buddhagvealing itself to
“its own emanations, that his, all beings and théverse, and engaging in a monologue which revews
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Thus, Kikai's division between exoteric and esoteric teaghiand their respective precepts
(cf. supra), cannot be treated separate from hisstages thought. This made scholars such
as Ueda argue that Kukai's precepts view, has tpdreeived as being approachable from
two perspectives: (1) “nine exoteric and one esdterhich he calls “the relative standpoint”
(FA%IBYSZE Jap.sotaiteki tachibd, and (2) “nine exoteric and ten esoteric”, whiwh says,

is the absolute standpointifi(xf 1) 373 Jap. zettaiteki tachibp The first perspective
differentiates the exoteric teachings from thehestage of Shingon Mikky and considers
the previous stages (1-9) are expedient teachimgtghé attainment of the tenth stage. The
second perspective, by contrast, perceives eacheapdy stage as a manifestation of
Mahavairocana’s virtue, and therefore, also embodimentexpressions of Shingon Mikky
According to Ueda, it is exactly in this point thate finds the reason foriKai accepting
both the exoteric and the esoteric precepts, évangh he considered the latter as as the most

profound %8’

Four types of mind

The SKJsays that those who are about to practice and hibardsoteric vehicle should first
of all arouse the four kinds of mind, namely, thas of faith (5.[», Jap.shinjin), great
compassion 75,y Jap.daihi shir), supreme truth 3.0 Jap.shogi shin), and great

enlightenment {420, Jap.dai bodai shii. 5

Dharma in the state cfamidhi”; (2) sambhoga-dharmakya (52 45, Jap.juyo hosshin cf. MD: 1937, s.v.
butsushii the body received for his own enjoymefit & &, Jap.ji juyashin), being “the aspect of Bliss in
the state of absoluamidhi’, and/or the “Dharmadya in Participation, which appears in the form eid@has
to guide those who are in the advanced stages dhiBattvahood”, and are rewarded for their insight the
nature of the Dharmaka, which is the “Other-orientated Bodyiéz fl &, Jap.tajuyoshin); (3) nirmana-
dharmaldya (fE{E)%A 5 Jap.oge hosshinvar. oke hosshincf. MD 178, s.voke hosshinvar. henge hosshircf.
Hakeda 1972: 83), the “Dharngla in Transformation”, or the transformation bodypedient for the benefit of
others, described as “the Buddha appearing in rigigto teach bodhisattvas who have not reached ittee f
stages:sravakas pratyekabuddhasand ordinary people”; (4hisyanda-dharmakya (%57 £ &, Jap.toru
hosshin cf. MD: 1937, s.vbutsushif, a.k.a. ‘equal flow body’ or the “Dharm@fa in Emanation”, denoting the
“bodies emanating or issuing forth from Mahirocana in a variety of forms such as non-humeings, or
dwellers in hells”, being “expressions of the int@drcompassion and wisdom in skillful means”, bet
expedient manifestation for the purpose of enligintg sentient beings. Thus, in Shingon the thremstr@am
Mahayana Buddha bodies (in that case the latter two arenally joined) are aspects of the one (Svabk)
Dharmaliya Matavairocana, and the latter three are considered fesded attributes of the first. English
definitions based on White 2005: 403, supplemeniid those in quotation marks cited from Hakeda2 SB3.
For more information, see MD: 942-943, shishu hosshin

%87 Ueda 1933: 62.

8 Ends 1972: 9.
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In this text, Kikai gives ten meanings for the first mind, whick aited from the first scroll

of the Explanation of the Treatise on Mafna:®®°

Firstly, the Mind of Faith is awakened due to aildefor firm resolve, and the desire not to
retreat. There are ten types of this mind. The fies the meaning of ‘Clear and Pure’, in that
it causes the mind to be clear and pure. The sebaadhe meaning of ‘Resolve’ in that it
causes the mind to be steadfast. The third has\@aming of ‘Bliss’ in that it causes the mind
to be relieved from various anxieties. The fourdts lthe meaning of ‘Tireless’ in that it rids
the mind of indolence. The fifth has the meaningWith Gladness’ in that it cultivates the
mind that takes joy in the excellent acts of oth&lse sixth has the meaning of ‘Respect’ in
that it neither slights nor belittles those possdssf excellent virtue. The seventh has the
meaning of ‘Obedience’ in that it follows that whits seen and heard, and does not differ.
The eight has the meaning of ‘Praise’ in that jpices freely in the excellent acts of others.
The ninth has the meaning of ‘Non-Destruction’ hattit is single-minded, never forgetting.
The tenth has the meaning of ‘Love of the Virtuoimsthat it causes the fulfillment of the
mind of compassioft’

However, the same passage also occursikaks Heizei®"* dated 822, of which a less literal

—and therefore perhaps also more clear— translaasrbeen published:

First, the confident mind is produced so that oreyrbe empowered to maintain strong
resolve without faltering. There are ten meanirgs$he term “confidence”: purity, so as to

purify and render the mind clear and bright; respla order to fortify the nature of the mind;

joy, in order to cut short all frustrations; lack disdain, so that negligence might be
abandoned; equanimity, in order to hold the sartitude in all situations; respect, in order

that one not react aggressively to words or actipnaise, in order that all actions be the
object thereof; indestructibility, in order thattmind may remain set; and love, in order that
the great compassionate mind may app&ar.

Here, the ‘mind of faith’ is rendered as ‘confidemind’, but there are also variant translations

for other types of mind: whilst the ‘mind of gre@impassion’ stays the ‘great compassionate

689 gmer =0 15756 Jap.Shaku makaen romrans. Amoghavajra. See also p. 106 supra.

90 White 2005: 362-363, translating tReefacein T. LXXVIII, no. 2462: 5a23-b02¥)(Z 3 B Al i EXE fi
RERE I OA HE—EFERAeE S OME I O T E RS O E R B EI =B E R S WTREE
B U ERERAE S ETERIR S i A B E N R T RS O BN B E RN 8 A (N IR REIHZR
At RN B i GREE BT 2 OBEEU L AR B — 0N SR B2 [R5 B &R L.
This passage is based on T. XXXII, no. 1668: 59¥a8also referred to in EadL972: 15, n. 40:kH{EHR T+
R BT —EERFRES OEEFHANR ZEhERES O ERRER = EHERESEHRE
B UE R SER RS O I EEERN M TR O NEEERNHEAEARELR ¢
HIEIRZENE A R A 22 /R EBE G T2 OMEN BN EREE - O ER T HE%EE
BE SRR L BT

®91KDZ II: 117-145. Perhaps the most accessible sotext of this passage is in T. LXXVIII, no. 246a8317.
%92 Grapard 2000: 161.
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mind’, the aforementioned ‘mind of supreme trutetbmes the ‘critical mind’, and the ‘mind

of great enlightenment’ has been simply translatethe ‘awakened mind®

The Bodhicittasastra (2.0, 3 Jap. Bodaishiron further: BDSR)®®* expounding the

695

doctrine of the three kinds ddodhicittg i.e. supreme truth, vows arsdmidhi,”> around

which Kiikai constructed his SKJ, reads the following:

The Buddhas and bodhisattvas, long ago when im tdaeisal state, finished awakening this
[Bodhi] Mind, taking as their precepts [Skfla] supreme truth, [the] vow [to practice] and
samzdhi, not for a moment forgetting, even until becomBiugldhas?®

In order to understand the view 6ita as given in the aforementioned quote from the BDSR
however, the ‘great compassionate mind’ which ihgps the most crucial, because “this
great compassionate mind is also called the mirthefow to practice®®’ This mind is said
to be aroused only by the Mahna bodhisattva, who visualizes all sentient beiags
himself, and “[throughout] the three periods [oEpharesent, and future], he perceives all as
his own four obligations®® In short, a great compassionate mind puts othests k is the

mind of taking away suffering and conferring pe&te.

The third mind, that of ‘supreme truth’, or theitmal mind’ has also been called the
‘profound prajfia mind’.”®® It concerns “the mind of attaining various diffetiations between
the teachings”, which are explained in accordanite the JIJSR doctrine, on whichikai
grafted his classification of successive doctririks: Shingon bodhisattva, passes through the
previous nine stages, arousesihicitta and practices enlightened behavior with this mifhd
This profoundprajfia mind is also mentioned in the SKJ in order to ys®lthe various

Buddhist teachings, and is also called the esosetarning mind 4% - L Jap. himitsu

%93 Grapard 2000: 161.

9% Full title: < MITES N SE[a #2058 — 35 — S542034 Jap. Kongicho-yuga-chithotsu-anokutara-sammyaku-
sambodaishin ronis theTreatise on Bodhi Mindvhich has been attributed to Amoghavarjra (705),7¢# T.
XXXII, no. 1665. Kikai heavily relied on this text to espouse slo&ushin-gbutsudoctrine, cf. White 2005: 13,
esp. n. 5.

%9 For more information on these three types, seata\#005: 211.

®OT. XXXII, no. 1665,: 672c11-1335 (i & 17 R th 48 2 0 CR 251 TR — FEE St 5% 0 ) 28 B b SR I 5.
Translation by White (2005: 211, s.v. B04), with agditions in brackets. This passage is also quoyededa
T. (1933: 124), Yamasaki (1967: 256-257), and&id72: 9).

%97 Grapard 2000: 161.

%98 White 2005: 363. These are the obligations to ®parents, sentient beings, king, and three jevfeaiddha,
Dharma, and Sagha.

99 Endb 1972: 9. See also White 2005: 363-364; Grapar®2061-162.

700 s (Jap.shin hannya shin English term borrowed from White 2005: 364, $¢3.

"' Encs 1972: 9.
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shogon shin.”® Moreover, it is also what is summarized in oneagkrin the MVS as “The
master of mysteries asks: whathigdhicittasia? [Answer:] It is truly knowing one’s own

mind.”703

Finally, there is the mind of greabdhicitta which comprises two types, namely actively-
seekingbodhicitta (FE>K 420> Jap.nogu bodaishil, and passively-soughibdhicitta (F7=K
#4205 Jap.shogu bodaishin’* Actively-seekingbodhicittais the mind of the practitioner
seeking enlightenmento¢dhi, while passively-soughbodhicitta denotes “that which is
described as the body of the inexhaustible, subMaea realm. In this realm, Malvairocana
equally shares the foutharmalkiyas and the four majalas® which constitute the original
nature of all sentient being&®® To abide in this mind is called the secsamidhi, which

indicates that gredtodhicittais nothing else thasamidhi. "

Therefore, synthesizing the above four kinds ofdnthe SKXonnects them as:

The Buddha-Tatigatasconstitute the precepts through Great Compassioptege Truth,
andSanadhi, never forgetting for a momefif

This brings us back toiikai's ten stages, because —at least accordingtte- 82 JISR also
preaches on the stage of the supreme nsindy{ shin53%.0») that is explained in the SK%

The passage reads:

The Tathigata preaches this distinction clearly. For thasom, [the practitioner] should take
up this tortoise mirror and differentiate. The oty man, ram-like and deluded, produces
works chiefly of the ten evils, being addicted e pleasures of the three poisons and the five
desires, oblivious to the fact that in his nextstece he is to fall subject to the extreme pain
of the three paths. For this reason, the persosegsesd of the knowledge of Shingon should
not rejoice. As for the teachings of the vehicleeréhthe mind is foolish and childlike, yet
capable of forbearance: though one comes, gradualla belief of cause and effect, and

92 Endb (1972: 15, n. 45) refers to the tenth scroll @ 8ISR in KDZ I: 397.

"3 Ends (1972: 15, n. 46) refers to T. XVIII, no. 848: RLFiEE ] 2 A S HE A0 B A1 Lo

94 English terms by White 2005: 368, s.v. S23.

" The four madalas (U %5 Jap.shishu mandaraare particular aspects of each of the Buddhas and
Bodhisattvas: (1jnahi mapdala comprise the marks of their body; @maya madala are the marks of their
attributes, such as rings, flowers, swords, eB).dfiarma madala are their seed syllables (Skija); (4) karma
maudala are their acts, statutes, or images, cf. White52@06. For more information, see MD 943, shishu
mandara referring to MD: 1024 s.\shi mangdai (PU=4HX), discussing the four mdalas, the four marks,
and the four great elements).

" Endb (1972: 9) summarizing T. vol. 78, no. 2462: 5c2R B EILBEMIF DG 2N 74 1) A B EALIUfE
SEEIURES RN — SR AEASSESC L CTHICE 1 0. Translation with small changes cited from White
(2005: 368, s.v. S25).

T Encs 1972: 9.

"% Here, End (1972: 9) translates T. vol. 78, no. 2462: 6akRiA17k DL ATERE 2 = EEHY Bl G 8 =
English translation by White (2005: 369, s.v. S27).

" Sap 1991: 61 ff.
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performs the five constants and the five precepis,is simply cause, and he does not gain the
rejoicing of the heaven of rebirth. Therefore, [therson possessed of the knowledge of
Shingon] should not rejoice. [...] Those of the Mimdst aware of its ultimate nature, though
they claim insight into thdharmadiatu, and attest to the body of the three worlds; &odgh
they are as Indra’s net and obtain the one grearrbdidya, yet this is the causal state of
becoming Buddha, the first mind of the Buddha. TFalyto become possessed of the five
marks of becoming a Buddha and the foundadasFor this reason, they cannot abide. They
consider that not gaining is gaining, and that againing is attaining. In this way, by
following the teachings of the Tadttata, and by means of supreme wisdom, one effects a
discrimination of the vehicles and awakdmslhicitta If there is a person, and he should ride
on a vehicle such as this, taking the path andiéstination whither it leads, this still is not
that which is called supreme, puvedhicitta For this reason, the bodhisattvas of the Shingon
teaching transcend these stages, awakdodpicitta and performindpodhicittapractice’*°

In this passage, ikai states (1) that the differentiation in the t#ages of mind is judged

upon the supreme mind; and (2) that Shingon pitamtiers should not be enamored by the

first until the ninth stages, but should be drawwards the secret adorned mind. In other

words, Kikai's SKJ advocates that the above stages of mamdecforward by means of

contemplating the non-self-nature of all phenomenasiew of the wisdom of profound

prajfia: "t

Also, by means of the profound wisdom of the profbprajiia, one visualizes the foregoing
nine stages of mind, that there is no self-natdiey can there be no self-nature? It is as the
freezing of winter which, when it encounters theirgp melts and flows away; a nugget of
gold which, when is fired, also melts and disappe@hese teachings all arise fraratyaya
[i.e. the second cause] having no self-nature. 8fbeg, although those ordinary beings, ‘Non-
sagacious and ramlike’, have evil natures, throedhcation in good knowledge they will
awaken the ‘Foolish, childish mind, capable of &aikance’. [...] Because the being of the
‘Mind that is in total unity with the one-way’ reiwes of the wonderful enlightenment of the
Buddhas, he awakens the ‘Mind most aware of iisnate nature’. Because the being of the
‘Mind most aware of its ultimate nature’ wisheseafthe mind of the suprenvajra mind, he
awakens the ‘Mind that is secret and sublime’. Bseaall of these are through the absence of
self-nature, they roll forward and are perfectgd.

"0 White (2005: 365-367) translating KDZ II: 134-13®rresponding to T. LXXVIII, no. 2462: 5b17-c1B13k
R HE R St dE 557 T R 5 R A e RS T A EE R = A R G f1e B V8 = AR 2
WESAY AN TEEFERRAREE DI ERRT IR IRENE AP ZERNGERZ RN
AT ] R B R O E R R RDA S S MR B S M e — AR U 2 H WL L 2 AR S
VURE S S A RRE B B B HCN \MESE RS B AR R BB AR B DU E SRR SR 0ER
NERAB ST TE RS R PSR O ENE S TS EE I (L E R O TEET.

" sab 1991: 62.

"2\White (2005: 370-371) translating KDZ I1: 138, mesponding to T. LXXVIII, no. 2462: 6a16-a2%:bLZEHY
A SRR (O 0 B 1 S B S AORUB R R ER e a5 K RS E B G A mE MR R
AHF R OVESFREEE SRRSO [ ] —ENE LA S S B M i
M BRTE T8 Bl il O i3 R 3 O 2 B R B M R R i
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SKJ and BDSR

Even though the above paragraphs have clarifiedkhkai’'s SKJ is undoubtedly based on
the BDSR, Yamasaki (1967) underlined that thereatése considerable differences between

these two texts:

1. There is a difference in style. Namely, the BDBfRaches on the basis of a grandiloquent,

strict and highbred style”, for example:

[The acarya who possesses great and vast wisdom (i.e. Amoghasaid:] If there is a
person of superior faculties and supreme wisdongdes not take joy in the outer (i.e. non-
Buddhist) paths or the teachings (dharma) of the twehicles (for sravakas and

pratyekabuddhgs [By contrast], the one who possesses magnanimsitsesilient, and lacks

mental disturbance is suitable to cultivate theialerof Buddhas.®

The SKJ, on the other hand, “gives the feeling akimg a familiar, intimate appeal to the
broader, general public”, e.g. “if there is a goodn, good womarbhiksu, bhiksuzz, a man or

a woman of pure faith, who wishes to enter thisislehin order to practice...”**

2. Yamasaki points out that the BDSR explainedettkiads of enlightened mindd@dhicittg),
that is (1) thesamidhi mind, “devoted to the meditation upon the threestayes”, (2) the
mind of practicing the vow of great compassionnpiad at the worldly and unworldly (i.e.
religious) saving of all sentient beings”, and {B& mind of ultimate truth “that is always
seeking unsurpasséddhi and discards the inferior in order to obtain sheerior by means
of wisdom”, while —by adding the mind of faith— tB&J arrives at four kinds of mind: (1) the
715

mind of faith, (2) of great compassion, (3) supretngh, and (4) greabodhicitta

According to Yamasaki, this classification is baseda passage in the tenth chapter of the
Sitra containing Dlaranis for Safeguarding the State, Realm and R(H&#E I T-FEFEE
#%, Jap.Shugo kokukaisu daranidyfurther: Safeguarding &ra):

Thus, all [of you], without exception, take the nhiof faith as the foundation [for your

practice], take the profourgrajii@ as your guide, and make the mind of gteadhicittaas

well as the mind of great compassion into your adwnts’*®

3T, XXXII, no. 1665: 572b27-29, cited without reéece in Yamasaki 1967: 257k[E & o7l =] 25
R B2 NAEEINE S AH KIS & B s T B R,

4T LVII, no. 2462: 5a19-21, cited without refecenin Yamasaki 1967: 2545 3% B 7354 AL LR E
EE B UERAILRETE.

15 yamasaki 1967: 257.

8T 1X, no. 997: 572a1-3, quoted without exact refice in Yamasaki 1967: 2524 #—1] &5 DL(E 00 B
FRA DUZERE S T B e BRSO SR AR D DL B .
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Moreover, he remarks that the SKJ reveals ten &fneanings of this mind of faith, not on
the basis of the BDSR, but by using the ten meanofgfaith from the first scroll of the
Explanation of the Treatise on M&ina, i.e. (1) clear and pure, (2) resolve, (3) bligh,
tireless, (5) with gladness, (6) respect, (7) obecde, (8) praise, (9) non-destruction, and (10)
love of the virtuoug!’ From this, Yamasaki concludes that “keepingshemaiya-kaimeans
experiencing joy for being able to observe the sop@ actions of others and praise them from
your mind which is free of delusions (lit. mud) asgure,” although, he adds, “surely, this is
not simple”’*®

3. According to Yamasaki, ikai explains in the SKJ that the mind of great casgon “is
the mind that is aroused because of perceiving ttliee periods as oneself’, which
“concretely means that he visualizes the four abicpns and makes them into the
compassionate mind aimed at rescuing the four atidigs that are submerged in the ocean of

suffering”:

[Further], when | see through the three periodpésit, present, and future), all is perceived as
my own four obligations [i.e. to one’s parents,tegart beings, ruler of state, and to the three
jewels, but] the four obligations [of others] ark falling in the three evil destinies and
undergo uninterrupted suffering.

| am their child, but also their resource. Whenehy myself, how can | rescue them?!
Therefore, | arouse this mind of great kindnessgredt compassiof?

Yamasaki explains that the four obligations disedsisere are the obligations towards one’s
parents, ruler of state, three jewels and sentlsihgs, which are preached in the

Mahayanasitra on the Mind Ground Contemplatidp e 445 0 HER 4K Jap.Daijo honsla

"2%and he conjectures that “becausek#i was personally transmitted this text

shinjikan ky),
from Trepiraka Prajiia when he was in China, he brought this ni®a of the four obligations
back to Japan, and used it both in Kamin, as well as in the SKJ, after which “the thought o

these four obligations also widely influenced gahsociety in later times™*

" Yamasaki 1967: 257. Also see p. 103 supra.

"8 bid. On thesanmaiya-kaisee the section on the four capital prohibitidrsff. infra.

9T, LXXVII, no. 2462: 5b6-9, cited without referemin Yamasaki 1967: 257-258 || = tH &5 E- /U
DU B =R i R TR M 2 B I F AR HUR 2 3 L R ZERFE L. Also quoted in part
by End 1972, cf. p. 104 above.

2 Often abbreviated tBhinjikanky, trans. Prajfia, i.e. T. lll, no. 159: esp. 297&12f

L Yamasaki 1967: 258.
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4. As we have shown above, also Yamasaki obsehatdite ten good precepts- &k Jap.

ji zenka) which are explained in the SKJ —and also the HSBK not attested in the BDSR,
but are preached in the MVS (cf. supra: 103).

5. Nevertheless, a fifth point of difference thatnYasaki perceives relates to the classification
of, and taxonomy used for those destined and nstirge for bodhisattvahodd He further
observes that “the names of the various kinds ofidsiithat occur in #kai's later
masterpiece, the JISR, as well as those in itsewalation the Precious®- are entirely the
same as those in the SKJ, but asserts that “ppmaiftheJJSRwas already completed in the
SKJ."7%4

According to Yamasaki, at the date of the complatf the SKJ, many sentences were added
and/or erased, but because the text is similangdast half of thédeizej this implies that
SKJ must have been compiled after the consecrafi@mperor Heizei (822), and before he
started compiling the JJSR (824].

6. Yamasaki points out that “although the variosais that are explained in the BDSR —
such as the visualization rituals on the sun andmubsk, of the A-syllable, and the fivefold
practice for achieving the body of Vairocana— ao¢ discussed in the SKJ, the text does
mention that if one practices the three mysteriesibualizing sun and moon disk, one will
suddenly penetrate into the light of Mahirocana, as well as the honored ones of the five
and three division&® Moreover, he says that “while the rituals are $raitted elsewhere, the

SKJ stresses that the cultivationsaiadhi is of major importancé’
7. Also with respect to the seventh difference, ¥aaki first turns to the SKJ:

The aforementioned teachings constitute the nemftahat what is preached by the response and
transformation bodies of the Buddha. What | wilhfar now, [however] are theamayaprecepts for
Buddhas, that is to say, these are the preceptedbhingon madala teachings as expounded by the
Svabhiva-dharmakya Mahavairocana’?®

22 Yamasaki 1967: 259. For more information, also\site 2005: 216.

"Bk 48 Jap.Hizo hoyaku Also see p. 99 supra.

>4 yamasaki 1967: 259.

% Yamasaki (1967: 259) and Tanaka (1977: 1) onlg ¢iis ages. Dates based on Abe 1999: xvi-xvii.

26 On these rituals, see White 2005: 229ff.

2T Yamasaki 1967: 260. This is also confirmed by &(H972: 9): “to abide in this mind is called thecis
samidhi, which indicates the fact that grémtdhicittais nothing else thasamidhi.”

7287, LXXVIII, no. 2462: 5a17-19, cited without refsmce in Yamasaki 1967: 2601 &34t = FfE (>
et H 88 S5 At ZRER A & HIE K BEATL B M ES 2 Freil B 5 S 5 A2 . Translation of the last
sentence by White 2005: 362. On ‘Svaidrdharmakya’, see 109-110, n. 686 above. The present passage
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According to Yamasaki, this concernsikéi’'s original interpretation that was already
expounded in th@reatise on Differentiating the Exoteric and EsatéFeachings?® but was
unprecedented in India and China, namely: the rdifféation of the exoteric and esoteric
teachings according to the Buddha bodies, in whigh taxonomies (i.e. exoteric and
esoteric) accord with three bodies (i.e. thenara- and sarzboghaliya are exoteric, while
thedharmalkiya is esoteric)>° and especially its application on the level ofqeygts, i.e. “that

the sanmaiya-kaibeing the esoteric precepts, are the precepteddharmakya”.”**

In sum, Yamasaki not only concludes that the SKsknsctured around the BDSR, but also,
notwithstanding the fact that the SKJ is foundedtmsanmaiya-kaithat are expounded in
various other ritual manuals, it argues that tha®eepts are the precepts of the Sdabh
Dharmaliya. The text explains that they are the “hiddentkethe path toward the realization
of Buddhahood in this life,” and according to hithe SKJ “expands these precepts to the
plain of concrete daily life”, in the form of thedr obligations, the ten good actions, €fc.

This is precisely what is also expounded in the KSB which after the threefold pure
bodhisattva precepts (chapter Ill: 60-61), the abi@ristics of thsamayaprecepts (ibid.: 61)
are explained in terms of the four methods (ib6®), the four vows and their relation to the
four hindrances, ibid.: 63-64), the foparajikas (ibid.: 65) and the ten important prohibitions
(ibid. 68-69). When speaking of the esotericizatadrBuddhist precepts, perhaps the most

clear example is that of the foparagjikas, or four capital prohibitions.

Four capital prohibitions

Central to the ritual bestowal of tlsmmayaprecepts, is the conferral of two verses (Skt.
gatha). The first is called the “verse told in the edF.5E{s Jap.nigo-ge, for during the
actual ritual it is whispered in the ear of the didate prior to entering the consecration

platform. The second is the “verse on fanayaprecepts” CHEH[ & Jap.sanmaiya-kai-

identical to theHeizeiin KDZ II: 166 = T. LXXVIII, no. 2461: 3c03ff., reerred to in End 1972: 8. For a
translation, see Grapard 2000: esp. 161ff.

2 See supra: 89, n. 583.

30 0n the three bodies, see chapter II: 29, n. 152n3176; and 36, n. 231.

8Lyamasaki 1967: 260.

82 yamasaki 1967: 260.
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ge), which is normally conferred at the conclusiontloé abhisekg but sometimes both can

coincide’®®

The verse osamaya Skt. samaya-gtha) is expounded in the second chapter of the MVS, on

the Accessories and Mantras necessary to approach tae/afa (further: Accessories’>*

Practitioner, you should focus, for | will now ptaitn the verse on theamayal[precepts]:
Disciple of Buddha, because from now onwards yostmaot spare your life to never abandon
the teachings (Skt. Dharma), depart from your interattain awakening (Skbodhicittg), be
avarice of all things and phenomena (Sktarma$, or harm sentient beings, the Buddha has
preached theamaydprecepts]. That you [must] follow these precepédl, [means that] you
[should] protect them as if you were protecting ryown life. You should respect them in all
serenity, and prostrate at the feet of [your mgstee wise venerable, follow his teachings
and the practices that he has established, witiroutsing thoughts of doubfs.

The MVS commentary on th&ccessorieshapter reads:
You should deepen and cultivate the mind of conipasand mindfulness. Whispering you
[should now] proclaim theamayaprecepts. You must not allow all others who hagt yet
went to the platform hear thi&

" End 1972: 2. See also MD: 1715a, siigokai 257

A B E EAEE S (Jap.Nyiz mandaraguen shingon bpoften abbreviated tGuenboi. Title translation
according to Yamamoto Y. 2001: 13.

3T, vol. 18, no. 848: 12b1-8, cited without refeserindication in Yamasaki 1967: 254 > o - ML 5 &
DATHEMEAN TR ZBRIME B F1aie s A i WAL 1RO BIE—UliE RRIRAET

At RHR B TRCE AN A S GO AN EEARAS G B PTEREET 204 BERE L. Endb's
(1972: 2) partial reading isfAF74%5 L D Baiats £ S 2L IEEEZ B TER LB L —VDE % &
BLREZFE I DTE LT NP TR E 12 £ A ABAEREE T DM 2 8 2 10 < Ha &
52 L HIMEDUL & L." There are —at least— three other translationtheffull passage available, the one
more literal than the other: “Then taking thoséneas the mantrin should instil a compassionatadraf mind
in them, and teach th@amayacommitments to them: “From this day forward, ydwwsld never abandon the
holy Dharma andbodhicitta even for the sake of your life. You should notdagsimonious, nor do what harms
beings. All the Buddhas prescribe thessenayacommitments to you, well-discipled one. You shogldard
them just as you guard your life!” With faith andwbtion, the trainees should bow at the guru’s, faet then
with very certain minds, they should accept althat, cf. Hodge 2003: 147, adding Buddhaguhya’sroentary.
Or: “Then, arousing thoughts of compassion towéel disciple, the practitioner should take him iesfthe
mandala] and reveal theamayaverses: ‘Son of Buddha, henceforth, not begrudginlife or limb, you should
never abandon the Dharma, forsakelibdhimind, be miserly with any dharmas, or do anythimat does not
benefit beings. The Buddha has taughtshmayafor you who abide well in the precepts, and jisyau guard
your life, so too you should guard the preceptsthiitmost sincerity and reverence [the disciptejidd bow at
the feet of the honoreddarya], and acting in conformity with the teaching, hasnnot engender any doubting
thoughts”, cf. Giebel 2005: 59. A third reads: “Néixe yogin should have compassion on his discigiewill
enter inside the room and should shosaeaya-gtha: ‘Oh son of the Buddha, you should henceforthspatre
your body and life. You should never abandon thehimtta in all the dharmas. You should not forsttie mind
of enlightenment. You should not grudge all therdfes. You should not do anything that has no adwgntor
sentient beings.” The Buddha preachedsémmaya ‘Oh you who observe the discipline, just as yootgct your
body and life, you should observe the disciplineu¥should salute sincerely and reverentially tret & the
sacred one. Conduct in accordance with the teachNager conceive a doubt,” cf. Yamamoto Y. 2001: G4
1P (Jap.shoson), here translated variously as ‘guruicarya’ and ‘sacred one’, see chapter Ill: 47, n. 329.
8T vol. XXXIX, no. 1796: 661c7-8, referred to ireda 1933: 144.
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The samerecepts, equally known as the ‘four important fisitions’ (VU EE£Em Jap.shi ji
gonkaj see e.g. chapter lll: 62, n. 435 above), are alsested in theRecitation $tra
Abridged from the STTS

Next, you should take [the disciple] to the grelatfprm, and preach theamaya[precepts].
Make him [pay] firm [attention], and address himfaows: “Good son, you should firmly
protect the correct teachings, [because provided]go against them, or are forced to display
hatred and harm, you will cut off your [good] fat¥ou should not depart from cultivating the
intent to attain awakening. Toward those people whekdharmas you should not be
avarice.

Even though amongst [the behaviour of] all senti@ihgs there are small things that do not
benefit them, you must not give rise to them. Tie meaning of the supreme phrases, it is

the practice of the sages. Now | have fully exgdiit to you.”*’

In addition, theViVS-Commentargxplains the following:

Now the conferral of these four precepts has bemmpéeted. Summarizing their precepts
characteristics, you must surely know that theytlaeefour capital offences (Skiargjikas) of
the esoteric treasur{?®

So, the aforementioned four fundamental prohibgiane the most fundamental precepts of

esoteric Buddhism, and —just as is explained irH8BK (cf. chapter IlI: 62ff.)— their precept

739

characteristicsiifH, Jap kaiss)"*°are the fouparajikas.”*® This is further amplified in the

17" chapter of thé1VS-Commentary

[Therefore], rejecting [the Gem of] Buddha, thisrigerrupting the fate of all bodhisattvas and
cutting off the roots of their attaining Buddhahodfiyou engage in sexual debauchery,
stealing, killing, and lying, you will only be hieded on your path, but this is not cutting off
the foundations for attaining Buddhahood. Therefdrés only committing a serious crime
(Skt. sthilatyayd. Because [the Gem of] Buddha cannot be rejettedsame applies to the
Dharma and Sagha. [This is just as in th&avaka[yana] scriptures. Furthermore, it is said
that “throwing away one scroll of the scripturedbehavioral rules [is like] rejecting the seven
groups [of Buddhist disciples] and give birth toegperson.” Namely, that [is meant] in the
sense that one prevents somebody from not attaihaéull precepts. All the more, [does this
hold true] for all bodhisattvas! It is the samebasrding the one path and attain the site of
enlightenment. Every Buddha is not differentiatadr discriminated. Therefore, you must
understand what you reject, namely, you cut off fite of all Dharmas.] The intention to

1T, XVIII, no. 866: 25207/8-12: (S [#E 25 A SBT3 = FEHR < HEXE 5 5] 35 5 T 4 MERL P IR A%
EIANEE Y EEa AN FERREHE SR O KA AR ERRE N R E A VA AR IR E(E L R i L= EE
TS B e Byasi®, cited in Yamasaki 1967: 254.

T XXXIX, no. 1796: 671a9-10:5 VU7 411 L 25 T R A &5 0 B2 b %7k oh Pl 28 35 Hr, which
End (1972: 2) translates asS DML E L= D TS L TRAHA RT3 . HIZH S XL ~ Bl
BN R OISR .

¥ (Jap kaiss).

"0 yamasaki 1967: 254 and End972: 3.
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attain enlightenment is likewise. This is the foation of all practice. If you discard the mind
of enlightenment, then you do not possess the itegctfi all bodhisattvas. Therefore, rejecting
it is also a severe criné:

Thus, according to esoteric doctrine, the fpanzjikas of sexual misconduct, stealing, killing,
and lying that are expounded inrtdyana, are nothing bugthilatyayas’** while breaking the
four important MVS prohibitions is a capital crinf@; = 3¢ Jap.danshu-zgi implying that

one cuts the foundation for attaining Buddhah&dd.

It has been pointed out that these four prohib#tiblve been expanded to ten important
prohibitions (- %55 Jap. ji ji gonka) in the 17" chapter of th&€ommentanpn the MVS
that is:

(1) not to reject Buddha,

(2) not to reject the Dharma,

(3) not to reject the Sagha,

(4) not to depart from the mind of aspiration tdgrtenment podhicitta),

(5) not to slander/criticize the teachings andpgaries of the three vehicles,
(6) not to be avarice of alharmas

(7) not to obtain erroneous views,

(8) be determined to arouse the great [compassipnnd,

(9) perceive the capacities [of others in ordemguafe them,

(10) always giving alm&*

As seen above (cf. 101-102, table 9 supra), bahMBZ and the HSBK also list a set of ten

important prohibitions. Even though their appetliag slightly differ’*

it has been pointed
out that at their core lie the aformentioned fouphibitions.*® Their relation can be

summarized in table 13 beloW.

T ) F B R R BT — V) i ] 4 L R b AR AT I S A 2 (P I B R Al i AR A (E R e B
LA FHEHOA G IRE [ i — 8 HiE R A — AR S RE A B A — V) S E E

— BT 2 S i i A RS RIRE A P& BB — VA th] SR 0N 2 — Vs T 2 A B S O

i — R ARE Z JMEE, ie. T. XXXIX, no. 1796: 757c4-12, partly citedithout body text note, but
with endnote reference in Yamasaki 1967: 255 ari 2617.

"2The above quote speaksf@fid (Jap.chiran), which is an abbreviation ¢ (Jap.charanshg, of which
there are four levels: (1) grave crimes in thearparajika, that is crimes which one must repent for befoee t
entire smgha; (2) lesser crimes in the aregafajika that one may confess to a group of four peoplsidethe
sangha; (3) serious crimes in the areasafighavasesa, which one may confess to a group of four people
outside the sagha; (4) lesser crimes in the areasafighavasesa; one may confess to a single person. See
Muller in DBJ, s.v.JU .

3 yamasaki 1967: 254.

" Yamasaki 1967: 254-255FF (AT + AHEE » FEEMIR - FIEHEETR L - K3 —U) = FEDER -
NEME—VNER - REIBEA ~ PR OBIZEA - BIZIRS [EA - BT

5 Yamasaki 1967: 255.

"“SEnd 1972: 3.

" Based on Ueda 1933: 134.
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Table 13. Four en ten prohibitions

1. 2. 3. 4.
CAPITAL abandon Dharma abandon be avaricious harm others
PROHIBITIONS bodhicitta
p— p— — v N Y Y N
1. 2. 3. 4. 5. 6. 7. 8. 9. 10.
MVS reject reject reject abandon taunt the be stingy arouse be unwary in | not lead beings| not practice
Commentary Buddha Dharma Sangha bodhicitta scriptures wrong views | interaction with| in accordance tg ~ charity
bodhisattvas | their capacities
NOT
TO 1. 2. 3. 4. 5. 6. 7. 8. 9. 10.
MSZ abandon reject taunt the have teach teach instruct arouse speak about harm
= bodhicitta | three Jewels| scriptures doubts bodhisattvag  Hinayanists Hinayanists wrong views | esoteric precepts sentient
HSBK counter to counter to Esoteric to non-Buddhisty  beings
bodhicitta bodhicitta Teachings

[44"




The full MSZ passage reads:

(1) Do not abandon your enlightened mimdhicittg), for this would hinder the realization
of Buddhahood,

(2) Do not reject the Triple Gem, nor take refugéhwhe external paths, for they are the
heretical (i.e. non-Buddhist) teachings;

(3) Do not taunt the Three Jewels and the scriptaféhe Three Vehicles, for otherwise you
would turn your back on your Buddha nature;

(4) Have no doubts when you cannot fathom the deeaning of the texts of the Greater
Vehicle, for this exceeds the bounds of the ordimaan:;

(5) Supposing [you encounter] sentient beings wheehalready aroused their enlightened
mind, you must not instruct the [esoteric] teackimgsuch a way that they act counter to this
enlightened mind, or turn their attention to theoTWehicles, for in doing so you would
destroy the germ of the Three Jewels;

(6) Nor should you instruct the [esoteric] teackirigp those who have not yet aroused
bodhicittain a way that the thought of the Two Vehicles vabeierge in their minds, for this
would conflict with your original vow;

(7) With regard to the people of the Lesser Vehiakewell as in the presence of people of the
heterodox teachings (lit. who have wrong views)) youst not talk about the profound and
subtle Greater Vehicle in an abrupt [and revealiwgly, for in all likelihood this would
generate fraud and disaster;

(8) You must not arouse wrong views, for in doihg tyou would cut off your “good roots”;

(9) In the presence of [people] of the non-Buddpath, you must not spontaneously declare
that you are furnished with the subtle preceptsindurpassed enlightenmebbdhi), for in
doing so they would strive for thoughts of resemttrend envy. In case you find this hard to
accept, you would cut across your [own] intent tiaia awakening l{odhicittg), which is
disadvantageous to both [sides];

(10) You should not do anything, which is harmfulsentient beings or aggrieves them. You
also must not stimulate others to do so and in gasedo witness someone doing so, you
must not rejoice, for this runs counter to the éag of benefiting others and cuts across the
compassionate mind®

The commentary on the MVS chapter on ‘Receiving éxpedients and learning the

discipline’ (& 7 {E54L, Jap.Ju hbben gaku shofurther: Expedients chaptern.e. MVS-

Commentarychapter 18§/ says that the four fundamental prohibitions fodttieattvas are
the so-called “precepts regarding the wisdom tkatnimpeded with regard to the three

periods” (cf. discussion on different designationgpage 137 below).

ST, XVIII, no. 917: 943¢18-944ad: R MEIR TR OB M — H A e — B RIMNE RN AR =B A
JEESE = F = ey (MU B A R AR MR i g e N AR SE I R IR A B B AR AT #
R OB A TES AR AR E R O e —SRE = FEHUON AR S LB AR A S Tk
AV Z N L que = YN IN-EIWNCIRNC R SN SRttt YN I SR Nt s e sy
ErZRECL B MNERTR TE B S E i EE R RS R DIER LORAZYI R SE S S R E48.0 EHE
AR — V)R A A FTEE R 5 B FE(E S BN AR R A A S 38 O R L

"9 Title translation by Yamamoto Y. 2001: 150.
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These are explained in thccessorieschapter (cf. supra: 119) as: not to reject theethre

jewels; not to reject théodhicitta etc.”*® It is to the aforementioned four fundamental

prohibitions of theAccessoriexhapter(cf. supra: 119) that the following six are added i
order to arrive at the ten fundamental prohibitions

(5) Do not slander the teachings [expounded] inéhes of the three vehicles;

(6) You should not arouse avarice ofdillarmas

(7) Do not obtain false views;

(8) Do not give advice to people who have aroubedyteat hodh] mind which would cause
them to fall back;

(9) Do not preach the greater teachings fimaktinists, nor preach lesser teachings to
Mahayanists;

(10) Do not give others tools to harm sentient gefrt

In this respect, the commentary on feressories chaptecites theGuhyatantra(#E Wi HFKE,

.752

Jap.Suikiyaky):

[Next, expound the [followingdamayaprecepts to all disciples, that is: From today arus],

[1] you will permanently revere and make offeririgghe three jewels, all bodhisattvas, and
honored ones of thmantra[vehicle];

[2] Constantly take confidence in the Mighna ditras;

LR = g - SRR, quoted in Endl 1972: 3. This actually refers to T. XXXIX, no. 189757b26-
29: AT = SRR b S oA F =8 SRR 2 O R B DU B 2Rt 5 e A A OB B (6
Blmgih 8 2%, which may be translated as: “Causing [the disgifirst not to reject the three jewels, and
further not to reject thbodhicittg which is part of the aforementioned precepts ¢imgender the wisdom which
is unimpeded with regard to the three periods;dimecisely are the true four fundamental protdhgiof the
bodhisattva. If a bodhisattva arouses such a ntiadl discards Buddhahood, then it is called brealtirg
fundamental prohibitions.”

LEnd 1972: 3: “(B) R VI ZIRADE; (6) FHER— VLA BUE; (7) FSHR,; (8) FiE AL AEES
B (9) AFVINFEARTSHAIE ~ AIARFARTEUINE, (10) MM A FY).2 B. This list is a summary of
T. XXXIX, no. 1796: 757¢18-758-alGLIUAIHi s A NEH BT B EH A S — VU =5
FEREFHHAMPR SR OBULE T Al T — V)T E S 2 (b T R ——AMES — At
Ty E MR AR PR S A EE AR G A H IR S5 = ERR B AN R — VAT
EUBEIEW UFEE VAR B — VIR AEEA SRR S RSO E 5 C A S R RS R R R
e 5.8 N 3 R S B a4 0 L B RS A S S R BU U E A B R E S S S E J T R B e
EREE RS/ UR A0 A TE AT &8 HL O 2R B R R AR 1 R B S8 B PH 10 F O S B
fe 2 i RS — V2R E (R SO E 5 TR/ NS A AT AR T Ry sil ARTE BN RAR AT B AR
Mt/ INETTAREZR L RIE U5 (A B DUE ZAN AR 5 (E G0 A B A RSSO E S E BT AR
St Bt N )~ BBl i 5 4% T )bt 2 S5 — VA s fth 2 B RUE th IS BT AT 5 AIE = EoU
B E R RS SR IRt A S W) ATEE AT Z S T3 D — VIS B IR 17 ot o i PATE N
& T ABREATRT 2 A 0.

2 Eull reconstructed titleSarva-madala-simanya-vidhi-guhya-tantraDescribes the procedures for creating
and usingabhiseka-madalas. No Sanskrit version survives, but the text existsTibetan and Chinese
translation, the latter attributed to Amoghavajra.date, the author is not aware of any translatimd/or text
studies in Western languages. The passge in guoéstib. XVIII, no. 897: 771 a25-b5, quoted in Bnt972: 13,

n. 13: PR IER S ZEIHOLFE 5] BN =8 et SiEaE E S SIS R f R B A 5L R —
VI =88 72 = RN & AR R S S E AT R A AR S R A (E R R (R Y AN S B LK
KREBEA ML EA I EL TN IS SR IE T E SRR I T E B R o B S P IR A 1
LN = AL R E R E S N
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[3] The mere glance at all those who have takersémeaya[precepts] should arouse loving
delight;

[4] That what is constantly aroused towards theohed ones is respect;

[5] You should not cherish feelings of hatred tosgathe honored ones, and with utmost faith
you should study the scriptures of the outer paths;

[6] When a commoner comes to you with a requesgg fiielp] according to your power;

[7] For all sentient beings you will constantly ase compassion;

[8] Cultivate and practice the various merits wihelartedly;

[9] Always rejoice in Mahyana, and do not obtain indolence toward mantra jzect

[10] You should not preach the teachings that adoeed with secrets to those who have not
[taken] thesamaydprecepts]>

In the Abridged Record on the Matrix Consecrati@ite & El%EC Jap. Taizo-kanp ryakki
further: Abridged Recor}) this has been expanded with one crucial lineg essult of which
ten important prohibitions emerge that are diffedeoth from those expounded in the&/S-

Commentaryas well as from those from the MSZ:

Next, preach all of the disciples thamayaprecepts.

There are ten fundamental [prohibitions]

(1) [From] today [onwards] you always make offesnp the three jewels, all bodhisattvas,
and all honored ones of the mantra [vehicle] withast respect;

(2) towards thenahzyana scriptures, you will constantly arouse confidence;

(3) the mere sight of all those who have takerstmeayashould arouse love and joy;

(4) that what you arouse toward the honored onessjsect;

(5) you must not cherish feelings of hatred towalidhonored ones, and with faith you
[should] study the scriptures of the outer paths;

(6) donate according to your power to commoners edroe with a request;

(7) For all sentient beings you will constantly ase compassion;

[8] Cultivate and practice the various merits wihaartedly (lit. with an utmost mind);

[9] Always rejoice in Mahyana, and do not obtain indolence toward mantra joeict

[10] You should not preach the teachings that adowed with secrets to those who have not
[taken] thesamaydprecepts]’>*

3T, XXXIX, no. 1796: 672b18-26, referred to in Entl972: 3: P B&ai Z ARSI S H] BN =8 K&
T e E S [E] IS P DT EE AR (B N R — V)2 =R & AR B S B AT {ERE IS FE
FHE TR IR O R BB B MESE AR B Tt Bt 55 A B EE AR S D L VB E E SRR B
S{TEREERT A Wi s = R IR R fE 5. The numbers in the above translation, however based
on an identical passage from % :C (Jap.Zuiyoki), compiled by the Tendai monkolei (£, 977-1049),
i.e. T. LXXV, no. 2407: 817al4-2650 s — RN —12 e 5 HE 1Y =8 NaE ShesfE = B B A8
B PR ES TR ARG = N V)2 = RED & AR B SR S B P IELRE AR T A M I 38 B P R AR TR L
B EEELANELE N NARK B i T s A B EE LR UR BT MEE R RN E ST
BRI, AW A RIS A E S, The same fragment is also attested in Anned$, 841-
880) Ak H& &R =R~ E (Jap.Dainichikys kuy jiju fudo), i.e. T. LXXV, no. 2394: 320b12/17-26: /{-+ 7
Hoan RIS BB ER <A PR b A R EE L AR KRS 56 1 TH LB R S R B A B R AR B
BB R BB FE B AT R BRah B 5 B 1T AL AT B s 48 S I le 2] RS RS = IRHRH
HERSEN =8 Kt s B S S EAIE N E B A ERENE R — V2 =RIBE B AN
B i (B RE SR ACA FE I S L T 1T R R R B S B4 M A N AROR B 8 T B > s A TR B 28 AR R S T
0 MEE BN BETTOEMREEFTA & 2 AR = BRITE A B Bl RIS At e 8 A i EEEH.
" Endd 1972: 3, referring to KDZ II: 1967 & =BRESAA T HE 4 HS HE N =8 Kt EEgES
B E IR B OTEUE A (E M = N R — V)2 =R AR B A BRI B A E RIS A BT R B
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Aside from these ten fundamental prohibitions, Exg@edientschapter of the MVS also

discusses the so-called ‘ten good preceptsE;, Jap,ji zenkay:

Then Vajradhra, the master of mysteries, told the Buddha: “Birgavan, | pray, will you
please let Bodhisattvas and Mahttvas hav@fiana-upiya (wisdom-expediment) and let them
explain what they have exercised to devotees, andhk devotees have no doubt of the
Bodhisattvas and Mahattvas to be free from suspicion so that theirdnsnindestructible in
the course of transmigration?” As soon as he sajBhagavan Vairocana observed all the
dharmadlatu with the eyes of the Tatbata and told Vajradhara, the master of mysteries:
“Listen, oh Vajrajgni, | will now explain the way of dextrous practicBodhisattvas and
Mahasattvas who dwell here will be able to master Byaha. Oh master of mysteries,
bodhisattvas should observe the preCépf not depriving life. This should not be dofie.

That which is meant here is the first of the ‘teod precepts’. The full set being not to:

(1) deprive life, or not to kill

(2) take what is not given, or not to steal;

(3) indulge in sexual misconduct, i.e. not to commitleety;
(4) speak falsely, i.e. not to lie;

(5) speak harshly, or not to use immoral language;

(6) backbite;

(7) speak senselessly, or use harmful speech;

(8) desire;

(9) be angry, or ill-willed;

(10) have evil views>’

On the relation between the ten ‘good precepts™prahibitions’, theCommentaryeads:

That which should be known about this not killirtg.di.e. the ten good precepts] mentioned
before, is that they signify the respect towardsert and further that they are the precepts
which those who enter the Dharma have first oft@luphold. The ten things [i.e. the ten
prohibitions] just mentioned are precisely the pps for the correct conduct of all
bodhisattvas. If the bodhisattva, because he dbrrepholds these ten precepts [i.e. the ten
prohibitions], supposing he practices one of thenfir ten things [i.e. the ten good precepts],
then he will not commit an offencé

FT Bk IR 0 S BB B A MBS N NAROK B B ST i B i 58 A 1B EAE 263 UR B T SN LM E LR SR
NESTEMET B WE 2 A =& RN EES, with added emphasis. Note that except from the
emphasized phrase, this passage is the same agéd@iis<manual, cf. n. 753 supra. Moreover, &fti972: 13, n.
14) refers to a passage in thee X #PEI#) (Jap.Dainichikye shomginshs) by Shingon priest Whan (&,
al. Ryogen T J&, 1270-1352), i.e. T. LVIIIl, no. 2213: 330c10/19/2@: [t{¢EERG NAHS BBl e X =
WIAEBAAIRT 2 5 2 BN = IRER A = B R 7 (F A WIS E AT A o s R T BT E = IR
T A LG AR $8 2 T 381 b B 2 B = R AR ARG A R T 40 s S B R 25 T U B =R S
WA =R HR At =102 T B -5 (6 7 2 B 5 48 S5 DU B A B3 -1 5 (Gt 5 [ BE i IH L
FAH] FTal— R =B RSSO RSB A T = 2 32 = RHD N AR B 2 U B [ERE IS LA T
IR B E RN E N AOR B T B Tt 58 R A 2R/ U SR E AR U B S 7015 T A R
2 ZBRANE A AR [ C BB < +— IS P ar s A v A R T2 n S — ). These links
remain the subject of future investigation.

735 yamamoto’s translation (2001: 150) of the waggin the compoundf % 4= @37 (Jap.fudatsu shmy6 kai)
as “discipline” has been altered to “precept”.

%6 Ueda 1933: 132, referring to T. XVIII, no. 848:88Jranslation by Yamamoto (2001: 150).

5" Ueda 1933: 132. Compare other sets in table 9eabov

"8 Ueda 1933: 144, n. 5, referring to T. XXXIX, n@96: 758a12-16, quoted supra: 124, n. 750.
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In comparison to the ten fundamental prohibitioh$itnayana, it has been pointed out that

the latter have no “wisdom-expedimentZ{(’5 {# Jap. e-hvben), but are formal and

undynamic rules that pertain tonaya per se. The ten good precepts, on the other hand,
possess “the expediment of knowledge-wisdom, basdtie contemplation of the equality of
all dharmas”. For example, a bodhisattva should fpam the intention of killing during the
whole of his life, and as a bodhisattva it is onftural that he knows that he should protect
the lives of others. However, if he would kill coft compassion in order to free beings from
the karmic retribution of evil deeds, this wouldt e violating the precepts. Also a lay
bodhisattva who keeps the first five precepts netaty upholds them formally and for his
own benefit, as aravaka would do, but in accordance with his altruistidemtion of
benefitting others’>®

Tracing the origins of ‘samaya precepts’

Now, the final part of the HSBK (cf. chapter 11108.) expounds thesamayaprecepts’ for
Buddhas in terms of the aforementioned fpargjikas and ten prohibitions, but it may be
surprising that although they are specifiedasmaiya-kain theMVS-Commentarythe term

is not mentioned as such in the MVS itself.

The MVS-Commentarywhich is a key source foritkai's Abridged Recordseeks the origin

of the 'samaygorecepts’ in the following text:

The Guhyatantrasays: “When [the disciple] is about to enter thafprm, theacarya should
have him say the following words: ‘I, disciple X;arding to the Dharma, | have constructed
this mawdala.’ [Then] allow the disciple to enter, whatewés fortune, or social class, he has
become an exquisite dharma vessel to attain fulilit, he only aspires to enter the platform
in order to display these characteristics and thadiower. Next, the disciple should open his
eyes, and make him visualize tHefih] mazda. Address him with a joyful mind, and say:
‘Now you are looking at this marvelous miala. Profoundly arouse reverence and faith. You
have already aroused all Buddha houses and theugaradiant honored ones all together give
you divine protection. All auspicious [signs], up ¢ach one of theiddhisare manifested
before you. Therefore, adhere firmly to themayaprecepts and you should continuously
cultivate the dharma teachings of the mantras. {Nevake the disciple extensively make

offerings to the sacred assembly of thexdada.]*°

™ Ueda 1933: 132.

"0 Ends 1972: 4 quoting T. XXXIX, no. 1796: 661c19-27/2Bfi 7 A SB[ B FUFENE B S B EHALA(E
L8 AR 2R R o T A B EL AR A 1 R Bl it P A SR M FE S 08 45 48 o PR AR BRI E e R T < HE 2R
BSOS 2 H S I B3 8 R AU L C A S R s B B B L haE — V) 5 1 S B Rt B
R EH R =R AN B S AREEEE (RSB T UEIEE L &SR EER]
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This passage accords to the chapter on the firal ((€kt.homa of theGuhyatantra’®*

Next, you should open your eyes and look at thadaa. With a joyful mind the master
(acarya) says the following to his disciple: “Now, you @aat this exquisite nagala.
Profoundly arouse reverence and faith. Until now pave aroused several Duddha families,
and their various brilliant mantras have alreadyewered you. All auspicious [omens] and
every one of theiddhisof realization are manifested. Therefore, uphotdsdmayaprecepts,
and as for thenantrateachings, apply their recitatidff.

Also the eighth chapter of tidVS-Commentargn theAccessories chaptés a citation from

the last scroll of th&uhyatantra

[Subsequently, you should explain the verssamaya That is [the verse containing] the four
kinds of important prohibitions of the secret tiags As for this verse which is connected to
the sages (Skirsa-gatha),”® you should explain it as follows.] Th&uhyatantrasays:
“Disciple, after having approached the western gateorship [certain Buddhas], the master
(acarya) should address all Honored ones, saying: |, enasthave bestowed consecration
upon [disciple X]. Now | entrust him to all Honoredes to instruct him thdharani treasury”.
Having said these words, [the master] should operparasol and let [the disciple] stand
[under it], and accordingly [the master should] lakp him the samayaprecepts before
[approaching] the malala, [after which he tells the disciple: “Now yoaVe attained [the
position of] master of spells and diagrams (8taudala-dharani-acarya)].” **

The above passages of tGehyatantrabeing cited in theMVS-Commentaryappear to be
among the earliest instances whesanmaiya-kai(‘samayaprecepts’) is mentioned. The
Tibetan translations of the same passages, howawerpt contain this sequence: in the first
case, the Tibetan version only reatlam-tshig that is samaya only, without a word for

‘precepts’, and in the second case the weadfayais not mentioned at all.

61 BEfE A% (Jap.Kugeky, var. Kukeigy) is another name for difference wigilJii[ 4% (Jap.Suikiyaky), i.e. T.
XVIII, no. 897, attributed to Amoghavajref. MD: 330, s.v. Bfif#4%; BKD II: 151-152, s.vEEffRIE 2 /4% (Jap.
Kukeidantaraky).

"2 Ends 1972: 4, quoting T. XVIII, no. 897: 769¢6- 14 [ B i 1 B 55 5 ool B DUEUEL 0 B i o0 TR A2
EUSE Y SRERERE LS T B AEFEGR P EHE S O — V) & 0 R B & R AT R i

F =R B = A 8250, End (1972: 4-5) also gives the Tibetan translatiothis passage as included
in the Beijing edition.

"S3[arFyb (Jap.arisha) is a transliteration of a Sanskrit word, mearfiognnected with the sages”. Connected
with thersis, or holy men; especially their religious utterasae verse. It also a title of a Buddha, cf. DBY, s
Far %1/, and therefore, also a designation of the master.

S Endb 1972: 5, also giving the Tibetan translation, qupfl. XXXIX, no. 1796: 666c17/18-23([& Bxi =

I B3 468 T o s % e P DU e B 2K L 5 B R T ME T E R Y] e s s T 2 TSRO ERE O g
W OB R ETHRE S B B O R F R 5 OB & A HE 1T 8 SR 2R Hi B s =RENAOZL 5 2
e A EE A B ZL S, being taken from T. vol. 18, no. 897: 770c29-4{2h 78 £ Fi B S EFF H4x

Ve 5 2k £ B H R AV S B F R S R R R R HRE O S MBSO iR F 2 sE T e H A -
OIGEETL 3 S A FE A1 Fyil —EERRHC [P0 LRl 2 5 4 o] RE RS I el &
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Moreover, when comparing other attestations e&maya precepts’ in the Chinese
Guhyatantra the Tibetan translation only read$am-tshig without the addition of
‘precepts’. "°> Nevertheless, as the attentive reader may alrehdye noticed in
aforementioned samples (see e.g. citations in sui@ and 125), there are also many
instances in Chinese texts, wheamayais attested without the addition of ‘precepts’erv
though this is undoubtedly intend&4.

Other examples, include, for instance, the fouxtols of Vajrabodhi’s translation of the
Recitation Stra Abridged from the STTi®ads:

Explain thesamaydto the disciple] before approaching the greatfpten. "’

Also Amoghavajra’s translation of tiitual on Bodhisattva Mafifur of the STTSmentions

‘taking samaya
Take thesamayan obedience to an authorized magfér.

However, Amoghavajra’s translation of ti8atra containing the Ritual Protocol for the
Dharanis [used] bydnanda to feed Fire-spitting [Hungry Ghosts], Essalrin the Collection
of Yoga [Practicespy contrast, has the sequensamayaprecepts’:
Next, bestow them the seah(diiz) of thesamayaprecepts. That is, join both hands (lit. bind
the two wings) and raise both middle fingers (fitience’ and ‘vow’) so that they resemble a

needle, repeating two times the following man®a:, samayas tvahiNow the bestowal of
the samayaprecepts upon you is complet&d.

This is also the case in higéarmic Conditions which brought about Teachidganda on
Feeding Fire-spitting [Hungry Ghosts], essentiatire Collection of Yoga [Practices]
[The Buddha spoke tAnanda: “If you aspire to be bestowed the rituafemtding the hungry

ghosts, must confirm its authority by means ofringion by a master on yoga and profound
sanadhi.

%5 Endb 1972: 6, doubting that the original formsenmaiya-kaivill ever be reconstructed because the Sanskrit
manuscript of th&uhyatantrais no longer extant.

%% For sequences snmaiya-kain the T-edition, cf. appendix C. An encompassingaordance study of the
term is in preparation.

7 & WITER I R EE A4 (Jap.Kongscho yuga-chi ryakuju nenju k), i.e. T. XVIII, no. 866: 252b7% 4

E T Bsi = JEEHR. This text is a collection of translations andieas practices from the STTS, cf. BKD IllI: 494a.
768 S TEAS (SO R ET S £ (Jap.Kongschs yuga Monjushiri-bosatsud), i.e. T. XX, no. 1171: 705c13:
JEFERT~<Z = JEEHR.

709 g EE R S B P 2R TR AR LI H1554% (Jap. Yuga shiys kyi Annan darani enku giki Ky, i.e. T. XXI, no.
1318: 471b13-16ZK Byt %~z —BRHPCEN LA 2 PI@ X FR R At B = Hd =R EE R — 85 BiLE2 =
ERIBA#E. On the esoteric names for the indications offihgers, see: Saunders 1985: 31-34. On the mantra
cited here, cf. chapter IlI: 54, n. 368. For thastt cf. BKD XI: 78d.
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When you are someone who takes joy in practicirmy ghould pursue studying with a
yogicaraya. When you are] someone who has aroused the ussaghand gredtodhicittg
took thesamayagprecepts, and has entered the greaidada in order to receivabhisekg then
you are permitted to receive [instruction. When yake theabhiseka of the fivefold
knowledge of Tatligata Malavairocana, you will be introduced into the rankaoérya, and
you will be able to transmit the teachingf.

In all, it appears that —at least in the writingsd atranslations by the Tantric masters
Vajrabodhi, Subhakarasinha, Amoghavarja, and the likesamayaand samayaprecepts’
were both used in the same sefiSeThis means that understandinsamaya equals to
understand thesamayagprecepts’, but what does the tersamaya denote?

Samaya
Regarding the problem of translating the wsatinaya David Snellgrove notes:

[In translating the wordamayé | have often used the word ‘sacrament’, and thguires
some explanation. The Sanskrit terms#&naya which means literally ‘coming together.’ In
ordinary classical Sanskrit usage it means an @mtas suitable time, a compact, a
convention, etc. In Buddhist tantric usage it beesm crucial term in that it signifies the
‘coming together’ of transcendent being and immar&ing. Thus an image of any kind as
prescribed by tradition, once properly consecrébe@mpowered) is possessed by the divinity,
and for this kind of “coming togethesamayais used. To call such an empowered image a
“symbol” of the divinity is scarcely adequate, Iseimetimes one has to make do with such an
interpretation. The ultimate aim of tantric yogdtie self-identification of the practicing yogin
with the divinity he is invoking and whose poweesthen appropriates. This form of “coming
together” is also known ammayawhen the word “union” might suggest itself aoketable
translation. Similarly in the ceremonies we are n@awiewing [i.e. those preserved in the
chapter of theSapvarodaya Tantracontaining recipes for the making of suitable dicg] the
sacrificial offering (Sanskribali, Tibetangtor-mg is consecrated to the divinity who is being
invoked, and thus comes to represent the divikiby. the fierce divinities who are central to
SO many tantric rituals, the best offerings, ashage noted, are flesh and blood and other
bodily substances. By partaking of these consetra¢ens, one absorbs the nature of the
divinity, and for this use afamaya “sacrament” suggests itself as a fit translatjon] Thus
once the sacrificial items are “consubstantiateihwhe chosen divinity one partakes of his
even higher qualities. The association of ideasvéeh this meaning and the Christian
understanding of sacrament scarcely requires furgeboration. In the Buddhist tantric
understanding theamayabecomes a “pledge” of a “coming together” of thnrdty with the
image that represents him, the sacrificial offerihgt “embodies” him, or with the yogin or
even the faithful worshipper who is one-pointeditent upon him*Pledge” is probably the
best word in English to cover the whole range dérpretations and it is thus that the

70 g N SR TN I e s AE 2 #F24 H (Jap.Yuga shiys enku sejiki kijg Ananda en’y ), i.e. T. XXI, no. 1319:
473b17/19-21/22: {ff &5 Pl HEE 2R B & L 7A R B I 2 = BRI FEAL S SR E T E T B (e RA 2422
A ERER 2 IR AR SRS ETRERTTZ 2 2R BREETBAIR A ETRAEM R AL 7 7]
Zi ], with jii & (Jap.sejiki) being another name fiiiif; 52 & (Jap.se gaki & cf. BD: 2907a. On this text: see
BKD XI: 77d.

" End 1972: 7.
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Tibetans translated the tersa(maya= dam-tshig, but it would scarcely convey the intended
meaning to an initiated reader. Using different lismgwords to translate the same Sanskrit
word has the disadvantage of giving the impressibatthis word has a variety of meanings.
This may be argued in certain cases, e.g., whasewtbrd means “occasion,” but in the
present casesamaya in its Buddhist tantric sense has one meaning aonny all
interpretations, which | have just attempted toegilt is thus a highly mystical term, used in
its own right as a powerful mantf&.

As is also apparent from important doctrinal texte wordsamayaundoubtedly has a vast
range of different meanings. For instance, chapiee of theMVS-Commentaryreads that

samayas an antonym okala:

According to Sanskrit sources, “former time” isledlkala, which means a long period (for
example, the three parts of one year), while “tditae” is calledsamayawhich is a small to
medium period, and just as amongst the six houdapfand night, [alseamayé has further
subdivisions’”®

Amoghavajra’s translation of th&itra on the Samaya of the Reality of Great Bliss and
Adamantine Non-emptiness that Transcends the Btsaf Prajfiiparamita’ gives the

following four meanings:

The wordsamayadesignates “original vow”, but also “time”, as Wak “duration”, and it is

also a synonym for “mmiala”.””®

According to Yamasaki, there are also many meanargs usages of the worshmaya
ranging from a “mark” & Jap.hyoji) in the case of theamayaform (ZERHSH Jap.

sanmaya-kéj to such things as “consecration” (Skbhisekd.’"®

Kikai explains the esoteric meaning of the wsachayan siddhamscript ’” in theHeizei

The termsa-ma-yarefers to the Three Treasuries, hamely, to thee@Hrarts [of Buddha,
Dharma, and Sagha]. The ternsarefers to the various doctrinal truths. Truthasgthing that

can be gained only through meditation in the pcactf thesamizdhi of great compassion of
[bodhisattva] Avalokitévara.

"2 3nellgrove 1987: 165-166, with added emphasisth®retymology obamayasee Takahashi 1980.

" T. vol. 39, no. 1796: 673a3-GEFAFIRG X MEE T REF2KS (1A =53%F) &A= IR /)
B4R NG 2 B A /N5, cited in Yamasaki 1967: 252. Indeed, PSD: 67néskala as a “small part,
esp. one-sixteenth [...], small division of time, garg between 8 seconds and abolft thinutes according to
different statements.

TR S IR 22 B SRR AE RS ZE 25 % BB (Jap. Dairaku kong fuki shinjitsu sanmaiya-ky
hannya-haramita rishushakshort title:Rishushak) i.e. T. XIX, no. 1003, cf. BKD VII: 504b.

ST, XIX, no. 1003: 609b19-21= Kk HR & 44 B A 2R 44 B5 71 44 B #278 B S 255 58 2 4. Following this
excerpt, is an explanation of the fourgdalas, cf. supra: 113, n. 705.

® Yamasaki 1967: 252.

" Onsiddham see Van Gulik 1980.
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The termmarefers to that which the self cannot gain, namemptiness. Emptiness is another
name for the Tatlygata who does not promote false reasoning —[thathi&s bodhisattva]
Maitreya— and it is known as the practice of gneetdom. The ternmya means vehicle, but
refers to a vehicle that cannot be boarded. TheaSajtva of primordial being is without
beginning or end, and knows neither productiondestruction; its nature is constant and equal
to the void. Since it neither comes not goes, whddcboard it? Its course has already been run.
This is why it is termed “unboardable vehicle.” Ttiwee virtues delineated above form the
attributes of the Tatiyata Malavairocana. Mafivairocana’s physical attributes are all
subs%gned under these three syllables, and it ésder to reveal this that the tesa-ma-yais
used.

This explanation is accounted to be based on soiciments as those related to the meanings

of the siddhamsyllables in the second MVS chapter Ancessorie$’® and theSyllables
section of the STTE?

g 781

Kikai's Notes on the Secret Treas\fygizt Jap.Hizoki) '~ state the following:

[The word] samayahas many meanings. For now, [let it suffice to emsthnd that] it
expresses four meanings. The first is the mearfirggaality’ (*I-%, Jap.byods). The second
is ‘vow' (i, Jap.seigan. The third is ‘sudden awakeningf#:, Jap.kyokaky.”®* The
fourth is ‘removing hindranceskJil#, Japjo kusts).”®

This seems to be closely related to —if not bagedo even taken from- the four meanings

given in the in ninth chapter of thVS-Commentary

KDz II: 162j ff., translated in modern JapaneseMaynasaki (1967: 252), and En¢lL972: 8), corresponding
to T. LXXVIII, no. 2461: c16-24: X X&) FefeE M H L (AN B =5t RES A B2 2 BT R
AEZRHA A TGRIR 22 K22 BRI AR SR ARG E PR EF R TR AH e lEE A
AR A A (R R 2 C e A G R R A TR A = EE R A H AR KH AR A&
= EE I Fel-% =BRER. English translation by Grapard (2000: 158), veitiered capitalization.

" End 1972: 9 and 14, n. 38, referring without passagerence to T. vol. 18, no. 848: 10b2-20F4—1J]
AL IS F P — VIR AR ARt F P — VRS A A i irEF M — VAR E A e
B PI— Ul AR AN TSR B P U ABE A vt G S P — U AR v e it 52—
DIEE AT A I EE P — Vs AR IS E R E P — Vs A A AR TS EUE FF I — Vs A5 —
Fan A S BEFF T — Vs AR B EARBE F P — Vs A A TR EE P — Vs A — VA R e
PP —VlsE— VAR iie g 7P — UlsE A — Vs R OB = P — V)R8 & — VIR v S d a5
—VIEEAsE S BT CEE T —VIRE AR ROV F P — VRS A s eE M — Vs A —VIFe A nliSiE
FRI—VIEEERA A E EE AR — V) =k B 2R A s S AT B 2o A1) B 7B ot

"8 Ends 1972: 14, n. 39, referring to tHefITEAZ 715 (Jap.Kongschagys shaku jimo hopof T. XVIII,
no. 880.

81 Title translation by Abe (2000: 124-125), wherésitalso indicated that this text “consists of dnmdred
fragmentary sections of his handwritten recorchefdral instructions he received from Hui-guo.”

82 pccording to DCBT: 488 this term means “arousénslate”. However, according to the FGD: 6927, it
means “sudden awakening”.

83KDZ II: 7, cited in End (1972: 10), and Yamasaki (1967: 252). Ef@972: 15, n. 42) indicates that this
passage is identical to a fragment of laes on Essential Sentences in the CommentatyeolVS(A: H 4% 5
Bixrzd Jap.Dainichikys-so ywbun([var. yomon ki), collated in KDZ I: 604.
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Regarding samay3d, it has the meaning of ‘equality’; it has the maway of ‘original vow’

(here: A%, Jap.honze); it has the meaning of ‘removing hindrances’hdts the meaning of

‘sudden awakening™®*

TheHeizej on the other hand, gives three meanings:

Samayais a Sanskrit word. The Chinese renderings desotd meanings as ‘original vow’,
‘equality’, ‘acquisition’ (&, Jap.shoji).”®

Thus, two of these meanings are identical to tiydpsen in theCommentary ®°

Table 14. Meanings of ‘samaya’ in MVS Commentary and Heizei

MVS Commentary Heizei

Equality

original vow

removing hindrances o
acquisition

Bw N e

sudden awakening

The first of Kikai’s three meanings of ‘equality’, ‘'vow’, and ‘aggition’ has been explained
in more detail by Enal(1972):

It is said that equality denotes ‘triple equalify=*}~%%, Jap.san byds) because it is the
equality of the three secrets of body, speech anmd,nwhich are also called the three
divisions (=, Japsan by.”®” By means of attaining equality of the three secbgtforming
mudi@s on/with the body, reciting mantras with the moutind abiding insanizdhi in the
mind, one abides in equality with the three seaéthe Tatlagata. It is needless to say that
the three parts are the three divisions of Buddama and lotus {443 Jap.butsu kon re)
and that they are instrumental to the four typemafdala and the four kinds afharmaléya

of every Buddha. All these Honored ones are mutugdual: neither more nor less, neither
superior nor inferior.

"8 This is suggested both by Enl972: 10), as by Yamasaki (1967: 252), but neitifehem gives an exact
reference. The source in question is: T. XXXIX, A@96: 674c3-4=HL B P EHEREALEEHEEEE
85KDZ II: 161, cited in Yamasaki (1967: 252) and Bnd972: 10), translation by Grapard 2000: 157-158.
According to Muller in DBJ this term literally mesirf'to gather and keep”, “to collect and maintaior’,‘to take
and keep”. However, it is also related to Sidhisthana, cf. chapter 1lI: 42, n. 278 and 63, n. 446. Heiise
rendering as ‘acquisition’. ERd1972: 15, n. 41) notes that whilgikai's Meaning of the Syllable i (452
Jap.Unijigi) also gives the same three meanings (i.e. KDZ48, &f. translation in Hakeda 1972: 246ff. and
Giebel 2004: 105ff.), higitle Analysis of the Fanwangjing;4g4%fi#E Jap.Bonndkyo kaidai, i.e. KDZ I: 817)
gives the three meanings of ‘concentraticgi#§ Jap.toji), ‘'vow’ (ZFg Jap.seigan, and ‘jewel’ (& Jap.hd),
while theLetter of the Initiatory Unction of Emperor Safjglfi kX £ % 5 Saga tena kanpbun i.e. KDZ IV:
459) gives the three meanings of ‘vow’, ‘equaliignd ‘triple gem’ £5 Jap.san 1p).

"8 Endb (1972: 15, n. 44) remarks that in the variantiedibf the Meaning of Attaining [Enlightenment] in this
Body (EAE15 %% Jap.lhon sokushingii.e. KDZ IV: 43-59) only the two meanings of ‘aity’ and ‘original
vow' are attested.

87 Endb (1972: 10) does not give any further textual refiee for this claim.
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All these Buddhas who are vast and innumerabl@eatt@ng else than the Buddha [nature] of
one sentient being. The seventh chapter oMR&-Commentargn Accessoriesndicates that
paramirtha (1 &8t Jap. haramatgd, which is rendered both as ‘supreme truthi (-2
Jap.daiichi gi) as well as ‘ultimate truth’ ;% Jap.shogi), is not separate from the real
character of all phenomenaif(i% # #H Jap. shold jisss), and states that because all
phenomena (litdharma$ entirely and in the same way penetrate dharmadlatu, they are
‘equal’, neither higher nor lower, neither stronger weaker’®® Therefore, ‘equality’ is
nothing else than ‘supreme truff’.

This ‘supreme truth’, reminds of the aforementiorpibte from Kikai's SKJ (see supra:
112):

The Buddhas and bodhisattvas, long ago when im taeisal state, finished awakening this
mind, taking as their precepts supreme truth, \eavdsan@zdhi, not for a moment forgetting,
even until becoming Buddhas.

In this respect, the BDSR quotes the first chaptd¢ine MVS:

According to theMahavairocarzbhisazbodhitantra all phenomenadharmag are devoid of
marks (f&FH Jap.muslkd), that is to say, they are characterized by erapsin(Japkz 22
koki)."*

Moreover, BDSR states:

Completing the performance of this visualizatiorcadled thebodhicittaof supreme truth. It
should be known that allharmasare ultimately empty. Already realizing ttdttarmasare of

a non-arising nature, and that the true mind itsdkithata, one does not perceive ‘body-and-
mind’. Abiding in the realm of wisdom that is quiesice, equality, and truth, one is not
caused to retreat. If the mind of delusion arisiess recognized but must not be followed.
When delusion ceases, the mind is quiescent. Ththteisand virtues are perfected, and their
profound implementation is inexhaustible. (Therefdhe Buddhas of the ten directions take
as their precepts the acts and vows of ultimaté,tand it is those beings equipped with this
mind who can turn the Dharmeheel, benefiting self and others?)

8 The relevant passage is T. XXXIX, no. 1796: 654029: 7= 28 (th Bl 5 55 — R 5 S G e St 1L BT
B ey Pl 2 S I P IE B — SRR 2 5 — B A AN SR TG A T —%
R R R m A A GHE GRS ERE PRI —UE RS —RE S A
BHERFHEFMTEERE S R S0 ISR RE 0w X o AR A R R T E MRS
AE LI SRR R U E —FRENE L TRE LB AR — AT A AHEEER— VAR A
ERFARE S N SO AT AR HHERE S —F A SR — VIR AR BARORSEE .

"8 Ends 1972: 10-11.

"9 As hinted by Enal (1972: 15, n. 48), the respective passage in t& I T. XVIII, no. 848: 1c5: {15 ¥]54
yEMEAEEREZ ZE4H. For unclear reasons, however, White (2005: 21830), refers for this to T. XVIII, no. 848:
9h, where the respective phrase is not found. Bssane of the BDSR, on the other hand, is in T. XX2o.
1665: 5370h9-10#1K B E IEHL ik ek =i A A0S B 25 4H, which has been translated by White (2005: 219,
s.v. B14) as follows: “As stated in thdahavairocanagtra: ‘All dharmas are without marks, their marks dre t
marks of emptiness’.”

"LEnd 1972: 11, citing T. XXXII, no. 1665: 573b9/10-18f (1 FLI&E ALK (hd& 3% A A s e 22 £H)
FRE B REROEN—INAZEE AR I B A RS OERFRFER T EE 2 SRR
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The text continues with phrasing ideas drawn frbailen stage$ H it Jap.Jichi hon Skt.
Dasabhimi) chapter of thé\vatansakastra (3% Jap.Kegongy):

It is stated in th®&uddhivatansaka-r@ama-malavaipulya-sitra, as follows:
Compassion is foremost, wisdom is primary;
Expedient means suit them both.

In the pure heart of Faith

Is found the immeasurable power of ththata.
The revelation of unobstructed wisdom

Is through self-realization, and not others-origima
Being equipped as is thathagata

One awakens this most superior mind.

As Buddha-sons, first awakening

A profound treasure mind such as this,

They then transcend the state of the ordinary man,
And enter the realm of the acts of the Buddha;
Being born in the house of the Buddha,

A gotradevoid of deficiencies,

In equanimity with the Buddha,

He will certainly attain the unsurpassed Bofhi.

From this, it has been concluded that what is dabepreme mind’ in the BDSR, actually

denotes the ‘realm of equality’{Z5 5t Jap.byods kai).”®

K ORI 7 WE  E R IR ZE B s B B8 (B AT T st (b AR = A TR R U(E Bt F e
ARl E L {EF]). Translation by White (2005: 219-220, s.v. B14:14

"2End 1972: 11 giving a modern Japanese reading of TXIXX0. 1665: 573b1641%E B8 7+: FEE S T

T3 (B AR NE (S 75 79 o AN AR S B 0 SRt i B AT 5 1A et B [ A2k S i O b T4 S8 A S D B0

R MR AL A FRFTT TR A A AR R AL P S2 ple e 52, English translation by White (2005:
220-221, s.v. B16). White (2005: 220, n. 332) sdua “this is taken from th®asabhimi section of the 80-
chianversion of theAvatapsaka-gtra,” but End (1972: 15, n. 49) quotes chapter 34 of Bueldhivatansaka-
mahivaipulya-sitra (K77 &E R4 Jap. Daihoko-butsu kegonlg), i.e. T. X, no. 279: 18lal e
WLE 0] PARAE RS B 2 B Er5 5 R ix B0 O A a R i 8 S 0 B B A [ st B A
WEIE 5 28 BE 2 — UIFhIA] DU R BU B RUA S IE AR 22 S AR AR b TS i S 402 L B LR

b NS i AR AR S e v EL TR 2 SR e T R L T B S-S A (i il A = P E R AN O E
‘=154 _F 42 (Phrases in square brackets omitted byoEnd

"3 Endb 1972: 11. The term is synonymoustd1 7 (Jap.shinnyo kai. As already suggested in chapter IlI: 37,
n. 247, Sktsamaya( =Rl Jap.sanmaiya has also been explained@s% (Jap.byods) of “equality” (i.e. Skt.
samaof samai), cf. SJ: 196, no. 1601; and DCBT: 187, sf¥. Also Nakamura agrees with this explanation,
and argues that ‘equality’ means the absence thdi®n between things, cf. BGD: 488, ssanmaiya 1146,
s.v.byada. For other definitions odamayacf. PSD: 336, s.\sam-aya SED: 1164, s.vsam-aya Togard 1970:
101. In Shingon, the basis of the interpretatiosarhayalies in its etymology, i.esam en-aya Skt.samis a
preverb denoting “(together) with”, and when emjired refers to “universal, full, profound”. Sktya derives
from the rooti. and means “going” or “coming”. For more on the wioal Shingon interpretation, see: Togan
1970: 103-104. The aforementioned “equality” furtdenotes “non-duality of concrete existence anstrabt
principle”, “one-ness of matter and mind”, or irhet words, “all concrete things or phenomena aeatidal
with the truth or that which appears is as suchpth”, cf. Togad 1970: 105-110. In short, it concerns the
union of the concrete and the absolute, the unigheoindividual with Mahvairocana. Snodgrass (1988, vol. 1:
196) translates=HBEH[7A as ‘the symbol of the precepts’, correspondin@ka sila-samaya which is received
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As for the second meaning sémaya Kikai's Heizeireads that ‘original vow’Honze) is an

alternate word for ‘vow’ geigan:

The term ‘original vow’ indicates the lack of digttion that the Buddha maintains between
himself and all other living beings. It is for thisason that he formulated this great vow, and
that he practices compassion accordingly. This gomsists of the Four Incommensurables and
the Four Acquisitiond®

More specifically, it is the ‘great vow' J{*£ /i, Jap.dai seigai that denotes vowing to
practice {(Th& Jap.gyogan) the four immeasurable states of mifidthe four methods of
winning people ovef*® etc. —that are also expounded in the HSBK- in rotdebenefit all
sentient beings. This undoubtedly fits the vow Hatice preached in the BDSR (cf. supra:
112)7%7

The Heizei also explains the third meaning sAmaya That is, ‘acquisition’ based on the

sanudhi of interpenetration as is evident from the aforetiomed “[Malavairocana] entering

.798

me, and | entering him”XFF A Jap.nyi ga, ga ny):

The term ‘acquisition’ means entrance into the aelfi entrance of the self. The Buddhas of
oneself, numerous as specks of dust, easily dmesdlf of others; while the Buddhas of another
self, numerous as specks of dust, easily penetragés own mind’'s Buddhas, and thus in
complete reciprocity carry out the functions of @caple and acquired, of potential and
realization. If one meditates upon this princiglee acquires the universal mind [lit. the mind of
good and evil of self and others].

In short, theMVS Commentargives the four meanings f@amayain terms of ‘equality’,
‘original vow’, ‘removing obstacles’, and ‘suddenwakening’. Even though ikai
undoubtedly relied on this text, theamayaprecepts’ of theHeizei SKJ, and HSBK are

drawn from the meanings expounded in the BDSR'siupreme truth’, ‘vow’, andsamidhi'.

when “the Shingon follower begins his spiritualelif...] and commences the first practices of the ethre
Mysteries and awakens the Bodhicitta”. For more=giJ[57, see MD: 835ff., s.v. =R

"% Based on modern Japanese rendering iro Eh872: 11). End (1972: 15, n. 50) refers to the KDZ II: 162,
which corresponds to T. LXXVII, no. 2461: 2c10-ZEEFFRE CA Bt 412 e KRB FRIE AR T RATTRAR!
VU4t & PUER % 2. English translation by Grapard (2000: 158).

95 Cf. chapter I1I: 33, n. 201.

9 Cf. chapter IlI: 62, n. 434,

TEnd 1972: 11-12.

98 Cf. chapter Ill: 63, n. 446. Endl972: 12 points out that this corresponds tosgmadhi expounded in the
BDSR.

" Based on modern Japanese rendering iro Eh@72: 12). Also here, End1972: 15, n. 50) refers to KDZ II:
162, which corresponds to T. LXXVII, no. 2461:; 2€l@: #&55 5 A Bt At B BEEFhEE AL Ol BESL

BEEA B OB It A R RE R AT R e R LR i B 2
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The latter two of the meanings of thdSV Commentaryhave been substituted with
‘acquisition” , resulting in the three meanings 6dquality’, ‘original vow’, and

‘acquisition’?%

Table 15. Doctrinal meanings of samaya

MVS Commentary | Heizei/SKJ/HSBK BDSR
Equality supreme truth
original vow vow [to practice]

removing hindrances

Blw N e

Acquisition samidhi

sudden awakening

Other designations

By now it has become evident that tlsamayaprecepts’ are not to be considered merely as
‘precepts’, but conceil special aspects of esotBuddhism, and also, that their essence is
discussed in a variety of texts, the most impor@mibngst which are passages on ritual
contained in the MVS, its commentary, STTS reatatsitras, theSafeguarding @ra,
Guhyatantra,etc. as well as in the JBKG and MSZ, which —ashaee seen (cf. supra: 76)—
are closely connected to the HSBK. When scrutigizimese texts, especially noteworthy is

the large variety of different designations th& ased to denotsamayaprecepts’.

For instancé® the designation attested in the first chapterhef MVS onPerforming the
Deed of Mantra and Dwelling in the Mind of Bo#his “precepts of abiding in non-action”
(L4 78 Jap.ju mui ka), that is, transcendend®® The Accessorieshapter, on the other
hand, includes the phrases “precepts of the wisithainis unimpeded with regard to the three

periods” (= 4[R2 7K Jap.sanze mushgechi ka),®** and “seal of abiding in the wisdom

that is without conceptual proliferations: (g% 36424 El1, Japjia mukeron-chi in®%

0 Engs 1972: 12.

81 The following examples are drawn from Yamasakiisraeration (1967: 251), and also that by Ueda (1933
137-138), but it has been cross-checked, and sogpited with exact references.

892 Short titlef3:/(5 (Jap.Jizshin ho, title translation based on Yamamoto Y. 2001: 1.

8037, XVIII, no. 848: 2a2-3: fshkit] (B, which Yamamoto (2001: 4) merely translates aSn§ who
obtains thissanmidhi...] (will accomplish)the morality of the pure mind of bodh{Emphasis added).

84T, XVIII, no. 848: 6a25-26. Also translated asstipline of the wisdom of non-hindrance in the éweorlds”
(Yamamoto Y. 2001: 18) and “discipline of the wisdavithout obstacle in the three worlds” (Yamamoto Y
2001: 19).

895 According to Yamasaki (1967: 251), this designat®mentioned in this chapter, but it is as yetmetrieved

in the Taisl text, nor in any of the English translations. Helap.chi'in is not translated as ‘wisdom-seal’,
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Chapter eight on th@ractice of Magdalas by Turning the Wheel of Syllabi®sreads

807

“unsurpassed and correct precepfg? [ [F 27, Jap.mujo shito kai),”” " while theExpedients

chapter includes the term “the highest and auspscimn-active (i.e. transcendent) precepts

of the Tatligatas” @I7c4E - & L4 H 7, Jap.nyorai mup kichije mui ka).5%®

Moreover, theMVS-Commentargdds a number of other appellations, including€ppts on
the original source of the self-nature of all semtibeings” (V)24 5 IEAJE 2 7., Jap.

809 «

issai shijo jisho hongen no k3y™~ “precepts of the fulfillment of the ten thousandues of

original nature” ¢4 &% B £ 7%, Jap.honsls mantoku gusoku K&, “naturally pure and

811 «

adamantine precepts’ 4 % 4 |7, Jap.shojo kong kai),” " “precepts of the undefiled

inherent nature” #&:5 E 14 7, Jap.murs jisho no ka),®*?and “precepts of the original
source of the inherent nature of all sentient b&infg- )& 4 B AR, Jap.issai shup

jisho hongen-kgi®*

The JBKG speaks of “precepts for the intent toimtgavakening” €207, Jap.bodaishin-
kai),** while in the MSZ they are called “precepts regagdihe undefiled and pure Dharma

on the inner realization of all Buddhas® (s N EEfE R & 9 A7, Jap.shobutsu naishmuro

shpja hokai),®*® and “precepts of the correct Dharma@L 7k, Jap.shinp kai).?'°

Interestingly, not only also major doctrinal teatsd ritual manuals dating from beforakai,
but also his own texts list various other desigiregifor samayaprecepts’. Theanin, for

instance, includes the terms “esoteric preceg#sit, Jap.mitsuka), “precepts for Buddhas”

because in Shingon, the four symbols or ‘sealsivisidom @U#%{E[] Jap.shi chi’in) are the same as the four
mandalas cf. supra: 113, n. 705.

806 i S 2C PR AT L Jap. Tenijirin mandara gy hon i.e. MVS, scroll 3, chapter 8.

807 yamamoto Y. 2001: 90 renders this asitittara-samyaka”.

808 T XVIII, no. 848: 40al11-12. Translation basedYamamoto Y. 2001: 153.

899 Retrieved in T. XXXIX, no. 1796: 757a11-12.

810 Cited in Yamasaki 1967: 251, but not as sucheetd in the T.-canon. What is attested, howevek; jisi
S B IR A (Jap.honsld mantoku kaigusokiai) in T. XXXIX, no. 1796: 766a29.

811 Attested e.g. in T. XXXIX, no. 1796: 757a12.

8125ee e.g. T. XXXIX, no. 1796: 766b9.

813 Quoted in Ueda 1933: 138, but not yet found inftheanon.

814E g. T. XVIII, no. 915: 941a4.

85T XVIII, no. 917: 944a22, variously cited by Uefle933: 138) as “uncontaminated and pure precdittseo
inner realization of all Buddhas&§{#i N 54 kg5 77, Jap.shobutsu naish muro sldjo-kai). A preparatory
survey has shown that this designation was taken iovAk: H £&8gi#0E18) (Dainichikys-sho myin-shy, i.e. T.
vol. 58, no. 2213) by Wban (a.k.a. R§gen, 1270-1352) and imEF7<H5 (Ono rokup, i.e. T. LXXVIII, no.
2473) by Ninkai (a.k.a. Senshin, 955-1046).

816 T XVIII, no. 917: 944a24-25, and b25.
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(fff 7%, Jap.butsu kaj var. bukka), “precepts for arousingodhicittd (F&E 2.0, Jap.

hotsu bodaishin kjj “precepts of non-action %7, Jap.mui kaj, etc®’

It appears that in #kai's works the wordsamayaprecepts’ only became prominent —namely
in the SKJ, and in all likelihood also in the HSBKat were written after his bestowal of
abhisekaupon emperor Heizei, that is when he was 49 yelaiswhen he started to use the
designations encountered in the HSBK, namely “ptcdeing the esoteric symbol of
Buddhas”, or “precepts being Buddha symb5t&”.

Although, as hinted by the concordance in appef@likelow, the word sanmaiya-kaiis
attested in many other texts, many of them datielj before Kikai’'s time. Even though this
lifts only a corner of the much larger veil thatrfte my ongoing investigations, it is needless
to say that further research is needed both tais@e these sources in order to establish a
historical time frame of the terms’ origins, as wa$ to disentangle the aforementioned
terminological jumble and describe its evolutiorthin the context of the consecration rituals

performed by masters of later Shingon subdenonainsgti

However, the following paragraphs already presanndial explanation of some of the most
striking amongst the above designations, especidilyse expounded the MVS, the

authoritative text on the subjetf

Restating briefly, the passages in the MVS, in White samayaprecepts are specifically
addressed, are the following: (1) the verses orifthee fundamental prohibitions’ as well as
the ‘precepts concerning the wisdom that is uniregedlith regard to the three periods’ in the
Accessorieghapter in the second volume; (2) the regulatexounded in the context of the
practical methods for recitinmantrasin the explanations on the ‘instruction of spelisi
dharani (FfHHZE7 Jap jimya-gonka) in the fifth volume; and (3) the ‘ten good pretpthe
‘five precepts’, and the ‘four capital offences’ the explanations of the teachings on

expedients in the 1Bvolume®°

Regarding the ‘precepts on the wisdom that is uenheg with regard to the three periods’,
the MVS reads:

817 Yamasaki 1967: 252, referring #DZ II: 861. Also listed in Ueda 1933: 144.

818 yamasaki 1967: 252, referring to KDZ II: 133. Qrese translations, see Chapter lIl: 26 supra.
819 yamasaki 1967: 252.

80eda 1933: 118 and Yamasaki 1967: 253.
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The practitioner who holds [i.e. has received] tientras has thus absorbed them. Command
him [i.e. the disciple] to take refuge three tinoéshis own accord and let him repent for his
previous offences. Rubbing his body with incenseda oblation] and offering flowers and
the like; [let him] worship all Bodhisattvas. Yaehould confer upon him the ‘precepts of the
wisdom that is unimpeded with regard to the threaoggds’ [i.e. past, present and future].
Subsequently, you should give him a toothffitk..]

Question: Why are they called ‘precepts’?

[Answer:] It means that you must observe this eafetine risk of losing your own life, and pay
homage to all buddhas and bodhisattvas. The rehsoefore is that if you would lose your
own body, this would mean that you lose the ‘Thrhangs’.

Question: What is meant by these ‘Three [Things]'?

[Answer]: These are body, speech, and mind. Thexefboson of a good family, by means of
taking the precepts of body, speech, and mind, ttzena [the position of] being called a
bodhisattva. Why is it so? Because he is freed ftomerroneous deeds of] body, speech, and
mind. [Oh] Bodhisattva-maisattvas, you should study it like tAfS.

In short, in accordance with devoting oneself toBalddhas, becoming one of them, and
obtaining their knowledge, it concerns the preceptgaving all sins of the three activittés
behind, and that which expresses this concretalyattruistically are the aforementioned four

capital prohibitions of a Bodhisattva.

As Ueda has shown, according to the explanatorgsnot different commentaries, when

forming the wisdom-seal %% F[] Jap. chiiin, i.e. Skt. jiana-mude) ®2* of Bodhisattva

825

Nisprapaficaviliri,””> one observes the precepts of the perfection optite wisdom of the

Tathagatas®*® He adds:

821K (Jap.shimoky var. shiboky, or Skt.danta-kisthamis a kind of toothpick, ca. 15 cm of length, used
during the esoteric Buddhist initiation ceremony,which the so-calleghimoku-kaji(i.e. empowerment by
shimok) is carried out on theamayaprecepts platform. The disciple has to holshamokuwith his right fang,

in order to mentally chew away all defilements, BfJ: 323a. For a picture, see BGDJ: 477. For more
information, cf. BGDJ: 476, s.\shimoku See also Yamamoto Y. 2001: 18. Personal commtimicavith Dr.
Van der Veere has yielded that —at least in conteargdenky kanp rituals— it is more than a ‘toothpick’. The
candidate brings shimokuas a symbolic gift. In fact it is a piece of wodlde one side flat, the other rounded,
on which one binds a flower or leaves of #émiki (Skimmia japonica) with &ongssen(colored vajra cord) .
For an illustration, also see Gonda 1928: stnmoku

822 T, XVIIl, no. 848: 5c14-6b4, quoted in Ueda T. 393L28; and T. XVIII, no. 848: 6a27-b4, cited in
Yamasaki 1967: 253 Faiifes ik T EERE B HEE & MU AR B E R E
SRR EEN ECEE B BRI SR =B R0 R = 5B B R R E T L2 B BG4 SR DL
B S E R M R EE S R FE A2 E2, with additions in the last sentence based on Yaota Y. 2001: 19.

823 Cf. chapter IlI: 57, n. 390.

824 See BGDJ: 950b.

825 (e fmeEk s M Jap. Jumukeronkong, cf. MJ: 239, no. 50, s.kongsjain </l For Jimukenron see
MD: 894c.

826 Ueda T. 1933: 118.
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Given that every single Buddha of the three realttens Bodhi with this path, one speaks of
‘precepts of the unimpeded wisdom of the threequpsti (i.e. Skt.tatpurusa). Moreover,
because making the ‘unimpeded wisdom of the thesdms’ into precepts, the Buddha
wisdom of the equality of the three [secrets of BdBpeech and Mindf]’ being innate nature,
becomes pureness and is leaving behind crime,repidiBuddha Wisdom is further precepts
(i.e. Skt.karmadtirya). Consequently, abiding in Buddha wisdom meandiadpiin the great
wisdom of the threefold identity of the three ségrand is witnessing that the Body cannot be
realized according to the ten kinds of illusionattarise from conditions, which further means
that the five precepts and the ten good preceptshar characteristics of the precepts which
come from this Body.

As for the designation ‘precepts on the instructibispells’, it has been explained that this is
the observance of the regulations (Sk&ta)®?® for the so-called “one session peri§@,
which Shingon practitioners observe in order taiatsiddhi These rules are explained in the
fifteenth volume of the MVS (cf. supra). Aside fraime meaning of regulations which the
‘one who holds the spells (Skiidhyzdharin) has to observe, there is also the explanation of
“dharant is vrata’, or “spells equal instructions”. Therefore, theagtice of the six months
recitation is warding off negative phenomena, sepkaction and is in itself ‘precepts on the
instruction’®*° The MVS says:

At that time Vajrapni asked the World-honoured Vairocana further imsge about the

‘precepts concerning the instruction of spells'cdugse it is part of the bodhisattva practice
that has to be learnt by all Bodhisattvas of thetvéaschoof™*

Then, Vajarapni asks the following five questions to Vairocaretlfgata: (1) How does one
accomplish the ‘precepts on the instruction’; (&mHdoes one abide in the precepts; (3) How
does one practice without attachment; (4) How lailogs one hold the ‘precepts on the
instruction; and (5) How does one attain the sanmties and influence of Vairocana?
Vairocana Tathgata answers them, but few details are mentionedhen‘precepts on
instruction’ 82 Hower, according to Ueda, that which has to bekddoat concerning the
characteristics of these precepts, is the rituaghefsix months recitation. In order to attain

siddhi the holder of the spells does the following:

827 =4 (Jap.sanbyids), i.e. “the esoteric doctrine that the three —hoaputh, and mind— are one and
universal. Thus isamizdhi the Buddha body is found everywhere and in evargtfpan-Buddha), every sound
becomes a mantra, and these are summed up in wimch being “universal is my mind and my mind itf.
DBJ, referring to DCBT: 64; BGDJ: 486a.
828 17 (Jap.gonka) refers to morality (i.esila), which means abstaining from wrongdoing and angicvil
by adhering to the regulations. It can also mearpteary discipline, specific to a certain situatitrat isvrata
829 2= HARY (Jap.ttei kikar), i.e. the recitation during six months;({ 2:3F Japrokugatsu nenju
%0eda T. 1933: 118.
:z; Ueda T. 1933: 118 referring to T. XVIII, no. 848b19.

Ibid.
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During the first month, he contemplates the yelmsured madala of thevajra spheré&®
and pictures himself sitting in it, he himself begog the syllableis and forming the five-
prongedvajra seaf** with his hands, while reciting the syllakig. While visualizing this, the
syllable ai is recited incessantly by means of abdominal ra8pn with nasal inhalation.
Inducing the virtue of the syllabl# being the element Earth, he continues until itrespes
one character and one taste with Vairocana, wttteigrinciple of Truth.

In the second month, he visualizes the white-c@duwircle of the element Waf&tand the
syllable vak. In the third month it is the visualization of tmed-coloured triangle of the
element Fire and the syllabla. In the fourth month it is the visualization of tiack-
coloured semicircle (or: half-moon-shape) of thenagnt Wind and the syllabka. In the fifth
month, it is the compound visualization of the Watiecle and the Earth-square. In the sixth
month, it is the compound visualization of Fire afuhd.

Subsequently, during the first month one does naseme anything other than milk. In the
second month, one is restricted to water. In tlirel thne does not request any food and one
eats only when it is donated. During the fourth thahis provided that one consumes only
the wind. During the fifth month one does not eat #ood, but one consumes the inhaled and
exhaled breath of reciting mantras. In the sixthnthp the syllableha is considered as
representing all nutritioft®

Because dharani is vrata’, one can say that these regulations on food atleimg else than
vrata, or ‘precepts’ However, six months recitation is something whishprovisionally
explained and when also the instructions assunmddhaat, they are the ‘three equalities of
the reality of Mahvairocana,’” the actual adamantine contemplatior SBmayaprecepts are
not different from this, and especially are to lmserved by the esoteric practitioner during
the ‘one session period’, but because this persodased on onéaksa (i.e. a hundred

thousand), only ending when one attaitihi it is in fact not a fixed period at &fl’

The fifth chapter of theMVS-Commentaryalso explains the meaning of ‘precepts of the
wisdom that is unimpeded in the three periods’, smpplements this with the designations
‘adamantine seal of abiding in non-conceptual feadtion’, and ‘precepts of abiding in non-

action’:

The reason why bodhisattvas aspire (lit. arousantimal in order) to receive training in the
expedient means, is because they all [want tojnatitee pure wisdom and compassion of the
Tathagatas, [which enables them] to thoroughly undedst@hphenomenadharmag of the
three periods in [just] a single thought, withoekgperiencing any] obstructions. The reason
why there are [people] who abide by these precepl®cause from the first moment that one
experiences the luminous path, that is, when trleeseichness and one does not think about
conjecturing, or forces [oneself] to understandnthby means of these precepts, one will
personally be able to arouse Buddha compassion, cared will also [understand] the

833 S W75 S %558 (Jap.kongsho mandard, cf. MD: 651a. s.vgorin 7L#;.

834 T HE 4 EN (Jap.goko-kong-in), cf. MD: 583c, s.vZi % /£l goko no in
835 /K iy (Jap.suirin), cf. MD, p. 651a. s.\gorin 7.

83 Ueda T. 1933: 129.

87 |bid.
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limitedness of the discipline of the two vehicl@herefore, it is called theptecepts of the
wisdom that is unimpeded in the three periddfs

[... The Mahavairocanagtra says: “If a son of a good family abides by thesscepts, then
he should unite body, speech, and mind, and malanét”] As for these precepts, the
Sanskrit/Indic [text] call thensanvara, which refers both to ‘cause’ as well as ‘attainthe
and bears the meaning of ‘precepts’. That whataled the expedient of compassion,
precisely is that which is assembled and attainedile ‘sila’, on the other hand, means
‘pure’. Further,samvara also bears the meaning of ‘equality’. The Buddagssunite body,
speech and thought. This precisely is titgarma gate of the triple equality [of these
mysteries], and that which is obtained is calleg ‘frecepts that are undefiled in the three
periods. (Just as the Buddha outlined the instructions féachings and discipline, or:
prohibitions] on behalf of alfravakas and spoke: “this path of the three activitiepuse,

and is the human rebirth of a great sage”. Aftezlve years passed, he slightly adapted their

meaning and established the various categoriesisafpline. Now, as for these abridged
precepts for [the holder of] spelldhgranis), it is likewise: if a practitioner [practices]eh
triple equality of the expedients of the three\anés all in the correct order (or: correctly),
then he should understand, and instantly possesy eingle discipline of all buddhas.)

Moreover, splitting (or: disentangling) the netwarkvarious thoughts, this is also a meaning

of sapvara. Namely, it refers to the network of the variousws of conceptual proliferation.

The two aspects of horizontal and vertical dupticedch other and are entangled. Therefore, it

is called ‘net(work)’. Now, practitioner, the adties of visualizing (i.e. mind), body, and
speech) are fundamentally not separate entities,abel closely related, [because] when

returning to their origin, they are nothing but anmd, and the true (or: real) characteristic of

this mind is eternal, it is equal to tdearmadlatu. Therefore, when abiding by these precepts,
the various activities of body, speech, and mihthare (or: share) the same single aspect [by
means of which] the immeasurable net(work) of viansall cleansed. Hence, the meaning of

‘adamantine seal of abiding without conceptual fesditions is obtained.(The fact that the
Mahavairocanagtra says: “Do not construct all phenomena (Sktarma$” [is because] the
various categories of the five aggregates (Skandhasi.e. matter, sensation, perception,
mental formations, and consciousness) are basegfdaments (Sktklesa), and defilements

are based on activities. These various activitiegmerge form body, speech, and mind,

which resembles reducing the division between bspgech, and mind [in order] to create the
path of the ten categories of good and evil acti&tsdy these clues, which are countless and

limitless. Therefore, the three activities are dinthat what you [should] cultivate, namely it
is the practice that offers advancement and hastefff one fails to advance, then [that is
because] of having distorted perceptions. Becadsdistorted perceptions, innumerable

characteristics are created, and, all these cleaistids are that what keeps you from attaining
the unimpeded Buddha knowledge.) Now, practitiodegply contemplate the phrases on the

arousal of the ten causes, and fully understanalselute non-arising of the three activities,
as well as eternal non-activity of the dharma-raatiliherefore, it is callegfecepts of abiding
in the unconditioned®®

838 Sl AT DL 58O RS2 0T (B AR IR B B R A0 R B A — T T S B A R S R A (TR T E
PR R A AR RS 5 DU R A 55 4 B U — SR TR B DL = i i B 44 4
i.e. T. XXXIX, no. 1796: 626b26-c2, cited in Yambs&967: 253, with added emphasis.

B0 L TR E S D EEE AN B —F I A & SR R LG T I > S S
TR P RS PRt S MR S PSR M S U B OB S SR = AN LS4 =
FEEBEARL (400 S S BINS S 2O A 2 = S35 B A G+ e e S R 2 Iy
HABS e TR B 1T A = 25 (R 5 I = S e & R 2 — P56 (R ) RS E =
S L GBS N B BB T A A B A S 1T B T 5 P B A R B AR M — T L B A
S PR R I AR 1 S B ) — T & A R IR R S 2 (A 2RI (R &R fE—
Yk SRR AL e P RSN oA 2 SR B th B I A N4 5 118 53 B Hilss g m ge Has Al
it BB R A = 2 LTI AT I SR 2 17 S M 1 (50 R (R AE T 8 A A B I S A T S 15 e
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From this perspective, abiding by theamayaprecepts’ comes down to offering your own
body, speech, and mind, that is your entire body emtire soul to the Buddhas. The word
‘samaya per se designates ‘equality’, while ‘preceptshdees eithewsanvara or sila. Skt.
Sanvarameans ‘control’, ‘regulation’, etc., but in theation above it denotes ‘the attainment
of the expedient of compassion’, which also poiats‘equality’.®*° It is precisely this
‘equality’ that forms the culmination of the HSBHKtual practice, in which the disciple

becomes, or actually is reminded of the fact tieaistBuddha.

BEE) STTHEFE T GAET TR ER A AAME B @ REEE R EMR R, T. XXXIX, no. 1796:
629b12/13-2728/c4-6, cited in Yamasaki 1967: 258;26th added emphasis.
89 yamasaki 1967: 254.
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V. CONCLUSION

As shown above (Chapter II), precepts conferreBuddhist ordination rituals reached Japan
only in the Nara period, but were further instibutdlized in the course of the early Heian
period. In this context, #ai embraced botlvinaya and sila, which have been coined
together in the terrRairitsu (Chapter V). It has been clarified thi&tikai complied with the
existing system of SBR ordinations atdhiji, but —for several reasons that have beent@oin
out above- added the UBR as theayato be studied in the Shingon curriculum. However,
in order to stress the uniqueness of Shingon, begied the introduction of a third, and new

set of precepts, namely teeamaya.

Kukai stated that one must also strictly uphold tReteric precepts, and instructed his
disciples to get full ordination on the preceptstiolrm of Todaiji, for “given the absolute all-
embracing principle of the madalas, upholding the idayana precepts as such is also
upholding the esoterisamayaprecepts®*! In opposition to those fofravakas pratyeka-
buddhas and mainstream Makana bodhisattvas, the HSBK (Chapter l1ll) calls these
fundamental precepts of Mikkythe symbol of Buddhas'. They are a crucial coiditfor
being bestowed esoteric consecrafitifor “those who are about to enter this vehicle mus
first of all abide by the precepts. These are namsetiaya and the teaching is called
Shingon.®*3

Some scholars have argued thak#i cannot be considered the genuine author oH®BBK
(Chapter 1V), mostly because of its relation wittinpipally two other texts: the first being
either Kikai's own work, or of unknown authorship (JHBK),dathe second (KSK) being
allegedly composed by Enniwvhen reading the HSBK within the framework ofikai’s
precepts view, however, there are many indicattbas adduce arguments in support of the

hypothesis that it may have been precisely the sippo

In this respect, one may recall the discussionhenorigin of theHizoki that has traditionally
been centered around two theories, that is, eithethe record of Amoghavajra’s instruction
to Huiguo, Kikai's handwritten notes of oral instructions reegifrom Huiguo. The validity

81 Ueda T. 1933: 142.
842BKD IX: 116d, s.v.Sanmaiyakaigi.
843 Endb 1972: 8 refering to the Heizei in KDZ II: 161, whicorresponds to T. LXXVIII, no. 2461: 2b29-cA;

TR H A Z I = RE 2 H E . Translation by Grapard (2000: 157).
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of the first interpretation is solely dependingtbe connection of Amoghavjra’s instructions
on a single ritual procedure to a colophon attadbemHizoki ritual manual that is allegedly
imported by Ennin. As Abe says, “because Huigudistli with Amoghavajra, such an
identity does not necessarily suggest that heeisitithor of the Hiaki. On the other hand, the
Hizoki contains many elements that emphasize the unitthefgarbha and vajradhatu
mandalas and highlight the distinction between thetero and esoteric. These elements,

absent in Amoghavjra’s other writings, are therallk of Kikai's texts”8**

In the same way, also the HSBK invocation of Buddaad Bodhisattvas of both mialas
stresses their unity, and the precepts expoundsatlgl make the distinction between the
exoteric and esoteric approaches. Even though umeldly more research is needed, the
undeniable presence of elements in the HSBK tletansistent with Bkai's precepts view,
as distilled from his own writings, suggests thaestioning the HSBK’s authenticity is no

longer tenable.

In my view, the JHBK and KSK can very well have bdwo separate texts that actually
comprise Kikai's notes of oral instructions he received fromidgtio during his stay in China
between 804-806. Upon his return to Japan these Vager (cf. infra) combined into one
ritual manual, the HSBK, which has always circulategether with his SKJ, being its
“preface” that contains the sprouts for the JJSR,nagnum opusompiled on imperial

command around 830.

It has also been pointed out that the ritual pracedf the HSBK appears to be based on such
texts as the JBKG and the MSZ. That is, while tlatras are borrowed from the former, the
format of the precepts conferral ritual as suchalen from the latter. However, the four
capital and the ten important prohibitions expouhde the HSBK are not attested in the
JBKG, and while the ten important prohibitions driscussed in the MSZ, the four are not.
The ten important prohibitions are an elaboratiortte four capital prohibitions, but only the
four major prohibitions are considered to be thetexsc parajika offences. We can therefore
argue that it was precisely the HSBK that addeddh&y elements to the established esoteric
initiation procedure, and brought it to a higherele It is exactly with the exposition of the
parajika offences in esoteric terms that the HSBK giveslente of a culmination of an

esotericization process of the Buddhist precepts.

844 Abe 1999: 487-488, n. 60.
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Moreover, as already suggested by e.g. Yamasa&irj1the close relation of the HSBK with
texts of which the authenticity has not been qoesti, such as the SKdgnin andHeizej
may indicate that the former has been composdtkatame time when Kukai wrote the latter
texts, i.e. ca. 822. Of course, he incorporatedjthidelines of other guidebooks (such as the
MSZ and JBKG) into the HSBK ritual manual, but fasinstance Abe (1999) has shown-—

exactly this strategy was crucial in his constutif esoteric Buddhist discourse.

Ultimately, it was in the HSBK ritual manual thatikai institutionalized thesamayaprecepts

as a crucial tool to officially sanction entrancgoi the community of esoteric practitioners.
They not only “signify a dramatic transformati8ft'for the disciple, who by passing through
this rite —as the HSBK says— ‘marks himself as ddba’, and is acknowledged as such by
the esoteric community, but —as later divergengrpretations exemplify— also point at a

crucial transformation in the perception of Buddipiecepts in Japan.

Precepts taken by practitioners of various religiadenominations exceed geographic
boundaries and have been always transformed ow, tbut thesamayaexpress the
possibility to access the innermost essence obthggnal enlightened nature of humdis,

rather than being an ethic code administering pralategulations for all one’s daily actions.

As Kiikai said (see also chapter IV: 103-104), non-BudiiEmominations pursue an afterlife
in heaven by cultivating the ‘ten good deedsgvakasrely on the ‘four noble truths’, and
pratyekabuddhascultivate vows for individual liberation, bodhisais practice the six
paramitas, as well as the four methods, and cultivate tiveefold pure precepts. However,
the ‘precepts that are the mark of Buddha’ are special precepts of esoterici$fi for
indeed, withsamayabeing equality, or the universal identity with tleatire cosmos as
embodied in Mafivairocana, one may conclude, perhaps with the parafithesamayacode,

that is, all beings are equal, but some realip@oite than others...

845 Orzech 2011b: 85.
846 yamasaki 1967: 255.
847 End 1972: 7.

147



POSTSCRIPT:

RE-CONSIDERING “BUDDHIST ESOTERICISM”

As we move further into the twenty-first centuryhas been pointed out that “the legitimacy
of Western science and rationalism” is being cingiézl by two opposite, but mutually
reinforcing, movements, which Arthur Melzer (prafesin political sciene at Michigan State
University) has called “the ancient force of redigs orthodoxy and the ‘postmodern’ one of
historicism and cultural relativisnt*® Indeed, in the age of globalized consumer capitali

perhaps more than ever in the history of humankindividuals feel an urge to construct
‘new’ ways to express their identity, based on scolirse of ‘difference’ and ‘uniqueness’
(see for instance, tlganguroor ‘black face’ alternative fashion trend of dieair and tanned

skin amongst Japanese young female Tokyoites).

However, in a simultaneous reaction to an incregipluralistic world, there also appears a
return to ‘traditional’ forms ofWeltanschauungthat are highly influenced by orthodox
interpretations of religion (one example of whidhiry the activities of Europeajibadi). In

so far ‘historicism’ is perceived as “the theorydapractice which privileges historical
explanation on the grounds thakeas, values, and practices ... are discrete pradwdt
particular cultures rather than trans-historical miéestationsof essential, universal features
of human identity and society” (even though onehhagk why historicism itself is repeating
the same mistake by presenting yet another ‘trastefical’ scheme, cf. ‘history’, ‘culture’,
etc.), it may—as Melzer suggests—indeed be piexas a postmodern critique of absolutist
conceptions of value and knowledge. Thus considdnstbricism may very well relate both
to cultural relativism, that ishistoricism is relativistnot only because it emphasizes an
endless variety of cultures as peculiar individzegtions, but also because it is ‘observer-
dependent’, in the Mannheimian sense of “all hisarknowledge is relational knowledge,

and can only be formulated with reference to thsitfun of the observer*?*

Writing dissertations also makes us observers,iaisdprecisely this observer-position that
conditions our research perspectives. Ultimatdig, gursuit of ‘objective’ knowledge cannot
be totally free from any subjective contaminationb@s, personal aims or purposes, but in

accordance with contemporary standards of acadess&arch, as an observer, one must at

%48 Melzer 2006: 279.
89 Arnold 2010: 332-333, with added emphasis. Theiskewungarian-born sociologist Karl (a.k.a. Karoly)
Mannheim (1893-1947) is considered the foundehefsociology of knowledge.
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least try to approach the research subject witlasaigh as possible degree of ‘epistemic
objectiveness’ (or observar-dependence). One of the first steps, then, ifleat on the
‘objectiveness’ not only of the methods that arewt disposal to conduct the research, but

also of the categories that are available to descts subject.

The subject of the present project pertains tohiséory of religions, and more precisely,
focused on the emergence and development of ‘eéspiercepts’ obamaya a term used as a
literal translation of# 7% (Jap.mitsu-ka). When asking, however, what this qualifier ‘esiate

in this context means, both primary sources andrsry works remain surprisingly silent.
Moreover, it seems that historians of religion haged the term ‘esoteric’ to refer to a
‘special’ (and therefore ‘different’) category oBuddhism’, without paying much (if any
serious) attention to how they define it, nor toawlits analytical utility might be when

applied, for instance, in a discussion of ‘Buddhpsienomena in medieval Jap&f.

Indeed, based on its semantic connections to tiganous terrmikkyo, it has been argued
that the English word ‘esoteric’ is preferred ovantric’ when addressing ‘Vajrapa
Buddhism’ in East Asia (including Japatij.However, the conditions of the possibility to
impose derivations of the concept ‘esotericism’ this context seem to be hardly of
consideratiof>? Surely, as Griffith Foulk has insisted, even thotig is sometimes objected
that historians, especially intellectual or religgohistorians, should not impose their own
categories on the foreign countries they studye’ rigality remains that “when it comes time
to explain and interpret what one has learnedgusite’s own language, and operating within
the constraints of one’s own academic disciplinesimanifestly impossible to use only
concepts borrowed from the foreign tradition thsthe object of study*>® In the context of
this dissertation the main problem, however, is @ mere imposition of the qualifier
‘esoteric’ as such, but rather, the fact that ihisften done without sufficient attention for the
connotations this term may invoke to the Englistsgd reader who may have preconceptions

about ‘esotericism’ quite different from those vearted in the East Asian Buddhist cont&xt.

80 Exceptions are Payne 2006, Orzech 2006 and Omteath2010.

81 0n this preference, see e.g. Orzech 2006: 36‘tR@ttrouble with Tantra” and the category of ‘Tidsm’, cf.
ibid.: esp. 36-38.

82 One, although implicit, exception to this negligermay be Orzech 2006.

8537, Griffith Foulk 1992: 20, quoted in Orzech 2063

84 Although Groner 1990 in passing called for cautionthe use of the term ‘esoteric’, because “in
contemporary Western religious culture ‘esoterieinccarry connotations unwarranted in the East Asian
Buddhist context,” an in-depth treatment is stitking.
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Esoterism and/or esotericism: what's in a name?

According toThe MacMillan Encyclopedia of Religipedited by the famous historian of
religion Mircea Eliade (1907-1986), the Englishnetesotericism’ —formerly known as
‘esoterism — is borrowed from the French worésbtérisme’which was first coined in 1828
by the French philosopher and historian JacquegeM#t791-1864§°° The Dictionnaire
critique de I'ésotérismg1998)%°° also contains an entry on the term’s history. Héhne
French historian of esotericism, Jean-Pierre LaufE®B5-) traces the recent use of the noun
‘ésotérisme back to France of the 1830-40s, and simultangogsibstantiates that the
adjective ésotériqué(English: esoteric) was already attested in doeni® of the end of the

eighteenth century’

Regardless of the question, whether it was thectidgeor the noun that was first invented,
there appears to be academic consensus over theéh&dcthe emergence of both terms
actually date back to a so-called ‘epistemologitgdture’ that occurred already from the
fifteenth century onward®® According to Carole Frosio, author of ‘L'ésotéresrentre
histoire et tradition’ (published in the Brill sesAries I/1, 2001: 88-125), it is in this light
that one may see “the creation of the more appatgitierm ‘esotericism’ by Anglo-Saxon

academics®®

Interestingly, Frosio refers to the opinion of ppapnts of so-called ‘Western esotericism’
that, generally speaking, there are two meaningssaftérisme namely “ésotérisme comme
connaissance secrete” and “ésotérisme comme typeodeaissance ou d ’expérience
renvoyant a un lieu, a un centre et partant desanoyens, les techniques destines a atteindre
ce lieu"®°Based on this double definition, Frosio makes siinition between ‘esoterism’
and ‘esotericism’. While the former in her view fa@ns to those two meanings, the latter, on
the other hand, is limited to the history of ‘Westeor ‘occidental’ esoteric currents that are
“parfaitement circoncrits dans le temps et darspkee”. As a consequence, she observes that

“la recherché universitaire limite son accés augiehx a I'étude d’événements humains

%5 Faivre 1986, referred to in Urban 1997: 31, rarid also in von Stuckrad 2005: 80.

8¢ Edited by Jean Servier (1918-2000), an ethnolpgisb was professor at the Faculty of Arts and Huma
Sciences in Montpellier.

%7 Frosio 2001: 96; von Stuckrad 2005: 80. Lauranhésfounder oPolitica hermeticaan association for the
study of the social influence of “Western” esotehiought that publishes a journal of the same name.

88 |mplied here is so-called “Renaissance Paganismton Stuckrad 2006.

89 Frosio 2001: 96, n. 4. Translated from Frenchioaiy

850 Frosio 2001: 94, citing FaivreAccés de I'ésoterisme occidentedl. I1: 14.
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déroulés dans le temps et I'espace a partir derflacience que des croyants ont d’une réalité

“méta-empirique” exprimée de facon empiriqi&".

Regardless of these discriminations, it has to deted out that both the English and the
French words for ‘esotericism’ stem from the Gréektepikoc and refer to “what is ‘inner’

or hidden, what is known only to the initiated feand closed to the majority of mankind in
the exoteric world®®? In other words, they bear a meaning of “what terior and therefore
out of sight"2® Indeed, just as Charles Orzech has pointed oufsirearliest usage,
‘esotericism’ appears in “a contrastive or binaaying”. This usage can be traced back to the
early second-century claim in a satire by the Syrleetorician Lucian of Samosata (ca. 125-
180 C.E.), that the founder of Western philosopAyistotle (384-322 B.C.E.), drew a

distinction between his ‘esoteric’ and ‘exoteriaks 2

Esotericism as form of thought

The first influential definition of ‘esotericism’saan object of academic inquiry is in the work
of Antoine Faivre (emeritus of the Ecole Pratiqes tHautes Etudes at the Sorbonne), who is
considered the ‘father’ of the study of ‘Westerntesicism’ in the European academia. Given
that Faivre aspires to respect cultural ‘differen@® he restricts himself to “modern and
contemporary currents of Western esotericism,” digiisses “essentialist, universalist,

doctrinal and thematic criteriologies of esoteritias inadequaté®

%! Frosio 2001: 96-97.

82 Urban 1997: 1. For other definitions drawn upandard dictionary entries, see: Bagley 1992: e3p-232.

%% Orzech 2006: 39.

84 Orzech 2006: 39, where he refers to Urban 2003:272. See also von Stuckrad 2005: 80, which mestio
that the term ‘exoteric’ is older than ‘esoteri€here is also an increasing attention for the stofdgsotericism
in the work of other philosophers. See e.g. thattnent of Heidegger by Waite 1998, of Machiavélglileo,
Leibniz and others in Bagley 1992: esp. 232-23®mf@iderot, Toland, and Rousseau in Melzer 2086: 80.
85 Faivre 1992: 18, cited in Frosio 2001: 98: “Du nésbtérisme, il s’agit de faire bon usage. De relpa
considérer comme porteur d’'une valeur spirituellesemantique que par lui-méme il ne détient pas De]
considérer qu'il s’agit dine forme d'espritd’'un style d’imaginaire[...] L'approche propose ici traduit un
double souci. D'une part, le respect des différepnd&autre part, la nécessité d’une recherche egqugrsans a
priori idéologique, des voies transverbales ou des clet@maccordements.”

8¢ Faivre explains this in his definitive bodkccess to Western Esoterici§New York, State University of New
York Press: 1994; which includes the first Englistlition of hisAccés de I'ésoterisme occident&aris:
Gallimard, 1986). In contrast to a typology thatlisarly delimited in time and place, e.g. Faivnestriction to
‘modern’ and ‘Western’ currents, “essentialist eriblogies define ‘esotericism’ as a universal anerefore
trans-historical phenomenon; although its manitesta may differ, the essence of ‘esotericism’ lisags and
everywhere the same.” Even though “essentialisteriviogies are universal, but not all universalist
criteriologies are essentialist,” Faivre neverthslerejects non-essentialist universalist criteg@e of
esotericism”. His example is Pierre A. Riffard’dification of esotericism as an ‘anthropologistucture’ (cf.
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The main criterion for his approach to ‘esotericigsra family resemblance based on “a form
of thought” (French:forme the pens$&®’ that has six fundamental characteristics: (1)
universal interdependence; (2) living nature; (3pagination and mediations; (4)
transmutation, (5) praxis of concordance; (6) tmaission. The first four he calls ‘intrinsic’ or
indispensable, the latter two ‘secondary’ or ‘refet that is, these features do often, but not

always occuf®®

infra). “Faivre’s objection is twofold. First hejeets the conception of an esotericism generis Each of the
component elements of the form of thought thatai$ lheen argued to call esoteric, presents itséyf am a
theoretical generalization starting from empiridalta (concrete historical ideas). Second, in Fawo@inion
Riffard’s model aspires to be far too global. Ushig model, the field of esotericism would once enescape
being made coherent, approachable and manageéidleCalla 2001: 440-441, referring to Faivre 2008vx
xxviii). It has also been observed that “religianisnd a universalist or essentialist criteriology aften found
together.” (McCalla 2001: 442). Doctrinal critengies, on the other hand, “start from sectariasygpositions
bearing on what esoterism ‘should’ be... Such categproduce the various ways in which esoteridistge
themselves attempted to codify it, and are usuiaiypked for the purpose of placing their own sdatar
programmes above those of others.” (McCalla 20041, 4eferring to Faivre 2000: xxviii) A thematic
criteriology, which “defines esotericism on the isasf favoured themes —androgyny, sophiology, therlav
Soul, and so on— cannot account for the naturesofeeicism, because, Faivre argues, while esateties he
understands it has indeed favoured these themes abthem belongs to it exclusively. As elements o
mythologies, it is to the mythic in general thagytrefer [...or in other cases,] they refer to argbes rather
than to mental attitudes more directly connecteth \istorical conditions.{(McCalla 2001: 441, referring to
Faivre 2000: xxviii)

87 According to Faivre, the esoteric “form of thougl just another form next to a scientific, thegitcal or
utopian one, cf. Faivre 1994: esp. 15ff. See disoctitique on the vagueness of this concept in Mla001:
esp. 436 and 443-444.

88 According to von Stuckrad 2005: 82: “Faivre insisttat only those currents are correctly labelsdtricism’
that show all four ‘intrinsic’ characteristics, eweaf with different emphasis.” These are: (Universal
interdependencer symbolic and reatorrespondencebetween all, i.e. both hidden and visible, partshef
universe. These are to be read and decoded betenesgthing is a sign; everything conceals and esud
mystery; every object hides a secret.” (Faivre 199 This feature refers to the Hermetic notiorivafiat is
below is like what is above’, cf. e.g. von Stucki2@D5: 82); (2) A perception difving nature based on the
view of the cosmos as a manifold and hierarchityuhiat is as a whole a living being. Nature i$ric potential
experiences and should be read as a book. Faites tiat since the beginning of the twentieth agrttuere has
arisen a “monistic spiritualism”, inspired by eamstenysticism, where nature is left out or even ddniFaivre
1994: 11-12); (3)maginationas a visionary faculty and the usenoédiationssuch as rituals, symbolic images,
mandalas, intermediary spirits, etc. (Von Stuck2885: 82: “Imagination is an ‘organ of the souldas key to
concentration in magical work [while] mediation msacontact with intermediary entities that serve as
informants and messengers to the absolute truthieid/ mysticism views fantasy as an obstacle, d@soter
views it as a possibility. Faivre describes it eofally: “Understood in this way fantasynfaginatois related to
magnet magia imagio) is a tool for those who wish to reach knowledpeu the self, the world and the myth.
It is the eye of fire which penetrates the shellhef outer appearance to make the true significatéppear, and
uncovers the ‘connections’ which makes the invesiblsible to expand our mundane seeing; tmeiridus
imaginalis to which the mundane eye of flesh has no accdgaivre 1994: 12-13); (4) The possibility of the
experience of transmutatiofmote not “transformation”, because in Faivre’s view, “tid®es not necessarily
signify the passage from one plane to another,ti®tmodification of the subject in its very natyresr
metamorphosis, “consisting in allowing no separatietween knowledge (gnosis) and inner experieace,
intellectual activity and active imagination” (Feev 1994: 13) (5) Apraxis of concordangethat is
acknowledging differences and harmonies between raligions and teachings, and finding common
denominators to unite or “melding them into a singkucible” (Faivre 1994: 14); and (6) Emphasis on
transmissionthat is, the “esoteric” knowledge can and mustréesferred from teacher to student according to a
given pattern during initiation. See: Faivre 1994:15, with added italics.
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Esotericism as group mentality with an internal sttture

In contrast to Faivre, who historically and geodpiaplly delimits ‘esotericism’, Lee Irwin
(professor of religious studies at the College bafeston, and specialist in the history of
Native American religions) considers ‘esotericisas’ a ‘global’ phenomend8ti that may be
defined in two ways. That is, either in terms ds “external social relations and tensions with
parent religious traditions, [as well as] its plagéhin a larger cultural context often ignorant
or dismissive of esoteric concerns, or [in termgtsfinternal sanctioning processes by which

members become fully fledged masters of their scHgd

According to Irwin, ‘esotericism’ can be characted as an “external group mentality”
centered on three intersecting aspects, and ilgasabuilt around a fourfold structural core.
The three aspects are: (1) hierarchical; (2) slycsdcretive, and (3) relatively unknown or
marginalized by a conservative majority of a corii@ral religious tradition. The five key
elements of the structural core comprise: (1) thfelding spiritual teachings in a progressive,
step-by-step manner; (2) the presence of a conmfefihitiatic grace’; (3) the relation to
“unique and special theologies whose cosmic dinomissare highly personalized”; (4) the
“incorporation of physical disciplines borrowed rmovarious Yogic ... and Tantric ...
schools; and (5) a recasting of cosmological peioep and beliefs as impacted by theories in

modern science®!

89 He writes: “Increasingly, the structural contemts contemporary American esoteric thought are being
borrowed from highly diverse sources, particulglystern religions which have become increasinglyutay
and widespread. The entire "new age" movement@ela a deconstruction of normative, exoteric Ciarsty
through a process of gradual acceptance of Eattanhings, many of which are highly esoteric. Baneple,
Tibetan Buddhism has increasingly influenced bothefican and Europeans through the formation ofowari
institutions, monasteries, and popular teachersy give open seminars on Tantra, teach meditatiofd h
empowerment ceremonies, and instruct Westernervarious esoteric arts or practices. ... Thebal future of
esotericism is not and cannot be bound by its i@tship to any particular religious tradition or gtitution The
history of increasing religious pluralism on a giblscale reflects an opening of intellectual anditsial
horizons which can only result ian increasing complexity in future conceptualizatiof "esotericism"
Scholarship in this area needs to address itselfdceater analysis of tmaulti-traditional influenceghat have
impacted the formative history of esotericism irttb&urope and America. Further, the impact of tisss-
fertilization has also impacted thought and pelioapin the religious cultures of India, Japan, @ulitheast
Asia (and somewhat less, China). The influenceionly one way, but part of a greater internatiex@&hange,
starting in the nineteenth century with ideas thmate profoundly affected Eastern thinkers like Auindo or
Gandhi or the Dalai Lama and certainly has affethedmany Eastern teachers that have emigratec:$tem
countries. In the procestje very core concepts of Eastern religions arengirag and evolvingas are the
esoteric teachings of Judaism, Christianity andnislin such dynamic circumstances, the liminal grouthe
creative individual who is not part of a particutaligious tradition has an incredible wealth oftemgls to draw
on in formulating an esoteric view of spiritualitp. such a context, the future of esotericism wiltely become
increasingly global, international, and pluralistigrwin 2001: 33-34, emphasis added)

870 |rwin 2001: 2.

871 When considered externally, the three interseaspects are: (Bierarchical, which in his view, is evident
from the transmission of the teachings from magiedisciple. This is possible only “in successivages of
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Esotericism as Janus-faced elitism

A third approach to ‘esotericism’ is advocated hygH Urban (cf. supra). He argues that “the
esoteric tradition is based on a central Janusddfatentity or a clear split between the esoteric
and exoteric realms.” That is, “it allows the indwal to live a seemingly orthodox,
traditional, conservative life in the outer sociadrld, while at the same time, leading a secret
inner life, often involving powerful heterodox owem antinomian esoteric practice&?
Based on this, Urban advocates that esotericisntrany to many popular conceptiofigjis

“by no means primarily a “counter-cultural” or “stdysive” [nor revolutionary] phenomenon.”
Rather, it is very often an elitist phenomenon, phavince of highly educated, affluent and

powerful intellectuals, who wish, not to undermingor over-throw] existing social [or

initiatic training, and after sufficient preparatiaequiring lengthy periods of discipline and oftepecial
empowerment rituals.” In other words, “the centrahdition for accessing esoteric knowledge is masibp in

a relatively small circle of usually male practiteys.” (Irwin 2001: 1); (2Bocially secretiveThis idea relates to
his definition of esotericism as those “teachingpmactices that resist orthodox interpretatioms] are ‘hidden’
because of issues of political or religious persentl (Irwin 2001: 1. For a treatment of ‘forbiddj knowledge’
in European esoteric traditions, see Allen 1996y €8) Relatively unknown or marginalized by a conseneativ
majority of a conventional religious traditipmhich as Irwin argues, “stems from an extrapolatf the tension
between the ‘known’ or commonly accepted orthodafya religious tradition and the ‘unknown’ (or
institutionally unrecognized) teachings or pradiacd various esoteric groups within that religideedition.”
Therefore, “the status of such groups is often imatged by the refusal of the parent religion égagnize the
legitimacy of various non-conventional interpretas or practices.” (Irwin 2001: 1. Italics added)

In addition, Irwin maintains that there is a sturat core inherent to esotericism, which comprites key
aspects: (1) Unfolding spiritual teachingsdnprogressive, step-by-step manri@ven where spontaneity is
emphasized) that leads to new insights and awasénéscording to lrwin, this phased process is Hart
“elaborated in a series of gradual revelation, rmgpessive insights, leading to desired realizatiohspiritual
truth”, and may be facilitated by employing “elabte rituals, ceremonial initiations, moral and eghiraining,
physical disciplines, and inner development techefjthat are taught over a sustained period ohitegf
(Irwin 2001: 5, emphasis added); (2) Presence obracept of initiatic grace or “the transfer of power or
special ability from a teacher to a student.” Thésrelates to the idea that the “inner structuratess of esoteric
transmission of understanding” does not only octhirough the simple learning of intellectual ideasthe
mastery of a certain vocabulary or external ritugthavior.” On the contrary, it is the transmissiself that one
is to regard as “a medium of spiritual affirmatiam, ‘awakening’ by which the recipient comes tdyfwilue the
reality of that which is transmitted.” Moreover,ishempowerment is conceived “as a psychic or sbulfu
realization of fluid currents and emanations thamstitute a more illumined state of awareness @noae
empowered state of being,” and these currents féea trelated to cosmic entities, sometimes mytgdi and
sometimes not, whose value is expressed in syndfalgification or harmonic wholeness.” (Irwin 2008-6);
(3) The relationship tounique and special theologies whose cosmic dimeasioe highly personalizéand
“involve an often radical re-personalization of fhieysical world.” (Irwin 2001: 6); (4) Theirfcorporation of
physical disciplines borrowed from various Yogicand Tantric ... schoojgincluding] meditation, recitation of
sacred names, the use of ritual implements and idgasw arcane gestures, combined with visualization
techniques.” (Irwin 2001: 6-7); and (5) especially contemporary globalized forms, “eecasting of
cosmological perceptionsnd beliefs as impacted by theories in modermseie (Irwin 2001: 7-8. With added
emphasis)

872 For this, he draws upon the work of Gerhard (a.@ershom) Scholem (1897-1982), a specialist inislew
mysticism who worked at the Hebrew University ofualem, Urban 1997: 3. For more information onidew
mysticism, see e.g. Berman 2009.

873 See e.g. Morrisson 2008; and also von Stuckra®:26€p. 81.
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religious and political] structures, but subtlyreonforce them, or else bend and reshape them

according to [or in order to suit] their own [priejinterests®"*

In short, Urban perceives esotericism as a typeslibsm that employs “three primary
strategies™: (1) What one might callsacial strategy namely “the creation of a new social
space or private sphere, which promises ‘equadihd liberation for all classes, while at the
same time constructing new and more rigid hier@shi(2) ahermeneutical strategpr
“style of reading texts”, which “appropriates thetleority of traditional scriptures, while at
the same time asserting the superiority of esoexagesis”; (3) aitual strategy which in his
view, is enacted especially through secret indgigtiand “creates a homology between the
body of the initiate, the hierarchy of the cosmasl dhe hierarchy of the esoteric sect,
inscribing the individual in the body of the ordend inscribing the order into the human
body.”">

Esotericism as gnosis

As editor-in-chief ofEsoterica an academic journal for the study of esotericiguthur
Versluis wrote in his ‘Gnosis: A Modest Propos#002) that “no single methodological
approach —be it empirico-historical, typologicalternal, or otherwise— should dominate this
field of study, for each genuinely investigativepegach has something to offer in developing
a broader and deeper understanding of esotericidnfdurth definition, therefore, is his
description of ‘esotericism’ as “a term referrigdosmological or metaphysical religious or
spiritual knowledge that is restricted to or inteddor a limited group, and not for society at
large.” In other words, he perceives the word ‘egot as referring to “secret or semi-secret
spiritual knowledge, including both cosmologicaldametaphysical gnosis ... [as well as]

phenomena classed as mysticism.”

874 Urban 1997: 1; original emphasis left aside, asditéons taken from ibid.: 3. For his conceptiori‘elitism”,
see ibid. 32, n. 7. In this reasoning, esoteriaisay be less ‘socially secretive’ than at first glarsuggested in
Irwin's aforementioned external characterizationowéver, also Irwin acknowledges the ‘elitist’ adpec
“Another aspect of esotericism is the problem ditisn" or the tendency for esoteric schools to bagze
adherence to core doctrines that are intellectuabiphisticated but requisite for advancement irte t
"advanced" circles of that school. In turn, thisds to reinforce tensions between in-group andgootp
members who do or do not conform to the intelldctwaemotional expectations of the core membershipe
authoritative structures of esotericism have resdlaround the experiences of the founder, the edtiba of
teachings and practices based on foundational iexper presented in a "graded" advancement, theicaimg
of advanced members who have reduplicated the siégj@ixperiences, the training of members in varigpes
of arcane lore, and the conferring of status tileshose considered to have mastered the fulhiegs of the
school.” (Irwin 2001: 2)

875 Urban 1997: 1, with additions taken from ibid4pThe term ‘social strategy’ is my interpretation.

155



Central to his interpretation is that he considdre concept of ‘gnosis’ as the core
characteristic of esotericist® He further advocates that the recognition of theidue’
nature of ‘esotericism’ is the condition for itdlfdevelopment as a field of scholarly inquiry.
In his view, this ‘uniqueness’ lies not in its ‘trixdisciplinary nature alone, but the fact that
its manifold currents are each concerned with newsnof knowing, with the transcendence
of the self-other dichotomy.” Thus, “while purelistorical research obviously has its place in
this field, the most important works will be those that also seek to reveal the kinds of
consciousness esotericism entails, that seek toghus into new ways of seeing and

knowing.”®"”

8764 choose to define esotericism primarily in termisgnosis because gnosis, of whatever kind, isigety
what is esoteric within esotericism. ‘Esotericisd€scribes the historical phenomena to be studighsis’
describes that which is esoteric, hidden, proteced transmitted within these historical phenoméiahout
hidden knowledge to be transmitted in one fashioarmther, one does not have esotericism.” (Ves20i02:
10) According to Versluis, there are two meaningkagers of gnosis, namely: (1) cosmological gnosisich is
“knowledge or direct perception of hidden or esotaspects of the cosmos” and “still entails a kubtialism
of subject-object”, but “to some extent belongsh® realm of knowledge, and reveals corresponderemgeen
subject and object, or between humanity and theralavorld” upon which one draws “in order to acldesome
aim”; and (2) metaphysical gnosis, which he defiassion-dualistic and “direct spiritual insightaracomplete
transcendence.” (Versluis 2002: 2)

In his view, the word “gnosis” thus refers to “ditespiritual insight into the nature of the cosnaosl of
oneself” and while “cosmological gnosis... illumingthe hidden patterns of nature as expressingtsgiror
magical truths... metaphysical gnosis, on the otlerdh represents direct insight into the transcenddrese
terms are not mutually exclusive but exist on atioolum: visionary experiences in general belontheorealm
of cosmological gnosis, but they may nonetheless@p metaphysical gnosis.” (Versluis 2002: 10)

Versluis’ main argument is based on the idea thategic phenomena are “connected primarily by bimegt
that to enter into the particular arcane discipliméo come to realize for oneself secret knowledbeut the
cosmos and its transcendence. This secret or hikluemledge is not a product of reason alone, bgnafsis—
according to esotericism, it derives from a su@tisnal source.” Therefore, “we cannot adequatelgstigate,
singly or comparatively, variants of esotericismhout an awareness from the outset that we areiemgtato
unfamiliar territory for the strictly rationalist gcientific mind, and that in order to underst#rid any genuine
way, we will have to learn at least imaginativedyenter into it.” (Versluis 2002: 11)

In other words: What we are discussing here isimple matter. For while the conventional historiaost
work with rather straightforward historical dataates, events, major figures— to this the histooBesotericism
must also confront an entirely new additional disien that we may as well describe from the outsejresis.
This dimension cannot be addressed by conventiustdry alone, precisely because gnosis represesight
into that which is held to transcend history. Aimmry revelation, for instance, occurs in timet éccording to
the visionary that which is revealed does not bgltintime alone. As eighteenth-century visionamelaeade
wrote, to enter into the visionary realm, one nuast off from the “shore of time.” So must the bi&n of
esotericism attempt to do, at least imaginativélyot in fact, or his or her history may well develinto mere
reductionism and even denigration due to a faibfranderstanding. And this imaginative effort istake more
difficult if one is attempting to deal with not ot two culturally disparate forms of esotericisfersluis
2002: 11) For Versluis “the effort to enter inteetperspective one is studying” is “the adventuee study of
esotericism offers the scholar that few other feddn present”. (Versluis 2002: 12)

877 Versluis 2002: 13.
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Esotericism as anthropological structure

The fifth, and perhaps most controversial, defomtiof ‘esotericism’ is found in the book
L’ésotérisme: Qu'est-ce que I'ésoterisifiaris: Robert Laffont, 1990) by Pierre Riffarde H
perceives esotericism as “an anthropological satrett meaning that “it is fundamental to
being, one finds it in all societies, in all pespan various levels, more or less hidden, but
always there. Where man is, there is esotericigralise mystery is the stuff of humanity and
constitutes man®?® As the title of his secongnagnum opussuggests, i.eEsotérismes
d’ailleurs — Les ésotérismes non-occidentaux: @ifsyi civilisateurs, indiens, extréme-
orientaux, monotheistéParis: Robert Laffont, 1997), he does not ressthis research to

‘Western’ forms of esotericism.

On the contrary, according to Riffard, esotericisen be defined as “an occult teaching,
doctrine or theory, technique or procedure, of syisbexpression, metaphysic order and

879 or in other words, “an esotericism is a teachimag takes the form of a

initiatic intention,
secret doctrine or an initiatic organization, a riggal practice or an occult
art.”®° Subsequently, he lists “eight invariants” thatreleéerize the anthropological structure

881 (1) authorial impersonality; (2)

of esotericism “wherever and whenever it manifésedf”:
an opposition of esoteric to exoteric; (3) the @pioof the “subtle” mediating between spirit
and matter; (4) a theory of correspondences; @)#oteric significance of numbers; (6) the

‘occult sciences’; (7) the ‘occult arts’; (8) irdtion %32

Moreover, Riffard identifies two methods for gaigiknowledge of esotericism: the external
method of the scholars, which considers esoteri@asna fact to be studied by means of
critical-historical, comparative, phenomenologicaktructuralist and anthropological
approaches, and the internal method of the es@arihemselves, which reveals itself as the
adept’'s reflection on esotericism itself, a form s#lf-analysi€® As Riffard concludes,
“while the external method is indispensable foihautl identification, dating, establishment
of texts and restoration of works, and understamdirthe cultural milieu, the internal method

remains indispensable for all that is related tcammeg rather than to facts. In short, the

878 Riffard 1990: 135, cited in Hanegraaff 1998: 22 amMcCalla 2001: 440.

879 Riffard 1983: 125, translated from French original

850 Riffard 2008: 96, translated from French original.

881 McCalla 2001: 440.

852 Riffard 1990: 245-306, referred to in Faivre 1998:and Versluis 2002: 8, esp. n. 21. For a brisfussion
of Riffard’s work, see: Riffard 1998: esp. 63-74.

883 Riffard 1998: 63.
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external method deals with what is circumstantibE esoteric method expresses what is

fundamental #8*

Thus, from the above five criteriologies, it is aldhat historians of esotericism have made
substantial efforts to define what they mean bytéme ‘esotericism’. We can present these
typologies in a table (displayed on the next page)ging from Faivre’s ‘form of thought’ as
a family resemblance of ‘modern and Western cusferto Riffard’s universal
‘anthropological structure’. Now, as examples frauar preceding study on the HSBK
(marked in bold additions in table 16) suggeseséhdefinitions are also potentially valid

characterizations of ‘esoteric’ Buddhism.

Studying esotericism

According to Pierre A. Riffard (professor of phibghy, Université des Antilles et de la
Guyane), when talking about those who study eszi¢en; whether privately or in academia,
one must distinguish between the esoteric prangtioor ‘esotericist’ (French: I'ésotériste),
and the ‘esoterologist’ (French: I'ésotérologli®).That is, at least in his view, “the
esoterologist is a researcher who departs fromhith@en in order to go to the known, from
the invisible to the visible, and opposes himsedfif that moment onwards from the esoteric,
a searcher of the inaccessible star in a worldithftreign to the intellectual mind®® Thus,
the study of esotericism (again, French: ésoténsmay be called ‘esoterology’ (French:

ésotérologie) or perhaps even ‘esoteric studfés’.

That is, “synthetic and theoretical knowledge tisadble to compare and interpret, search for
patterns and types, and find structures and fungfidhe goals of which are, amongst others,
“the history of esotericism in general, the stufiyhe idea of esotericism, and the analysis of

its object, its method, its production, its langeiaits influence and condition&®®

%84 Riffard 1998: 73-74, cited in McCalla 2001: 442.

85 Riffard 1990: 12-13, cited in Frosio 2001: 98. Am#ar discussion, that is the distinction between
Buddhologist, Buddhist theorist, Buddhist practigo, and Buddhist, is Wallace 1999.

836 Frosio 2001: 98. Translated from French original.

87 The term “esoteric studies” is my interpretatibp,analogy with “Buddhist studies” for “Buddhology”

838 Riffard 1990: 54, cited in Frosio 2001: 98, trametl from French original.
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Table 16. Criteriologies of 'esoteric' and HSBK thought

FAIVRE

“form of thought”

IRWIN

external
“group mentality”

internal
“structural core”

URBAN

“Janus-faced elitist strategy”

VERSLUIS

“gnosis”

RIFFARD

“anthropological structure”

universal
interdependence
(Svabhava-Dharmakaya)

hierarchical
(three masters)

progressive teaching
(three abhisekag

social
equality/hierarchy
(samaya/silence)

living nature
(Svabhava-Dharmakaya)

socially secretive
(samaya-@tha)

initiatic grace
(kaitai)

hermeneutical
authority/superiority
traditional/esoteric
text/exegesis
(unsurpassed vs. citations)

imagination & mediation
(mandala & worship)

transmutation
(man-Buddha integration)

concordance
(samayal/ JISR)

transmission
(samayaas condition)

relatively
unknown/
marginalized
(early Shingon)

personalized cosmos
(Mahavairocana)

physical disciplines
(mantra and mudra)

influence of
modern sciencé

Ritual

homology of bodies
human/cosmos
(man-Buddha integration)
initiate/order
(bodhisattva-sangha)

(semi-)secret knowledge
(samayacode)

cosmological/metaphysical
(three secrets)

religious/spiritual
(sokushin pbutsu)

authorial impersonality
(HSBK)

opposition eso-/exoteric
(Nikyaron)

the ‘subtle’ as mediator
(subtle precepts)

theory of correspondences
(Buddhas — wisdoms — directions)

significance of numbers
(four, eight, ten)

‘occult sciences’

‘occult arts’

initiation
(HSBK)

" According to Irwin, this applies only to contempoy globalized forms.




As noted above, against the background of an isargaylobalization of capitalism, since the
end of the nineteenth century, European and Amescholars in religious studies share an
growing interest in a wide variety of doctrinextsg rituals, artifacts, and technologies, which
have been classified under the heading ‘esotericiand they, in turn, have been termed

esoterology or esoteric studies.

Until today, however, it must be pointed out the production of knowledge on ‘esotericism’
appears to be highly conditioned by modern acadeanit cultural boundaries (see also
Frosio’s comment above). This has resulted in adaching disciplinary segmentation that,
seems all too often coined along ‘East-West' diohoées, which is especially apparent in the
emergence of such seemingly independent subfieldgv/astern esotericism’ and ‘Buddhist

esotericism’.

Western esotericism

Despite the field’s concern with tracing terminata genealogies, it was not before the last
decades of the twentieth century that the histdrgsotericism, with its purported origins in
‘Western’ philosophy, received official sanctioniag a field of scientific researéff. This
was especially marked by the assignment of thedwadle first especially endowed chair for
the ‘Histoire des courants ésotériques et mystigiaes I'Europe moderne et contemporaine’
(formerly ‘Histoire de I'ésotérisme Chrétien’ ediabed in 1965) to Antoine Faivre in the
Ecole Pratique des Hautes Etudes at the Sorbont@7@. The following year, the Hermetic
Academy was founded in the United St&t®s.

From 1986 onwards, this association has create@raevesearch projects within the
American Academy of Religion (AAR), and departimg2004 ‘Western esotericism’ became
a permanent program ufiit: Another important center for esoteric studies established in

1999 at the University of Amsterdam, where a whBEchelor and Master program is

dedicated to the study of ‘Western esotericism'd avhere Wouter Hanegraaff holds a

89 McCalla 2001: 440, which also includes a list @neers in the scholarly treatment of ‘Western’tego
currents. According to von Stuckrad 2005: 80-8%eagch into what today would be called ‘Westernergnsm’
dates back to Frances Yates, 1899-1981.

890 Faivre 1999: x.

891 Hanegraaff 2009: 126.
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specially endowed university chair for the studydéstern esotericism —in particular, for the

study of Hermeticism and related currefits.

Following the work of Faivre, other internationakgtablished scholars, such as Hanegraaf
and Arthur Versluis (Michigan State University) teihhed peer-reviewed academic journals
such asAries and Esoterica Their editorial boards, in turn, hosted interoaél workshops
and symposia on the subject, which soon culminatedhe creation of new scholarly
organizations, for example, the Association for 8tedy of Esotericism (ASE) in 2002 and
the European Society for the Study of Western Emiden (ESSWE) in 2005.

Buddhist esotericism

Historically speaking, there appears to have beelra connection between the Western and
Buddhist esotericism, also known as esoteric BugidH(cf. infra). This can be perceived, for
instance in the accounts given by Lee Irwin, whgssdn 1879 Olcott and Blavatsky visited
India and met English esotericist A. P. Sinnett wwhblishedEsoteric Buddhisn(1883) |[...]
Sinnett went on to publish many articles and bomkgheosophy and its connections with

Eastern religions®2 And also:

In 1880, Blavatsky and Olcott took five (lay) vows a Buddhist temple in Galle, Ceylon,
taking refuge in the Buddha as the first westerragrd esotericists to embrace Theéxdey
Buddhism. In 1882, the Indian Theosophical Socieas moved from Bombay to Adyar,
where it is still active to the present. Olcott wagited to Japan (1888) by thadb Shinsk
(Pure Land) Buddhists where he gave over 75 lestare Buddhism and Theosophy,
contributing to rising interests in Japanese esn$en; in the same year the American writer
Perceval Lowell published his popul@he Soul of the Far Easind in 1894 0ccult Japan

specifically on ‘esoteric Shint 8%

Even though this “history of connection and refeeerhas yet to be fully researched or

1895
)

developed™™it is not very surprising that it were precisegatling representatives of the

892 Frosio 2001: 88. For a list of ‘Academic TeachPigpgrams in Western Esotericism’, cf. Anonymous400
(Aries vol. 4, no. 1: 121-124) dttp://www.esswe.org/educational_programs,plefrieved 22.12.2013.

893 |rwin 2001: 23, n. 97 refers to Fields 1992: 1BSoteric Buddhisnis also the title of an article by Charles
Johnston, published in the Dublin University Revi@uly 1885), reprinted from Theosophical Siftingsl. 1,
no. 6 (cf.http://theosophical.ca/siftings/volume_1/Siftingd VA6c.pdj.

89 |rwin 2001: 23, n. 98 refers to Jackson 1981:-206; see also Fields 1992: 108.

895 rwin 2001: 11.
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very theosophy that became the object of studi&gestern esotericism, who have introduced

the term ‘esoteric Buddhism’ to the academia, ewere because:
[The term] ‘esoteric Buddhism’ was first used téergo theosophicadoctrines passed down
among supposedly initiated Buddhist masters, aryhpot forward by the Theosophist A.P.
Sinnett in hisEsoteric Buddhism(1883). It is also found in the late-nineteenthtoey
writings of other Theosophists, notably H.P. Blakst The term also appears in a pamphlet
titled “Esoteric Buddhism” by Rev. W.E. Parson fbe Council of the United Missions in
Japan, 1886. About the same time, Edward HeneagadDerote two articles in “The Month”
which were reprinted aksoteric Buddhism: The New Gospel of Atheibyn Washbourne
(1887). From there it apparently made its way ilatie essays of Max Miiller (1901) and
thence into the broader public consciousné&bgs decidedly quirky and colonialist genealogy

is cause for caution in adopting the term “esot&igidhism,” though it appears that its
origins have been largely forgott&fi.

Just as is the case for ‘Western esotericism’, ¢weungh publications on ‘esoteric Buddhism’
date back to the early 1880s, over a century passeéidrom the 1970s onwards, esotericism
as a phenomenon perceived in the Buddhist traditminEast Asia started to receive the
attention of scholars working at European and Acagriresearch institutes. This was partly
triggered by the first translations of some basipahese introductions on the topic for the
Anglophone public, such as Yamasakshingon: Japanese Esoteric Buddhi€888). The
few available comprehensive English-language treats however, emerged only after the
turn of the millennium, with the works of Righi Abe (2000), Richard K. Payne (2006), and
Charles D. Orzech et al. (2010).

Unlike the academic channels for scholars working Western esotericism, however,
European and American researchers of Buddhist mgete are hardly organized in
specialized institutions, and have very few acadesacieties and journals of their own.
Many scholars are, therefore, still dependent a@n ghodwill of either established broad-
ranged organizations (e.g. AAR and AAS), or spemzdl Japanese associations and scholarly
journals, such as the Japanese Association forSthdy of Esoteric Buddhism (Nihon
Mikky o Gakkai) at Taiskh University. One noteworthy exception, perhapshes Society for
Tantric Studies (STS), founded in 1985 by Charlese€h (University of Glasgow, at that
time in North Carolina, Greensboro), James Sanfoiaversity of North Carolina, Chapel
Hill), and Glen Hayes (Bloomfield College). Som@ests of “Buddhist esotericism” are also

addressed in thieternational Journal for Tantric Studidirst issue August 19955

89 Orzech 2006: 39-40, with added emphasis. SeeBalgdan 2007: 14.
897 As Orzech points out, there is a close relatiawben “Tantric” and “Esoteric Buddhism”, for “esdteis the
term most frequently used by modern scholars taries Tantras in East Asia,” or in other words, toé
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Approaching esotericism

Even though ‘Western’ and ‘Buddhist esotericismttbare relatively new in the history of

modern science, the approaches taken by histordnesotericism have already been
criticized not only for being diverse, but also &ese they lack an overall methodology and
precise criteria for the establishment of a glaesearch framework® Or, as Hugh Urban

(professor in Comparative Religions, Ohio Statevidrsity) observed already over a decade
ago, notwithstanding the fact that “there are, mirse, many fine studies on specific [either
‘Western’ or ‘Buddhist’] esoteric traditions”, carhporary historical scholarship in esoteric
studies remains largely fragmented in an arrayestarch niches, for which “any broader
cross-cultural framework” is still absefif. This absence of dialogue and interaction is &l th
more surprising, when we recall that the study edoteric Buddhism’ was historically

actually engaged in by the very students of what has been termed ‘Western esotericism’.

However, this historical relation does not necelsamean that one is to approach
‘esotericism’ solely from a ‘Western’ perspectives Lee Irwin (professor of religious studies
at the College of Charleston, and specialist in history of Native American religions)
cautioned in 2001, “a strictly "Western" approacah dsotericism can only limit the
perspective by which esoteric and spiritual prexigrs are increasingly affected by currents
guite beyond the normative history of Europeanexgosm,” and “the very construction of
"esotericism” as European is deeply problematienethough there is without doubt a
genuine history of esotericism on the Europeanigent, particularly in its problematic

rapprochement with Christianity®°

Despite this unvarnished critique, nothing fundatakemppears to have changed in the

research mentality, since this urge for historipatcision when dealing with “esoteric”

variety of terms replacing the term “Tantric” Budlh, the word “Esoteric” is the most widely userzech
2006: 30 and 39 respectively). For more informatarthe term ‘tantric Buddhism’, cf. infra.

8% Erosio 2001: 91 -92.

89 Urban 1997: 2. Four years earlier, Urban had pdimut that despite a growing interest the subjéct
esotericism, it remains not only “one of the mostgistent and pervasive, and yet also most poartierstood
and most frequently distorted, aspects of the histdf religions”, but also a subject that is “thetically
confused with in the [larger] academic community& simultaneously criticized the lack of “adequatiention
given to the concrete social and political roletld esoteric traditions within their historical ¢ext.” (Urban
1997: 1-2) Indeed, the bulk of the analyses byohiests of religions still “remain disappointinglyeeral,
universalistic, and largely divorced from the sbaiad historical context... in which esoteric traglits emerge,
and with which they are inextricably intertwinedfe therefore argues that esotericism has “by d&fmi..very
real and very direct social and political impliceats (i.e., the distinction between those who knad those who
do not),” and that “if we ignore these dimensiows, are overlooking an extremely significant aspecthis
complex phenomenon”. (Urban 1997: 2)

%0 rwin 2001: 32-33, with added emphasis.
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subjects was still apparent in 2006, when regardmgtemporary philological research on

esoteric Buddhism, Charles Orzech saw himself etlegbto warn his colleagues:

Indeed, our research must take account of the kmehl realities in a careful matter... the
more removed one is from the setting of translatibe more local social realities and
ideological systems dominate things. To deny susisideration would be, on the one hand,
to obscgorle a remarkable pan-Asian phenomenon antheoother hand, to obscure its local
realities?

Moreover, in his introductory essay Esoteric Buddhism and the Tantras in East Asia: a
Handbook for ScholargE.J. Brill, 2011), which is the most recent ang far the only

English-language comprehensive work on the subjgziech also expressed his concern with
problems of such categories as “esoteric(-ism)” &esbteric Buddhism®®? During the

preparatory stages of the project, Orzech undezdcoot only the necessity “to disaggregate
the all too often confused and confusing termingjoQut also emphasized that although “at
some level all research and interpretation invobias and teleology,” especially as historians,

“we always stand in the present interpreting thet jraterms of present concertt®

This does not alter the fact, however, that bothgharspective from which we approach the
objects of our inquiry, as well as the terminolegend taxonomies we employ in order to

analyze them should be clearly defined. In otherdspas he wrote already in 2006:

Whatever else may be the case if we are histortarstaxonomies of later historical periods
should not be applied to earlier phenomena withmtice and explanation. Further, the
taxonomies and hermeneutics of those we study (hei@t doctrinal, social, and ritual
evolution) should not be conflated with our own da@mies and hermeneutics... The
construction, promulgation, and political and rigigs utility of such categories as “Tantric”,
“esoteric” versus “exoteric,” “school” or “sect” dnso on is not merely the purview of
scholars — it is part of the fabric of historicaldareligious developments throughout history.
Indeed, if we examine any of the major “sectaritaiiels... we find that each is the vehicle
for polemical definition and redefinition... Behind this is the common, human penchant for
seeing things in clear-cut binaries.... The metaglbmasis of such taxonomies is one of
purity versus pollution and miscegenation, and hbud be understood in the light of
contemporary radical theories [of especially nieate-century Western scholars] as well as
the history and development of religious taxonorfiés

1 Orzech 2006: 34, with added emphasis.

%92 One exception might be the first attempt to barsgtate of the field in Payne 2006.

93 Eirst page of the draft, ‘Prelegomena to the Sifdgsoteric Buddhism’ that was electronically disited to

the Brill project’s collaborating scholars in theucse of 2010.

%4 Orzech 2006: 32-35, emphasis partly in originaid.| 32, n. 14 refers to the introduction in Page@6: esp.
1-27. Among the examples given in this contexhi& anachronistic application of the late Edo pedaganese
categories ofun- vs. zomitsuto the Chinese canon or of the twelfth-century Tahefour-fold taxonomy of
Tantra to earlier materials in India.
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In sum, even though scholars evidently use a ‘We'stategory such as ‘esoteric’ when they
discuss aspects of ‘Buddhist culture’ in ‘the Eagtie might ask why, then, have virtually no
attempts thus far been made to, accordingly, atsooty from the methods applied in the
study of ‘Western esotericism’ to approach such‘Bastern’ phenomenon as ‘esoteric
Buddhism/Buddhist esotericism’. Of course, the mpaiecondition for such an endeavor
would be that we regard ‘esoteric Buddhism/Buddhéstotericism’, as a peculiar

manifestation of a more general, perhaps univecsatent of ‘esotericism’.

However, given that, as Melzer argues, contemposahplars are “under the spell of the
historicizing imperative®, any notion that would surpass the emphasis onurall

‘difference’ and social ‘locality’ of the historitanstance, is likely to be inconceivable. But,
does that necessarily have to keep us from atfisagi consider its theoretical possibility, or
must this withhold us from learning from the methotthat our colleague-historians of
religions apply to approach ‘their own’ and ‘diféat’, but in terminological terms quasi
analogous field of ‘esotericism’? In short, withdugting aimed at providing a definite answer
to the question of how ‘esotericism’ should or migtally be defined or studied, the
following is meant merely as an initial impetughe dissertation’s reflections on the vows of

‘esoteric Buddhism'.

Towards a transcultural esotericism?

Let us take as a starting-point the working hypsithéhat ‘esotericism’ may be considered as
a ‘trans-cultural’ concept that has epistemic rafee in the historical study of religions. With
‘trans-cultural’ | mean it is free from what the $&ian postmodern theorist Mickhail Epstein
calls “the self-deification and fetishism of spézitultural groups™® In our case these
‘groups’ are the historians of religion who indegently engage in the subjects of ‘Western
esotericism’ and ‘Buddhist esotericism’. Departiingm this premise, | will first address
some of the representative contemporary approathesWestern esotericism’, and
subsequently turn to the question whether theseaoayincingly be transferred to ‘Buddhist

esotericism’.

%% Melzer 2006: 279.

%% Although the notion ‘trans-cultural’ is object &wademic debate and will surely be closer addreissety
future work, it is limited here to the Epsteiniaotion of ‘trans-culture’. See: Epstein 1995: 1(fereed to in
Thurlow 2000.
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Notwithstanding the evident increase in academuogeition, in her ‘Esotérisme entre
Histoire et Tradition’, a review of Jean ServidDgtionnaire critique de I'ésotérisméarole
Frosio observes that a wide range of various topresput under “the simple and unique
denomination esotericisnt®’ Indeed, the question is “what are the criteria donsidering
certain cultural phenomenon as ‘esotefi®®ver the past decades, scholars working on the
history of esotericism in religious traditions hdxied to define their main subject’s hallmarks
in matrix-like lists. While some characterizatiomgproach esotericism as a universal, trans-
historical phenomenon, and thus as a wide and siaufield, other definitions present
themselves as historical constructs that pertaity do one peculiar temporal and
geographically delimitated situation such as ‘madand contemporary Western esoteric

currents'%®

As for the first question, it seems that ‘esoternti has been defined either in terms of listing
specific elements (such as esoteric exegesis awdssigy of initiation), or by listing
characteristics (for example, the use of speciah$oof yoga or the emphasis on the authority
of the teacher:° Moreover, as shown above, it appears that at sease of the features also

pertain to ‘esoteric’ Buddhism.

To recall a few features, as an external group alién{lrwin), for instance, it is hierarchical
in so far the several stages of initiation (or @ummation) are accessible only after having
trained for a certain time under a recognized masSteere is clear evidence that since the
ninth century, in the tradition that in later tim@suld become known as the Shingon school,
candidates are granted gradual access to the efualywofold ritual system centered on the
textual and mandalic lineages of tharba andvajradhatu. Their progressive mastery of

these systems is marked by several consecratibns.

In turn, also the fact that it is ‘marginalized &ygonservative majority’ may apply to (certain
historical instances) of ‘esoteric’ Buddhism. Thalkbof the doctrinal interpretations and
rituals of what in later generations would be tetirae the Tachikawa-fithat emerged in 14
century Japan, for instance, were considered lkebgtithe Shingon contemporaries of the
Koyasan Chinryi. As for the internal core with personalized cosmgas, one could

7 Frosio 2001: 88, translated from French original.

%08 Riffard 1990: 54, cited in Frosio 2001: 98.

%9 For more perspectives, see: Hanegraaff 1998.

10 Based on suggestions in Payne 2006: 9-10 regafidéngategory ‘Vajrajna’.
1 On the problem ofshi as ‘school’, cf. Abe 2000 and Orzech 2006.
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mention the perception of Mavairocana as the “cosmic Buddha”, who is identicathe

entiredharmadiatu.

Also the social strategy (Urban) is apparent irotesc’ Buddhism/Buddhist esotericism in
Japan. The writings of ikai (774-835), for instance, clearly indicate tafitsentient beings
are fundamentally equal in their potential for mfteg enlightenmentHowever, based on the
scheme of the “ten stages of mind” according toitigévidual’'s capacities, which is coined
on ‘traditional’ Malayanist classifications (such @odhicittaastra), Kikai simultaneously
draws an upward spiral of diverse teachings, cutmigy in the unsurpassed ‘esoteric’
approach. The ritual strategy is apparent, for ams¢, when prior to the
initiation/consecration ceremony proper, teamayaprecepts are conferred in order to
underscore not only the identity of the individ@add the (cosmic) buddha(s), but also the
identity of initiate andicarya.

Surely, also many other features would be applecdbl (at least some form of historical
instance of) ‘esoteric’ Buddhism, but the aforenwmreéd examples may suffice for the
present discussion. Thus, as things stand nowpears that the established characterizations
indeed may be transferred to ‘esoteric’ Buddhisnoulf this mean, then, that in response to
Urban’s aforementioned plea, these approachesthaveotential to offer a larger framework
for a cross- and/or trans-cultural definition ob&sicism that is no longer confined to the
esoteric traditions of European origin, but is abgaplicable to ‘non-Western’ forms of

esoteric practice and thougft®?

Despite the fact that some features (e.g. mediali@narchy, cosmos, etc.) are reoccurring in
several matrices, and may be applied to some icssanf East Asian cultural phenomena that
have been identified as representative of ‘esdt&ucidhism; the samples as such already
clearly show that the existing category schemataswtericism’ are quite diverse and surely
not universaP™ Even when one would attempt to include all featuoé the available

characterizations in one overarching ‘trans-culturatrix, the problem —as Richard Payne
points out— remains that the elements and/or ctarsiics listed (1) are not all found in

every stance of the subject of interest; (2) do east separately from our use of them as
generalizations; (3) are not all unique to the satyj(4) may reflect the self-understandings

promoted by the religious tradition of the compibéithe list, rather than those of the tradition

%12 See also Versluis 2002: 1-2, where he explicitlgntions the potential for the study of “Vajsma
Buddhism”.
93 See also Payne 2006: 2.
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under consideration; (5) may be more speculatiaa tlell-grounded in historical evidence;
and (6) imply a monolithic, unchanging, essentedizonception and normative vision of the
subject, without attending to the differences imiauas bodies of literature that result from

historical development*

Thus, the hypothesis of a ‘trans-cultural esotsnicithat does not take into account the
‘uniqueness’ of the historical instant seems nstanable. However, does this imply that we
have to ban all ‘esoteric’ from our studies of \&gfina in East Asia, or in the present case,

from an inquiry orsamaygprecepts ritual in early Heian Japan?

Indeed, a core problem remains that a possiblastltural’ characterization does not take
into account the —at least in the light of the dmsizing imperative of postmodernism—
crucial specific historical, social and culturahtexts of concrete manifestations of one or the
other ‘esoteric’ aspect, tradition, text or rituslloreover, as Payne points out, it is important
to keep in mind what Derek Bickerton wrote on repraation: “We observe reality from a
point defined by our species (and cultural, andviddal) makeup, our observations can only
be made through representations, eguresentations always both add to and subtraanfro
what they represehf’® In other words, “all representations are of neiegs®nstructive and
selective™*® A category such as ‘esotericism,’ therefore, isiaity no more, but also no less,
than “an (idealized) imaginal object*’ Thus, we have to keep in mind that, just like
‘religion’, ‘Western’, ‘modern’, ‘Christianity’, or ‘Buddhism’, also ‘esotericism’ is a

constructed intellectual category.

In his call for critical reflection on the categesiwe usé*® Payne leaves us to think about the

following questions*® (1) Was the category employed by the historiggiriés being studied

%“Based on Payne 2006: 10. Without going into muetaitf or discussing all of his observations, ftarity’s
sake some examples may be in place. Not all femanefound in every stance of the subject of @siermay be
clear, for instance, from the fact that Irwin’s sed external feature of esotericism as being “slycszcretive”,
which largely relates to “persecution”, does noplgpo the “esoteric” teachings of Amoghavajra irlg &
century Tang China. On the contrary, they were ubtedly under the overt patronage of the statberahan
persecuted™ Further, the fact that not all aspects uniquéheosubject is perhaps most pertinent in the idaa th
access to esotericism is intrinsically bound todbedition or prerequisite of initiation, or in FBio’s words, “un
glissement entre “ésoterisme” et “initiation”, evillough initiation processes are certainly not npatiaed by
esoteric traditions. (Frosio 2001: 93-94)

915 Bickerton 1990: 233, cited in Payne 2008: 177. Easis added. While Payne is Dean of the Institate f
Buddhist Studies at Berkeley, Bickerton is linguasid professor emeritus at the University of Hawdianoa.
Referred to here is hlsanguages and Speci€s990)

%1% payne 2008: 179.

1" payne 2008: 179.

°8|n his introduction to one of the only English-dprage collections of essays ®antric Buddhism in East
Asia (Boston: Wisdom Publications, 2006), Payne urge<fitical awareness and reflection in our useswth
categories: “In the study of a religious traditiée;minological considerations are more than singafinitions.
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themselves gmig or is it a later imaginative reconstructioati€)?°*° (2) What does the
category occlude and what is its social utility’? {8hat does the divergence of the category
scheme from other schemata reveal about who hasufated it and about the things being
categorized? (4) Which intellectual (such as doetrilogic, and belief) and sociopolitical
concerns does the history of the category schefffect®2 And (5), in how far do our own

intellectual categories (e.g. religion vs. philosppcorrelate with the ‘object’ of our study?

In addition, according to Payne, the question ahieology and definition in the study of
religion is currently approached from three domtngerspectives: the comparative,
phenomenological, and postmodern approach. Eveagthdve underscores that, “a fully
informed study of religion considers all three asnplementary and mutually correctivé>

the above-mentioned characterizations have shoatrtttis is clearly not always the caée.

The ‘objects’ of our study are not natural entitisst things that can be pointed to, but rathefasamtities,
constructions. This means that we cannot use dggedsfinitions, those that simply point out an mdary
instance of a category. We need rather to recoghitethe terms and categories employed are ir lpagt our
own creation, and avoid reifying them by turningrthinto objects existing independently of our us&such,
we are responsible for the terms we use and feargusiem with adequate reflection on the presumptibey
bring —often covertly— into the field of study.” gfhe 2006: 3) That is to say, as he further pomnts
“categories ... are often simply presented as natamdl unproblematic, as if the categories simplyeotéd
some reality found out there” (Payne 2006: 2)

%19 payne 2006: 2-3 drawing on the work of José Gamerho occupies the XIVth Dalai Lama Endowed Chair
in Tibetan Buddhism and Cultural Studies, Universit California, Santa Barbara.

920 Meant here is the anthropological distinction Ewemic and etic categories. “Emic categories are those
used by a specific social group, while etic ones thpse used by those outside that group to tadkitatnat
group.” (Payne 2006: 4) On the problematic natdirguch an epistemological distinction, cf. Payn@@®28, n.
10.

921 payne 2006: 3.

%2 |n Payne’s view, “comparative studies are intem@sin similarities and continuities between religio
traditions, and as a consequence terms are usadnasans of identifying general characteristics aigion
found in various instances.” (Payne 2006: 3) Caréig) “esoteric Buddhism” or “Buddhist esotericisianid
“Western esotericism” as part of a larger, categufryesotericism” may, | am aware, heavily depemdtoe
argument by analogy, that is, “two things appeabdosimilar so there must be some significant cotoe
between them.” Even though, as Payne pointed oulpgic, the argument by analogy is consideredemne of
the very weakest forms of argumentation,” stillndéogies are perhaps the most prevalent formsgfraent”
and in addition, “the argument by analogy is theeadf the comparative method”. (Payne 2006: 23-24)

In his plea for a cross-cultural approach to ‘glokesotericism’ as a ‘group mentality’ (cf. supréwin
emphasizes that esoteric traditions “sever themasefsxom a broader, global and international perspeof
spirituality.” (Irwin 2001: 4. For the term ‘globakotericism’, see ibid.: esp. 30) He explainsvigsy as follows:
“Other models for understanding esoteric spirityadibound in Eastern religious traditions that iapgeasingly
penetrating into Western social and cultural envinents. Many of these "Eastern” models are beiagtad to
Euro-American cultural and social environmentsuyitasy in the emergence of new forms of esotericisgither
conventionally Eastern nor Western ... [or] longeutb by ethnocentric histories of persecution celiattual
dismissal. This rich, fertile exchange of spiritymdrspectives has resulted in a broadening of tdmeept of
esotericism to increasingly embrace a multi-spatifluralism whose roots connect with religiouglitians on a
global basis. Buddhism [for example] can no lonbgerconfined to Tibet, Japan, or Southeast Asiaidut
increasingly part of Euro-American religious thotigh while devotees of the Indian God Krishna carfdaend
in major American and European cities. In this eahtesotericism takes on a whole new dimensiomedining
no longer connected to parent religious traditiona local sense. The increasingly rapid excharigeews, the
sharing of knowledge on a global basis (aided gtebnic technologies) has increased the accesibil
esoteric texts and facilitated the formation of egeat global networks dedicated to esoteric studiag
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esoteric in what sense? In the headlong rush taraaricate, much is in danger of being lost at they wame
time that new horizons are opening through incréasmessibility and sharing.” (Irwin 2001: 4-5) Wdugh
these networks seem to be still in an embryonigestalso Riffard, who characterizes esotericismaas
“anthropological structure” (cf. supra), argues docomparative approach to esotericism. He evdmesitsome
features that may form the basis criteria for aptial comparison: (1) mythical origins; (2) cosmicles; (3)
chains of initiation; (4) secret books; (5) mystioames; (6) occult etymologies; (7) anagogic tiaitn; (8)
spiritual translation; and (9) magical uses of esotwritings or art works. (Riffard 1998: 65-71litet in
Versluis 2002: 8.) Also Urban’s research on ‘Indieantra and French Freemasonry’ is clearly compazraltie
phrases the goal of his work as follows: “Why deooaparison? Following J.Z. Smith, | suggest thattalue of
such a comparison is much the same value that imfrgan a good metaphor, in Maw Black’s sense eftdrm:
by bringing together and juxtaposing two differgmteviously unrelated things, we can gain new imsignto
both. I am by no means searching for some univeaselhetypes or deeper identity; rather, | am simply
employing comparison as a pragmatic tool or hdartvice, which can help us to see new things waild
otherwise go unnoticed.” (Urban 1997: 3) Thesengits notwithstanding (another example of compagativ
studies of esotericism is the work of Durdjevic @)lthere appears to be still much resistance againch
comparative endeavours from both scholars of ‘Wastsotericism’ and of ‘esoteric Buddhism’, if rmcause
“similarities alone ... are meaningless” and “thagnsficance emerges only in the light of a theoap, idea
about how things work,” (Payne 2006: 2) then beeaaspecially from the phenomenological side (dfa)), it
is insisted that it is too early to engage in swsthdies for practical reasons: In the future, coaipee
esotericism will take its place as a subspecidity, for now the field as a whole is in its infanayith vast
primary research yet to be done, whole historidstyde written. Before we can compare Europeaheaiy
with that of South India, we must first have a fignasp of European alchemy itself! And that is algs yet not
attained, one that will require not only a widegarof knowledge, but the imaginative capacity terpret it.”
(Versluis 2002: 12. Other obvious reasons may telihe lack of sufficient access to the materied, iecessity
of mobility for field research, or the need of adate foreign language capacities).

Another approach is phenomenology. In following iRgy view, phenomenological studies of religion may
be considered as informed by two different undeditegs of the goal of study,” whereby “one usageis..
basically concerned with typology, that is, cregtt@mprehensive systems of categories accordimghich the
phenomena of religion may be understood.” The other understands, is “informed by Husserlian
phenomenology,” the goal of which is “the accuméscription of experience so as to be able to cheniae the
objects of experience.” Both understandings, hesadde however, “either in service of or not digtiished
methodologically from the comparative understandifithe study of religion.” (Payne 2006: 3-4. Fastady on
the problem of the term “phenomenology of religioafid its correlation with ‘comparative religion’ can
‘typology’, see: Pye 1974) Although all five samplenentioned above, are clearly aimed at constmictin
matrices of characteristics for (their own analysfisesotericism, at least two can be further ideldi under the
phenomenological approaches. First, this is clehdycase when considering the Faivrean “histdrapproach”,
which is largely confined to the typology of esatem in the historical construct of “a form of tinght”. On the
other hand, the claim that the phenomenologicataqh is methodologically closely related to corapiae
studies may be illustrated with the aforementiogedhparative work of Irwin, in which he simultanebus
argues: “Theissue of experienciss crucial to many esoteric traditions, particlyahose whose emphasis has
been on the affirmation of mystical forms of spiality. ... These tensions often revolve around thestjon of
authority and who has the right to sanction or geixe the validity of any member's religious exppces.
Many esoteric traditions have embraced processast@falization by which external religious besiedre
broken down and revalidated througtogressive experiencexten of an emotional, symbolic, and visionary
nature. In turn, this has often led to new esotéoitnulations critical of existing institutional lefs or
traditional doctrines. ... Theéensions between intellectual beliefs (or faith) gefined by institutionalized
traditional authorities and religious experience$ the individual as a member of an esoteric groae
particularly acute when institutional religions ameshed with political authority. [...] From a "Westé
historical perspective, the history of esotericigninseparable from a history of persecution andngteeam
institutional criticism by orthodox religionists who deny the value and importance of maintainiradpha, non-
orthodoxspiritual viewsor alternative spiritual associations. Much of Yées esotericism has been driven by a
tense and often conflictual relationship with ingionalized religious authority.” (Irwin 2001: 2-%ith added
emphasis) According to Versluis, who considerssigas being the central characteristic to esasemic'it is
wrong to valorise historical information while dgriting an esotericist’s insight into the tradititself; in brief,
anemicor internal approach may be much more valuableimsightful than aretic or external one? In order
to substantiate this importance of research onréeqee, and also its validity in comparative stgdiee gives
the example of the work of Corbin: “If Riffard offea framework for a methodological approach to parative
esotericism, a comparative esotericism in pracitias created by Henri Corbin (1903-1978), whose nay/
influential books were based upon his phenomencébgir internal approach to Islamic and primarigrdtan
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However, regardless of these three dominant metbgtal approaches in the study of the
history of religions, there seems to be one commenominator shared not only by the
contemporary scholars in the field of esotericibot, until today remains at the foundation of
the scientific method, namely empiricism. Perhdgisis a helpful approach.

In the study of esotericism, there are mainly twonfs, that is, ‘historiographic empiricism’
and ‘sympathetic empiricism’. The first type is esjally apparent in the work of Wouter

Hanegraaff® He argues that “aa priori typology might well be valid, but it should not he

Sufi works, but with an eye to the works of suchidpean figures as Swedenborg, Bohme, OetingerBaader.
Corbin is perhaps best known for bringing to theefihe concept of themundus imaginalisor imaginal realm of
visionary encounters with revelatory spiritual figs. This concept of an imaginal realm had a snbatampact

in the world of arts and letters as well as psysfgl... Corbin revealed the spiritual worldview afdres like
Sufi visionary Suhrawardi from what Corbin heldkte the inside out —he saw things as much as pedsdh
Suhrawardi’'s own perspective while drawing on hismdbackground in Western esotericism. ... Although he
did not directly address methodological consideretiin the rigorous way ... Corbin thus may be seeia a
pioneer in the field of comparative esotericism,pimneer who insisted on the central importance of
understanding one’s esoteric subjects from withot,merely from without. Yet Corbin is in fact centptuous

of historicist emphasis on accumulating externghdéor him, far more important is one’s undersiagdf the
esoteric perspective about which one is writing. d@firse, Corbin may well be charged with havingegon
beyond what is proper to the historian of religigmecisely for this reason, but this charge he dqubbably
wear as a badge of honor. For Corbin’s work is the of no other scholar | know: with his open esthtion to

his readers to enjoin in a “battle for the soultlo¢ world,” to become warriors in a spiritual cHiya to
transcend what he saw as a modern imprisonmengne imistory, to enter into the visionary world ar§lan
spirituality, his work may indeed be seen as a kihdpiritual exhortation as much as an effort amparative
esotericism.” (Versluis 2002: 9)

The third currently dominant approach is postmodéocording to Payne, it “focuses on the specific
instance and its social, historical, and cultuoaiaktedness,” a focus on the location of the spetifit “arises
from a self-reflective awareness of our own invohest in the creation and imposition of categorgden for
reasons other than purely intellectual ones.” Fistipodern studies, he further argues, “terms atbhdrservice
of making distinctions, and not with identifyingnslarities or establishing value-laden hierarctii€®ayne
2006: 4) Although some aspects of the charact@irmtdiscussed above may to some extent be regarded
postmodern in their approach of esotericism, ggpecially the recent work of Orzech that is examypin this
context. In his ‘The “Great Teachings of Yoga,” {ikinese Appropriation of the Tantras, and the Que®f
Esoteric Buddhism’ (2006), Orzech’s main focusnisfact on the “locatedness” of esoteric BuddhisBoth
Sharf and McBride credit Zanning (919-1001) as soerce of the Esoteric school ... Sharf posits that a
distinctive “Esoteric Buddhism” first arises asexegetical category in the writings of Zanninghat &nd of the
tenth century ... To sum up the findings of Sharf amcBride it would seem that, from the Six Dynasties
through the Tang, the term “esoteric teaching”sedito designate what this or that writer feelsugerior or
best in the tradition, and it [is] only in the terdentury that we see the emergence of an exebetitagory that
contrasts “esoteric teaching” with “exoteric teag}ii to designate a particular lineage, school, radition
comparable to Shingon in Japan or Vajraysects in Tibet.” (Orzech 2006: 42-44).

98 Hanegraaf is affliated to the University of Amstem, cf. supra: 160. However, also Faivre advocies
empirical, historical criterion of esotericism &g tmost conductive scholarly approach to its stgslCalla
2001: 441) In other words: Methodologically, it @aps far more fruitful to begin with the empiricddservation
that esotericism is a Western concept, and thatdbmncept derives from an ensemble of varied anmksmes
problematic materials which are sufficiently chatitng when studied within that context. It is a teatof
studying the genesis and the various transformatofrthese modern Western esoteric currents iraghddnic
way which highlights the differences and disrupftiaetors within the specific currents, as well las affinity or
antipathy evinced by these currents in their refethip to one another or in their relationship wither forms of
thought. Thus, it is a matter of emphasising thbswgs, rather than demonstrating a ‘continuitywifat would
be an overarching esotericism per se, above dlitimas. (Faivre and Voss 1995: 63-64, cited in Mi&€2001:
441) According to McCalla, both Hanegraaf and Faiargue that “empirical research must be based on
methodological agnosticism with regard to religiams! philosophical ‘first principles,’” and mustlfuiecognize
the historicity of religious phenomen®*According to McCalla (specialist in the historyth& study of religion

171



foundation for understanding the field as a whodeid that indeed, “a fully-developed
academic study of esotericism should give attentmrall the dimensions which may be
distinguished in religious traditions generally dsd, ritual, experiential, doctrinal, mythic,
ethical, and symbolic)** Instead of applying priori ideological constructs to esotericism as
the subject of religious studies, he pleas for amgiricist” and historiographic approach
“with an informed, open, and, so much as possitgeiral mind”. Moreover, focussing on the
distinction between the ‘religionis#&mic perspective “from within a particular religious
viewpoint” as opposed to a more neutral historitampiricist’ etic approach, Hanegraaff
considers “a continuing and (self-) critical diales of emic material andetic interpretation
[...] the indispensable foundation for an empiricaldy of esotericism which wishes to go

beyond mere descriptio?®

The second, ‘sympathetic’ form of empiricism is e@pecifically found in the work of
Versluis (cf. supra), who questions Hanegraaff'argidivision between the ‘religionist’ and
‘empiricist’ perspectives. He considers “a faildceunderstand and accurately convey what
one is studying” as well as “ignorance of and hibgtio one’s subject, even if under the guise
of a studied neutrality” the great vices of an ewephasized and/or extrenedic position.
Therefore, he follows the anthropological stancébaflancingetic and emic approaches, of

and of religious thought in Europe, Mount Saint &8nt University), this argument is a specific agpgtion of

the methodological proposals put forward for thelgtof religion in general by Jan G. Platvoet (Sethiecturer

in the Comparative Studies of Religions at Leidemividrsity). (McCalla 2001: 441) Platvoet “distingbis
empirical research from ‘religionist’ and ‘posittireductionist’ pursuits. Believers view religidrom the
perspective of a ‘multiple tier cosmology’: an enally perceptible realm and one or more meta-eicgdi
non-perceptual realms” (Platvoet 1990: 184). “Satwlwho study religion are dependent on believers
expressing their awareness of a meta-empiricaityénlempirical perceptible ways (words, imageshaviour,
etc.).” (McCallla 2001: 441)

“As scholars, they do not themselves have direcesgto the meta-empirical: ‘They can find “religi@nly
in the historical religions of humankind, and caralgse those religions only as events in its hystand as
institutions of human societies by which definiergonal and societal needs, religious as well asreligious,
are met'. (Platvoet 1990: 185). Because scholanstieas neither verify nor falsify the existence aineta-
empirical reality, or any claims made about it, Inoetological agnosticism is the only proper attituBmpirical
researchers, Platvoet continues, do not limit tledves to the empirical because they wish to cldiat it is the
only reality (privately they may believe the opgeyibut because it is the only one accessible ¢mtlor
investigation. They hold to their ‘one tier cosnmfbnon-axiomatically while positivist-reductionists hold to it
axiomatically, that is, as an ideology, and religéts holdaxiomaticallyto a multiple tier cosmology. Empirical
research cannot accept any axiomatic beliefs afheutltimate nature of reality (see Platvoet 19888-187).”
(McCalla 2001: 441-442) McCalla further writes “fAa affirms that scholars can approach the metairazap
realm of the believer only through its historicallyailable expressions, and with the help of mettagical
tools and conceptual models. The empirical metthedefore rejects metaphysical premises of religiisnand
draws methods of interpretation that are not istcally those of the esotericists themselves buichviare
historical, sociological and psychological. The é@mpl method, Faivre adds, corresponds to thauagi of
laicity (laicité) in the technical French institutional sense, Wwhiharacterizes the spirit in which one studies
religious sciences in the public institutions ceehfor this purpose (see Faivre 2000: xxvii).” (Mdi@& 2001.:
442)

924 Hanegraaff 1998: 42-43, quoted in Versluis 2002: 3
9% V/ersluis 2002: 3
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on the one hand entering into a culture in ordeuriderstand it while on the other hand
retaining the status of observer and analyst.”rtlepto balance “on the one hand the virtues
of scholarship that strives to achieve a stand&rdbgectivity, and on the other hand the
virtues of an approach that seeks to sympatheticalllerstand one’s subject, to understand it
from the inside out, so to speak”, he advocatest@nmediate position that incorporates both
emic and etic approaches, which he calls a “sympathetic empiriperspective.” Or, as he
further phrases: “an investigator must attempt ndewstand the world in almost certainly
unfamiliar ways, and this requiressgmpathetic approacto various figures, writings, and
works of art, open to the unexpected, yet alsdmetg some sense of critical distancé®In

his view, this is the indispensable methodologmaproach to investigate esoteric subjects
that ultimately are only recognizable and undextbife from theemic perspective of the
religious practitioner —or in Hanegraaff's wordseligionist’— and are virtually inaccessible

with anetic approaci?’

In general, the approaches toward the study oeds@m may be delineated into three major
categories, namely: the “pro-esotericist”, “antdtesicist”, and “empirical-historical”
approach?® Following the standpoint of Versluis, the empitibistorical perspective covers
a spectrum that ranges from: ‘internal’, meaningitimg from within the perspective of the
tradition itself”, to ‘empiricist,” or “a more oreks neutral approach”, to ‘reductionist,’” that is,
“an effort to reduce a given religious subject tm4religious constituent parts —i.e., power

relationships, social constructs, and so fort.”

At the extremities of what Versluis considers thmpegical-historical approaches are two
attitudes that can distort the picture of our imgumto esotericism, namely: on the one hand
Perennialism and Traditionalisit’ and on the other hand, (ideologically charged)

reductionisn?>* This spectrum can be schematized in the follovte:

926 ersluis 2002: 12.

927 /ersluis 2002: 4. On ‘sympathetic detachment’ &mdphatic understanding’ and their relation to &tijve
observation’ in the study of religion, see: Moridk&82 and Akaike 1982.

928 On anti-esoteric polemics, see e.g. Hanegraaf8,19999, and esp. 2005.

929 /ersluis 2002: 5.

%% Drawing from the work of Mark Sedgwick, Payne (80077) explains: “Traditionalism has its roots in
Romanticism, and combines Perennialism [and atitfrality] with anti-modernism”. Moreover, he obges
that Traditionalists often emphasize that thera imiversal esoteric core common to all religiomisich is only
accessible through authentic initiation. The v@idif the initiation into religious traditions isaf idea itself
rooted in Romantic nostalgia for an idealized pdsdeed, there is no doubt that, in an attemptdanter the
rising emphasis on rational materialism, early téeath-century European authors shared a commeresttin
India as a source for a "primordial traditiorgh{losophia perennjsor a "universal revelation" of “esoteric”
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teachings. (Irwin 2001: 16-18, n. 16, referringSohwab 1984: 205, 216-19assim Faivre 1994: 82 ff.;
Versluis 1993: 23; Lopez 1995: 32; Batchelor 19852).

According to Versluis, however, Perennialism ise‘theneral term referring to those who see all wgrio
world religious traditions as having common feasuaed perhaps as deriving from common origins oitsal
archetypes,” while traditionalism is “the subsetP&rennialism espoused by figures like René Guéfnanda
Coomaraswamy, and Frithjof Schuon that [as a dwaltsystem] insists on the spiritual importancesdigious
tradition in contradistinction to a decadent modeonld, [...underscoring] uncompromisingly that théesuch
a thing as timeless truth and that the esoterig ot Faivre's ‘esotericist’!l] can have accesst.to(Versluis
2002: 7)

As also Hanegraaff argues, “the first necessafy tsteards establishing the study of esotericisra asrious
academic pursuit would be to demarcate it cleandynfthe perennialist perspective.” He insists thatause
Perennialism, just like Traditionalism, “considéssown metaphysical framework to be the absolutthtabout
the nature of religion,” this “logically precludélse possibility of discovering anything new or upegted.”
Traditionalism is based, he holds, on the prentisg tif you understood, you would agree; if youatdjeee,
obviously you don't understand.” (Hanegraaff 19930, cited in Versluis 2002: 8) According to Veis|u
“Indeed, one scarcely finds any references amoergTifaditionalists to Western esoteric traditionshsas
alchemy or Christian theosophy, and in their wahesterm “esoterism” replaces “esotericism” aseothtical
concept expressing a unity of all religions rattren referring to any particular form of esotermeidn short,
Hanegraaff concludes: Traditionalist “esoterismbdti the different word] is a means (for the mogt frmm
outside academia), for the comparative study ofdifjions from a particular doctrinal basis, ahdg is not
relevant for the study of Western esotericism....Henegraaff points out, Traditionalism does refladtirly
radical perspective that rejects modernity as degge and that dismisses much of contemporary agade
study. Yet it does raise questions that eventualligt be answered when we turn to the comparativay sif
religions and in particular to the study of varidaems of esotericism not only Western but alsoafisiOn what
basis can one compare, say, Buddhist Tantric andpEan alchemical traditions? Is it permissible to
acknowledge that the Ungrund or Nichts of Béhmeesponds in some respects and perhaps in manyeto th
Buddhist concept of shunyata or emptiness? And,iffeen does this in turn mean that these disparadéions
do indeed point toward the same experience of ¢emdence, as a Franklin Merrell-Wolff would certgiimsist?
Or are we to claim dogmatically that we must stiayopean traditions only in relation to themselaad that
there is nothing to be gained by seeing whetheethee parallels or correspondences between, sfiy,Taoist,
Hindu, or Buddhist and European forms of alchenfy@k says ‘yes’ to this last question, one hasctiffely
cut off the possibility of any comparative studyesbteric traditions.” (Versluis 2002: 8)

According to Payne, the main rhetorical strategéesployed by Traditionalists in order to create a
contemporary version, or interpretation (conceaileder the guise of being an explanation), of Busiahi-and
by extension, to generate preconceptions regartieghature of religion as a general category— alecsve
representation and overcoding. (Payne 2008: 17@yefbore, Payne calls for caution in the use of thren
“esoteric”, because “in contemporary Western religi culture “esoteric” can carry connotations umaed in
the East Asian Buddhist context. These take then foir preconceptions regarding a universal categbrihe
esoteric”..., which manifests through the particiftaims of different religious traditions. This isettview of
Perennialism, which holds that there is a mystigaie to all religions, and that that core mystiegberience —
open to all “true” initiates— is the same in alligmns. Differences in the expression of this esseare
explained away as the simply unavoidable consegquehexpressing an ineffable experience of the drigh
reality through the contingencies of a particulanguage and culture.” In short, he claims that hénbt
concerned with “Buddhist esotericism”, not, thatvigth the Buddhist form of the Perennialist cortaap of the
universal category of the esoteric, but with “esot8uddhism”, the form of Buddhism that preseriself as
constrained by concerns for the transmission gbdserful psycho-spiritual technologies only togbhaapable
of using those technologies properly.” (Payne 2@)avioreover, he notes that “the issue of the soiption of
Buddhism under the universalizing —hegemonic— diss® of Perennialism is not simply a matter of Gotirfig
interpretations, nor of conflicting claims of autly, legitimacy, or authenticity. Perennialismsalcalled
Traditionalism, is strongly authoritarian in chaeacand has historical connections with Fascisidyfhe 2006:
229, n. 26)

%1in contrast to what Fitzgerald, a recent propor@nteductionism defines as “ontological reductiont,

being the fear of opponents of reductionism thae “putative transcendent” will be lost (Fitzgerajdpted in
Versluis 2002: 5), Versluis writes: “the real preinl with reductionism is that it may well lead tomfound
misreadings or distortions of primary sources”,uamg not only that “some sympathy with the autharsl
works one is studying is necessary to understaaoh'thbut also that “it is extremely important tdeshpt to
remain faithful to the subject one is investigatingtherwise one risks to be led astray.” (Versig@302: 5) In
respect to the validity of reductionist discourgersluis argues that the subfield of (Western) escism is not
flawed by Judeo-Christian assumptions: “In recegaryg, the field of religious studies has sustamedmber of
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Table 17. Versluis' spectrum

perennialist internal empirical reductionist | ideologically charged
(traditionalist) (religionist) (empiricist) reductionist
perspective of the tradition itself +/- neutral reduction to non-religious
(sympathetic) constituent parts
observation

In the view of Versluis, even when one writes framempirical perspective, “i.e. as a more
or less neutral observer of historical figures, kgpior events— one may still acknowledge and
draw upon” a sympathetic or, in terms of Hanegsaafiodel, “anemic approach, drawing
upon the perspective of the alchemist or theosojpleeithe religious practitioner] without for
all that presenting oneself as [a religious priaxctér, whether] an alchemist or theosopHéf”.
Alternatively, he describes the ‘sympathetic engstiperspective’ as follows:

| am arguing, here, for an empirico-historical ayjgmh that does not descend to mere
reductionism, but that remains open to insights ¢&@n only come from a sympathetic
understanding of one’s subject. This does not sacidg entail an explicitly “believer’s”
viewpoint in the sense that a scholar is seekintgomvert” his or her readers, but it does
entail someandebtedness to the insightsat can only com&om withinthe perspective of that

controversies and even attacks from within conogyitihe nature of the field and the degree to witiéh still
indebted to its origins (within the Western univgfsin Christian theology; only one of the argurteheing that
the entire field of religious studies is fundamdgtiawed by what critics believe are its ofterdden Judeo-
Christian assumptions. This argument, howeveraifid when it is indeed a valid argument and not siyos
overstated) applies to comparative religion ancpanticular to comparisons between monotheistic amd-
monotheistic traditions— it does not apply to tieddf of Western esotericism inasmuch as the figldte largely
(although by no means exclusively) in a Judeo-@hriscontext to begin with.” (Versluis 2002: 5) Acding to
Versluis, “the fundamental argument of Fitzgeraht aothers” is “to reduce religious studies to cwtu
historical studies or to eliminate religious stdéntirely”. (Versluis 2002: 6)

In his journal entitledNo Souvenirsthe famous Romanian historian of religions Mirédimde (1907-1986)
criticized the reductionism of some historiansattdoes not seek to understand the phenomenatitdging on
its own terms, but instead attempts to explainvemgireligious phenomena away as something elsefs(¥e
2002: 6) for being “a neurotic attitude” and heaekied them for having neglected, what he calls “the
hermeneutic of religious creations”: “| would like analyse the attitude of historicists of all lard..] all those
who believe that one can understand culture onlydajucing it to something lower (sexuality, econosni
history, etc.) and to show that theirsai;ieurotic attitudeThe neuropath demystifies life, culture, the $pai
life [...], he can no longer grasp the deep meaninthiags, and consequently, he can no longer belietheir
reality. [...] | have never affirmed the insignificam of historical situations, their usefulness faderstanding
religious creations. If | haven’'t emphasized thislgpem, it is precisely because it has been empbddbo much,
and because what seems to me essential is thusctexithe hermeneutic of religious creatiohéEliade 1977:
144; quoted in Versluis 2002: 6. Emphasis addedlp®wing Eliade, and having noted that “anti-esatismn and
[ideologically charged] reductionism so often gonthan hand”, Versluis writes that “reductionism alst
always is a function of ideological distortion: oapproaches a given topic [...] with some sort obldgical
axe to grind, and while one may offer some limibesight into the social manifestations [of the ®dlbj as a
result, one will almost certainly do it an injugtiprecisely because ‘the hermeneutic of religiceatons’ has
been lost along the way.” (Versluis 2002: 6)

%32 V/ersluis 2002: 5.
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current or figure one is studying. [...] If we cardhswer that question [namely how a
particular practitioner of esotericism understaiius tradition out of which he is writing]
faithfully, | would suggest there is a serious danifpat we are doing that subject an injustice.
A studied sympathetic neutralityward one’s subje@llowsusto enter at least imaginatively
into the alternative worldviewwe are studying and to faithfully convey it to eth
Ideologically charged scholarship may be fashiomdétam time to time, but because it cannot
answer faithfully this question of how a given figwnderstood and conveyed his or her own
esoteric perspective, it is not helpful for thediof foundational historical research necessary
for us to come to understand the breadth and agfttis new field 23
In conclusion (if in this ongoing consideration,eois already to draw any that are not
tentative), we can —at least for now— accept tlla¢ ‘combination of rigorous historical,
empirical research and a critical-mindedness tletognizes the conceptual status of
‘esotericism’ as a scholarly construct is the pyarsite for the acceptance of its study as a
legitimate field of academic researchi* Although some have argued that “there is perhaps
little to be gleaned from attempts to define esotBuddhism” and that “rather, discussions
rooted in the examination of specific instanceg] particularly of marginal cases, would
seem to be productive lines of inquiry,” this doed necessarily is “to suggest that critical,
self-reflective inquiries about what we mean byteso Buddhism, ... are not productivé®
Moreover, we might also have to acknowledge thasstng the ‘unique instance’ of ‘esoteric’
phenomena might make lose us sight of ‘the biggduge’. Indeed, as Orzech points out, our
analytical construct, i.e. that of ‘esoteric Budsthi as working definition, obviously “fits
some features and historical moments better thlaeretand obviously it meshes with some
aspects of indigenous taxonomies better than Sti&®ne may therefore just accept that
some of the categories we employ have analytigkiyuds a scholarly convention, “as long

as we are carefiib spell out how we are using it and why®*’

933 Versluis 2002: 6, with added emphasis.
934 McCalla 2001: 447.

%35 payne 2006: 30.

93¢ Orzech 2006: 70.

%7 Orzech 2006: 609.
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APPENDIX B. Central mandala layout according to the HSBK
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APPENDIXC

Concordance of ‘sanma/mai[ya]-kai’-compounds and sequences in the Taisho Shinshii Daizokyo.

T. ZBRERA =R =BRA
(339) (181) (37)
Vol | No. X~I~X ~F | & | -EE | B Pt~ Hras- HEE~ X~I~X ~FF ~ES b~ ~Hl
(244) (15) | (11) | (10 (7 4) (29) (12) ] (7
8 261 1 (#~)
10 | 305 3 (i~
12 | 378 1(%-)
387 i
13 | 397 1 (~)
18 | 882 4 (3%~)
an
892 4 (1%~
(3%)
897 5
19 | 922 1* ()
961 1 EfRK-)
973 1 (81-)
997 1 (#i~)
20 | 1056 2 (k)
1066 1
1072: 1
1172 1 @k-~)
21 | 1222 4 (219)
(2%)
1315 2 (1 -FEseR)
(1 A-)
1318 1 (%~) 1 1 (%~)
1319 1(%-)
1320 2 (Z-)

938 At first sight, a digital search results in 12shibut it regards sequences of combinations eridirgama(ya) followed by those starting witkai-.
* But: BE=JEE in <H-ed.> (T. vol. 19: p. 20, n. 26)

€61



24 | 1487 2 (=H)
26 | 1521 1 (f#~)
28 | 1549 424
HAE)
1-&
2)
(L1~)
31 | 1592 1 (HIER)
39 | 1796 3 (1BFF-) 1
(271~)
1799 1 (i)
40 | 1805 1 GEHE~)
46 | 1954 1
55 | 2160
2176 1 (=) 2
57 | 2204
58 | 2213 20 5 1 (~FAiE) 1
(2%%-~) (HaE
1+~ ) [1 without i, #i~)
(1 3R+ E~) and 1 without
(6 i~ [2 I~ ]
(1 [FH] P9 EE~)
(1 3Rk 2~)
(1 FBI~31E30)
(2 [UEEE] 4~ [1 ~fi4
-
A=~ &)
1 ~EiE)
(2 % [1 ~H1E)
2214 1 (F
7
1R EL
~)
2215 1 &)
59 | 2216 41 1 1 8 1 (s~
(1 EARNE~)
(1 4T7H)
(1 )
(3%-)
(512~)
(14328~)

(CHD
@ /.. 2]
(4%t~)
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(1 PR AL~)

(1 B2 ¥5~)
(1¥8~)
(1 ~#8)
(1—bnansk~)
(AR~
(AAEAR)
(LERE~30)

2217

5
(1 HE omitted inFH)

60

2218

3 (1T ~F]FE)
(15%~)
an

2219

4 (115-)

(1)

(14%~)

(LA~ (A~ in
)

2220

8
(1 P~ AT )

(145 EEREE~)

(1 [BUEVETE] %~ [Z 1))
(1%~ [ZFF])

(142~ [Z 1))

(1 ~FL30)

1+ =R — AR

)
@arn

1 (#r1z~)

61

2223

L ([ 5 2] %))

2225

2 (1 BdezER] ~)
(arn

2227

1 (=1-)

2241

6 (1~ [#])

1)

(2%~ [1 of which + ~
Ar])

(A PR 4-~)

(1 ~E4)

69

2289

2 (LIEMRE~3T)
(1A=L)

2290

70

2291

2 (1 ERL-)
1~

1(~3X)

2292

229¢

15 (5/)
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(IREE~IE)
(5%-)
(1)
(14-)

(1 R~
(1 [AE]~)

74 | 2358a 5 (4 -~)
(1 FriFl~)
2373 1 (NEZ-)
2
e (— 8k~
1
2384
75 | 2387 1 (%) -
2391 ;
2393 8 (47i~)
(LE2R5~)
(LY 3 e e ~)
(LHZE—1B~Frithak)
2394 5 (3fi~) [1 with 1]
(1 HhfE[E]) ‘
(152~[IE]) - e
2396 3 (1 =i fmEpEE~-)
(LY ~5 {5 2L R)
(LR3E K T =B~
7)
2397 1 GEEE~T)
2399 1 (%~ [E)
2400 1 @~) . :
2407 1 Gi~) ’ )
2408 8 (L{E~4E0) 8 ~th_§;
1 ~hfl) -
EZ = @ar
(2~8)
217) -
76 | 2409 13 (3%~)
(14%2~)
(181~)
(3~)
(1 FEESRL)
(1 HH~45)
(LHAKETHE~)
e 36
2410 1 %~
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77 | 2414 3 (148 !
(1-8)
an
2415 2 (1%=~) >
(1 ~5)
2416 3 (LD HETE~) !
(2 FFIAEEK)
2419 1
2434 1
2435 1 (<) >
2437 1 ({%~4)
2441 3 4
2442 2
2443 1
2442
2453
2457 1 ()
78 | 2461 2 (1ZR-) 1
D)
2462 2
2463 1 GZRREEEET-) :
(s
)
2468 1 (#%)
2470 1 EFE L) 4 !
2473 1 GRIE~FEAK =BRER () 1 y
(1~
2482 1
2483 3
(1~
EE9)
2484 1 EZ &R 1
2487 3 (1-#F) [1] b [1] 1 (~iE%) 2 (1)
(L 4T ) _— — | @hn
At~ ) —|
2488 4 !
(1 -9)
(1 T~ SR
(1 7~ prhh)
(L AR B~ L F )
2495 4 (LEEFHEO~)
20
(13Z23F5E~)
2496 1 ()
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2497 1 (/)
2498 1 (E~Z R 2 1 (~FEE)
(1~%)
(1 AEEF)
2499 4 (1K) 2
(17) (1 AEE)
(LEAFFAE b~ 1 ~Z )
(1 <2 )
2500 8 2 1 (J%)
2 ~FiE)
(1 ~frlE)
(1 ~ZH)
27)
(1 RFAE 5 1 TR~EVE)
(1 ~i&35)
2501 3 (1/)
(1HREF)
(LEE~)
2502 1 (EM Y E~ERRIEN)
2503 2
(1 ~FE)
(1~ KB [ A )
2504 2 (1/)
(LB~
2509 1 (AT ~FR 1)
79 | 2523 1 (Kffi~2 )
2529 1
2530 1
2531 1
2533 1 (~)
2534
2535 4
2536 3
(xr)
(LRERL~)
(L8354E~)
2538 6 (/) 33
2540 9
84 | 2706 3 EEE-0)
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APPENDIXH

RECOMMENDED LITERATURE ON KUKAI: AN ANNOTED BIBIOGRAPHY?939

General overviews and background literature

Regardless of some exceptions, such as K2206), Japanese secondary material akaKis only too
often characterized by a bias towards veneratiiggKas the founding father of the Shingon Schdbl, ¢
Matsunaga (1984). At present, two monographs affenbstantial English introduction taikai: Hakeda
(1972) and Abe (2000). Anyone interested in thgesatlshould first take refuge in these books. Aligiio
Hakeda (1972) is the best point of departure fateugraduate students to retrieve information akafs

life and read translations of his major works, so Abe (2000) undoubtedly remains the standard
academic reference. Shaner (1985) is one of theBHaglish publications that deal extensively with
Kikai's philosophy. To absorb the cultural atmosphwréne Heian period aristocratic circles in which
Kukai flourished, Weinstein (1999) is an authoritatibasis. Amongst introductions to the general
background of Japanese Buddhism, Eliot (2005) is ohthe best classics. English introductions to
Shingon include, amongst others, Kiyota (1978), fontadditional information, refer to R.K. Payne’s
OBO entry on *Shingon*.

Hakeda, Yoshitof] £ H, #& \). 1972.Kizkai — Major Works: Translated with an Account of hife and
a Study of his Thoughtlew York: Columbia University Press.

A must for everybody interested inakai, but portrays him as founder of esoteric Buddhin Japan.
Contains a selection of abridged translations)yastessible for undergraduate students.

Kiyota, Minoru (& H, %2). 1978.Shingon Buddhism: Theory and Practidekyo: Kenkyisha.

One of the few noteworthy English introductions Sbingon, including an annotated bibliography and
glossary of technical terms on pp. 148-158 and IB®+espectively. Highly recommended for intermelia
readers.

Matsunaga, Wkei (f&2F, A B), ed. 1984.Kobo Daishi Kikai 5L 35 K Bifi 22 . Tokyds: Mainichi
Shinbunsha, 1984.

One of the many comprehensive Japanese worksiai Ky the 412 abbot of Kongbuiji, the Shingon
headquarters ondgasan.

Shaner, David Edward. 198%he Bodymind Experience in Japanese Buddhism: Adphenological
Study of Kkai and Dbgen New York: State University of New York Press.

Interesting contribution to Japanese religion ugthgsserlian phenomenology, but heavily dependent on
secondary sources like Hakeda (1972). @GRd{('s philosophy: pp. 67-128.

939 pinte K. 2009a.
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Weinstein, Stanley. 1999. “Aristocratic Buddhisnid’ Cambridge History of JapanEdited by John
Withney Hall, Marius B. Jansen, Madoka Kanai, arehid Twitchett, vol. 2Heian Japan Edited by
Donald H. Shively and William H. McCullough. Camitgie: Cambridge University Press: 449-516.

Standard reference work discussing the culturakdpawind in which Kikai flourished. On kkai, esp. p.
47 3ff.

Abe, Ryiichi (S, F%&—). 2000. The Weaving of Mantra: #ai and the Construction of Esoteric
Buddhist DiscourseNew York: Columbia University Press.
The best available English study orik&i, including partial translations of his work amdselective

bibliography for further study. Gives an unprecdddrdiscursive analysis oftKai’'s thought and approach
to Buddhism.

Eliot, Sir Charles. 200%lapanese Buddhisrhondon: Kegan Paul.

Reprint of the 1935 standard overview of Buddhismlapan, containing sketches ofikdi’'s life and
doctrine, esp. pp. 234-242 and 337-344. For esofuiddhism during the Heian period, 233-253. On
Shingon, cf. pp. 336-359.

Kato, Seiichi (I, ¥5—). 2006.Kaba Daishi Kikai ronks — kenkyi to hysron 3475 KEfiZeifEim 5 — B
7¢ & #Fim. Tokyo: Shunjisha.

Critical analysis of Kkai studies in Japan by one of the leading spatsailn the field. Recommended for
advanced usage only.

Bibliographies

Although there are several Japanese books offejingance in skimming for decent publications on
esoteric Buddhism, e.g. Matsunaga (1996), annotaitdibgraphies exclusively dealing withaKai are
quite rare and often remain restricted to colléstiiems or lean towards over-specialization, ckdgi
(1990). Thus far, Inui (1990) is the only recomutedsle printed bibliographical resource published in
English.

Inui, Hitoshi (z1—, &), ed. 1990. “Bibliography of Studies orobo Daishi and Shingon Buddhism in
Western Languages.” INlikkys Bunka Kenkgysho Kiys #ZCCbAFERTALZEE (Bulletin of the Research
Institute of Esoteric Buddhist Culture), speciasuis: “Mikkyd: Kobo Daishi Kakai and Shingon
Buddhism”. Edited by Kyasan Daigaku Mikky Kenkyiisho (& & [LI K222 B 52 7T): 141-183.
One of the very few bibliographies of Western laaggl studies on #kai and Shingon, incorporating a
general overview of bibliographies, catalogues,tici@ries, encyclopedias, and works on Japanese

Buddhism, fundamental to any layman in the fieldepart on Kikai covers translations of his major works
and studies on his life and thought, esp. pp. 158.-1

Takagi, Shingengi A, ##55). 1990.Kikai shi$ no shoshiteki kenkyZeif JEAR D EZEHIHFSE. Kyoto:
Hozokan.

Bibliographical study of Japanese secondary mateuialished on kkai’s thought, recommended for users
with specialization in (Japanese) philosophy only.
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Matsunaga, Ykei (25, HB2), ed. 1996Mikkys o shiru tame ni bukku gaidé #5125 7=b D7
7 HA K. Kydto: Hozokan. 2° ed.

First printed 1995. Very useful bibliographical deicovering a broad range of subjects related dtegs
Buddhism, but mainly addressing Japanese book&#Rai, see pp. 153-169.

Jayarava’'s Raves: A collection of more than 100rtskessays by Jayarava, a Western Buddhist.
Reflections, commentary, and opinion on Buddhiststephilology, ethics, psychology, and practice.
[http://jayarava.blogspot.com/2007/09/kukai-bibliaghy.html]

Online bibliography covering English material ofik&i, but at times unreliable in its biased commeesa

Primary sources

Kikai's collected workszensh 4=££) are only available in Japanese book series, aftwheither online

or CD-ROM digital versions have thus far been pdedi A comprehensive English version is still lagki
Kikai wrote in a pre-modern Japanese version ofalife€Chinesgkanbuni® ), but for those familiar
with modern Japanese, the most accessible colteistithe edition by Bbd Daishi Zensh Henslu linkai
(1987), while Mikkys Bunka Kenkyisho (1968) stays of high value for advanced rekedased on
content, style, absence from early catalogs, ettestexts have, however, been identified as spsiiou
pre-modern times. In most collections the ordeheftexts therefore reflects this traditional usteemding

of Kikai's authorship, but their interpretations are ker@ent by modern standards. Although some of the
texts attributed to Bkai are now understood clearly not to be his warlt the authorship of others is still
being contested, see e.g. Matsuda (2003) and ERG(RI007), an encompassing English publication on
authenticating and legitimating mechanisms itk#’s textual oeuvre is still unavailable. Indedtere are
plenty of Japanese articles discussing individegist and as many conflicting opinions, but beytrel
information and selection of texts in theihon kbs Daishi Zensh , edited by Kyasan Daigaku
Mikkyobunka Kenkyjo Kobo Daishi Chosaku Kenkikai (1992-1997) very little consensus on alleged
authenticity is given in one place. Major textsibtited to Kikai are also preserved in Japanese editions
of the Buddhist canon and in other Japanese ciolteciof Buddhist scriptures. Takakusu et al. (1924-
1935) remains the most widely used and accessision of the Buddhist canon. There are several
online versions of the Chinese Trgdia, such as Chinese Buddhist Electronic Text Aason (CBETA)
[http://www.cbeta.org], but most comprehensivel $ilthe searchable S@anikikrtam Taisotripitakan
(SAT) Daizkyo Text Database (1998).

Takakusu, Junjir (=54, JIEVCER), Watanabe Kaigyokuf 5, #iE), and Ono Genndy(/NEF, JR#5), eds.
1924-1935Taishy shinshi daizokys K 1 i K jie. Tokyo: Daizo shuppan kabushiki kaisha, 100 vols.

The Taisld canon (commonly abbreviated as T.) includes 3,8@80ks in total, with 28 traditionally
attributed to Kukai: nos. 2161, 2190, 2199a-b, 222®03a, 2211a-g, 2221-2233, 2236a-c, 2237, 2246,
2284, 2425-2428a-g, 2429-2431, 2461-2464, 270128a4d.

Bussho kanékai (1 ET117E), ed. 1912-22Dai Nihon bukky zenshak H A 243, Tokys: Bussho
kankokai, 150 vols.
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Japanese collection of Buddhist texts reprinted9m@0-1973 by the Suzuki Research Foundation (Suzuki
Gakujutsu Zaidars A< £:47 1) in 100 vols. and in 1981 by the Association foe Promotion of Classics
(Meicho Fukyikai 4 %% )2 ) in 150 vols. For kikai’'s works, see e.g. vol. 2: 16-28 and vol. 10801

Mikkyo Bunka Kenkyisho &%k SC/bAFZEAT), ed. 1968 Kabo Daishi Zensh 5L#E K44, Osaka:
Dohosha, 7 vols. + introduction.
Collection of Kikai's works in classical Chinese with the indicagofor Japanese readindsaiibun no

kundoku# X D FIFE), including an introductory volume that mainly ¢aims biographies. For advanced
philological research valuable indices are in Vol.

Kobo Daishi Zensh Henslu linkai (3475 KAl ZEiERAE 22 B 23), ed. 1987Kabo Daishi Kikai Zensh 54
1B KA ZEE 44, 8th edn., Tkyd: Chikuma Shob, 8 vols.

This collection offers the pre-modern Japandss@o 3C7E) readings of kikai's entire work, parallel to
their richly annotated modern Japanese translatimmming an ideal alternative for those who hawat n
learned classical Chinese and/or its Japanesenge@ainbun no kundoki¥ 3L o FiFt).

Koyasan Daigaku Mikkgbunka Kenkjijo Kobo Daishi Chosaku Kenkikai i85 [ LI K 524 20 b F 58
AT SLTE KETZ/EMF 782 (ed.) 1992-1997Teihon Kbo Daishi Zensh EAHLE: KHli 424, Koyasan:
Mikky 6 Bunka Kenkyijo, 10 vols. + supplement.

The best collection of “original” texts to datecinding useful information on the —for large pagttrian—
Kiakai authorship discussion.

The SAT Daiskyo Text Database Committee (Daky/o tekisuto dtabesu i'inkai Kt 7 ¥ A b7 —
& _R— 2R HBR), ed. 1998SAT Daizkys Text DatabaséTaishy shinshi daizkyo tekisuto dtabesuk
IEHHE KiAE 7 % A b5 — & ~— ). Tokyo: Tokyo Daigaku daigakuin jinbun shakai-kei kenkg
jisedai jinbungaku kaihatsu sentil it K5 K7 Fe A SCAEE SRAFZERHR AN ST B3 & o 2 —)
[http://21dzk.l.u-tokyo.ac.jp/SAT/database_en.html]
Covers the first 85 vols. of the Taéleanon and offers linked searches of Japanaesadgagecondary
scholarship through INBUDS (Indian and Buddhist dita) database.
[http://www.inbuds.net/eng/index.html] and Digitalctionary of Buddhism (Denshi BukiyJiten & -
ZeiE i) [http://www.buddhism-dict.net/ddb]

Matsuda, William J. 2003[he Founder Re-interpreted:zKai and Vraisamblant NarrativeJnpublished
MA-thesis.

[http://scholarspace.manoa.hawaii.edu/bitstrean23(d1L10/2/uhm_ma_3075_r.pdf]

Analysis of San@ shiki (cf. *Apologetic Fiction* below),Shorai mokuroku(see *Catalogue of Imported
ltems* infra) andGoyuigp (cf. *Biography* infra) based on Genette's namwatiideas. Includes also
references to other attributions, drgha poem, see: p. 1, n. 2.

Frohlich, Judith. 200/Rulers, Peasants and the Use of the Written Woldddieval Japan: Ategawa no
shy 1004-1304Bern: Peter Lang.

Although sometimes lacking precision, this book tha significance of writing and reading includes a
chapter on the economic and ritual influence ofdbeeptance as authentic of a forged record puagigrt

the work of Kikai, Koya goshuin engg Bl FFlfzx i, pp. 69-119.
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Biography

Kikai's disciple Shinzei &%, 780-860) is believed to have been the first tmpose a biography of
Kikai. Many Japanese introductiomsi{mon A[5) have been published onikai's life, but by far the
best study on Bkai's life is Kab (1989). The most accessible overviews given inliEh@re contained in
Hakeda (1972) and Abe (2000), see: *General Oves/iend Background Literature*. Hakeda gives the
most accessible overview onikai's life, esp. pp. 13-60 and includes a usefulbonblogical table of
Kukai's life, 277-279. Hakeda discusseskidi's China experience on pp. 29-34. Abe includay wseful
information on Kikai's date of birth, cf. p. 20 and p. 454 n.1; ook&i's dissent, pp. 69-112. His
biography is discussed on pp. 4-8, 22-23, 40-424 A4665-63, and 386-388. For his travel to Chim s
pp. 113-150. Abe’s analysis ofiKai's autobiographical writings is found on pp. 78-84-85, and 89-90.
Kukai's autobiographical writings are also discusgedvatsuda (2003: 12-35, cf. *Primary Sources*
supra). However, a book-length work incorporatinfj English translations of #kai’'s biographies and
autobiographical writings is still lacking. Borg¢h982) gives the most detailed English accounthef t
Japanese embassyilkai joined when he went to China in order to stadgteric Buddhism. Abe (1995) is
one of the few English studies orikai’s relationship to Saich(i %, 767-822), and Hinonishi (2002) is
the only recent source addressing the subjectikbks epithets. Although as such not scholarlydope,
Kobo Daishi EdengLik KHT#21z% or illustrated Kikai biographies are important material for the gtafl
popular devotional views on his life. There areesalvJapanese articles on the subject, but mabieof
are outdated. Sekiguchi (1988), however, mightepeasentative of the few more accessible accounts.

Shinzei E#), comp. 1968. Kitkai sizudenZE{E{E# =", In Kobo Daishi Zensh 5415 KAl 45,
Edited by Mikky Bunka Kenkyisho ¢&ZkSC{LHFSEHT), introductory vol. $hukant %), 1-5. Osaka:
Dohasha.

The Biography of Kikai, Director of Priestss attributed to kikai's direct disciple Shinzeis %, 780-860),
and is believed to be the earliest extant and therenost accurate biography ofikai. Hakeda (1972) is
largely based on this text, but as yet there ifudnglish translation available.

Borgen, R. 1982. “The Japanese Mission to China88&l. Monumenta Nipponic&87/1: 1-28.

Kikai's journey to China with many details not in@ddn other accounts, including partial translagion
the ambassador's report to the emperor, an@is letter to the governor of Fujian.

Sekiguchi, Masayukif#l [, 1£.2) et al. (eds.). 1988. “Eden ni mirbkd Daishi shink {512 7 5 5L1E
KEFE.” Zusetsu nihon no bukkyXl & B ARD{LZKL, vol. 2:Mikkyo % #4. Tokyd: Shinclosha: 290-302.

Interesting chapter oniikai folk belief and scenes from his life in artistepresentations, part of a richly
illustrated series in 6 vols. on Japanese Buddhism.

Katd, Seiichi (N, k& —). 1989. Kbo Daishi Kiikai deniLi% K EfiZEHf#{z:. Tokys: Shunjisha.

Regardless of its publication date, still one @ thost authoritative works ontKai's life and aftermath.
Largely based on primary sources, remains oneeb#st introductions both for beginners and adwnce
learners with an intermediate knowledge of Japanese

Abe, Rytichi. 1995. ‘Saich and Kukai: A Conflict of Interpretation’Japanese Journal of Religious
Studies22(1-2): 103-137.

Influential article offering a revisionist look #e relationship between the two pivotal figuresHeian
period Japanese Buddhism history, suggesting ahasigonpolicy rather than on personal affairs.
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Hinonishi, Shiny (H #7758, B &), and William Londo, trans. 2002. ‘Theskp (Treasure Name) of 406
Daishi and the Development of Beliefs of Associatétth It'. Japanese Religior&7/1: 5-18.

One of the very few English publications on thisjsat, tracing the origins afamu daishi hewj kong
1K Fifi @ FR 42l themantrafor praising and hailing #kai.

Green, Ronald Kukai, Founder of Japanese Shingon Buddhism.
[http://ww2.coastal.edu/rgreen/kukai.htm]

One of the few decent online English resources okakK Contains excerpts from a very accessible,ghou
still unpublished book-length biography.

Legends and attributions

Kikai is revered as a universal saint (cf. *Pilgrimaand Devotion* infra) and has been described in
hagiographical writings as possessing magical ppwead exceeding in his broad knowledge of Chinese
culture, including literature, calligraphy and ark&ikai legends have brought about several series of
attributions, ranging from mystical contacts witingg deceased Buddhist masters, over the invenfion o
the kanascript to the introduction of homosexuality. Altlgh Kiikai legends have penetrated a vast array
of publications, as yet no comprehensive monogeadly dedicated to the subject is available. Soime
them, however, have been treated in a revised dgpbgrby Abe (2000)passim see *General Overviews
and Background Literature” supra. Abe also disatisbe attribution of thé&anasyllabary, esp. pp. 390-
398. On Kikai and male-male sexuality, Schalow (1992) isdbee sources, although Faure (1998) and
Pflugfelder (1999) also include further references.

Schalow, Paul Gordon. 1992. {iKai and the Tradition of Male Love in Japanese Bigld.” Buddhism,
Sexuality, and Gender. Edited by José Ignacio Gabe&lbany: State University of New York Press:
215-230.

So far the best treatment ofikai as the favorite legitimating figure in homo-gécaconography.
Faure, Bernard. 1998he Read Thread: Buddhist Approaches to Sexudityiceton: Princeton UP.

Major work on sexual behavior in mostly medievglal@ese monastic traditions. Onk&i and the origin of
homosexuality in Japan: pp. 236-240.

Pflugfelder, Gregory M. 1999Cartographies of Desire: Male-male Sexuality in dapse Discourse
1600-1950Berkeley/Los Angeles/London: University of Catifica Press.

Leading study on homosexuality in Japan, includiegeral references toiKai as legitimator and patron of
male love, esp. pp. 50-85.

Shiba, Rytaro (7155, % AHS). 2003.Kikai the Universal: Scenes from His Lifdew York: ICG Muse
Inc.

Novel that is loosely based orukai's life, recommended for entertainment’s sakky.on
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Pilgrimage and devotion

Kakai-worship still plays a central role in the rédigs experience of thousands of people in conteangor
Japan. Aside from to the tourist site afy@san, pilgrimages in honor ofiKai are made throughout Japan.
Probably best known is th8hikoku hachijhakkasholt [&] /\ - /\ & fr, a pilgrimage to eighty-eight
sacred places in Shikoku, treated e.g. by More260Y), but has been unsurpassably discussed byRead
(1999) and (2005), together with Tanabe (e.g. 19988 of the leading experts in this subject. Pobba
the first English treatment ofilkai’'s more general popular allure is Casal (19%8jje Kitagawa (1976)
offers an introduction into devotional aspects.haligh presented as non-academic travel account,
Nicoloff (2008) is exemplary of publications thatciude references to the belief inik&i's eternal
presence on Mt. &ya. Tanabe (1999), on the other hand, offers tte English translation of a text
legitimizing Koyasan pilgrimage.

Casal, U.A. 1959. “The Saintlydo Daishi in Popular Lore.Folklore Studied 8: 95-144.
One of the first English studies onikai-worship. Recommended for contextualization psgs.
Kitagawa, Joseph Mitsuod)!l, < 2 ¥ 7, =). 1976. ‘Kikai as Master and Saviour’. In F.E.

Reynolds and D. Capps (edsThe Biographical Process: Studies in the Histonyd @sychology of
Religion Den Haag: Mouton: 319-341.

Interesting entry on &kai devotion in a collection of essays based onirsam® held at the Divinity School,
University of Chicago, from 1972 to 1973.

Tanabe, George J. Jr. and lan Reader. 1P@&ctically Religious: Worldy Benefits and the Coomm
Religion of JapanHonolulu: University of Hawai'l Press.

On ‘The Benefits of a SaintoBo Daishi’, see pp. 166-170.

Reader, lan. 1999. “Legends, Miracles, and FaitiKébo Daishi and the Shikoku Pilgrimage.” In
Religions of Japan in Practic&dited by G.J. Tanabe. Princeton: Princeton UsityePress: 360- 369.

Short essay on #kai-worship, by one of the leading specialists apahese pilgrimage culture in a highly
recommendable book for anyone interested in theaflang time neglected practical aspects of Jaganes
religion.

Tanabe, George J. Jr. 1999. “The Founding of Miy&Kand Kikai's Eternal Meditation.'Religions of
Japan in PracticeEdited by G. Tanabe. Princeton: Princeton UP:-358.

Translation of theKongsbuji konryd shugyd engdn a collection of religious texts dating from teighth
through the twentieth centuries, each precededdajul introductory summaries and contextualizations
Also including bibliographical references and index

Moreton, David C. 2001The History of Charitable Giving Along the ShikdRilgrimage Route MA-
Thesis. University of British Columbia.

Although not very innovative, offers a discussidrKakai as the alleged founder of the Shikoku pilgrimag
on pp. 7-10.

Reader, lan. 2005Making Pilgrimages: Meaning and Practice in Shikolkdonolulu: University of
Hawai'i Press.
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Leading examination oShikoku hachijhakkashold[E /\ - /\f& 7 practice, focusing on contemporary
Japan, but also discussing historical backgrousd, pp. 107-186. Includes several appendices df hig
practical use both for researchers as practitioners

Nicoloff, Philip L. 2008.Sacred kyasan: A Pilgrimage to the Mountain Temple of S&abs Daishi
and the Great Sun Buddhalbany: SUNY Press.
Not presented as an in-depth scholarly work, batvdra well-written picture of present-day Mtoy&.

Surely recommended for introductory purposes aolidting brief, though generally useful annotatiossy.
on annual festivals and rituals. For a discussibrKokai's life and legend, pp. 31-74. Onukai's

mausoleumdobys #1JER): p. 229 ff.

Material culture and visual arts

As an artist Kikai is probably best known for his calligraphy, Kfmura (1973), Yamamoto (1984) and
Kodama (1998). However, the statues, ritual implaisaexts, scroll paintings, mandalas, etc. hedino
back from China and listed in hizatalogue of Imported Itemsee heading below, may have had a much
deeper influence on Japanese culture, cf. Bogdd7/(RMoreover, there are several series of painted
scrolls depicting scenes fromikai's life, and form an interesting source for sting popular and
devotional aspects surrounding thekidi legends and biography. Aside from the treatnier@ekiguchi
(1988), cf. *biography* supra, illustratediKai biographiesKoya Daishi gyjo zuers B KHEIT TR [XI4R)

are also discussed in catalogues of special eidnbijt such as lzutsu (2002) and dky Kokuritsu
Hakubutsukan (2003).

Yamamoto, Chiky (LA, % #%). 1984. “Kobd Daishi to Mikkys Bijutsu 5475 KEifi & 2 21, Mikkye
bijutsu daikan 2 E1i7 KB, vol. 4: Ten, togu, soshikiki. H. fHff. Edited by Sawa, Riken (%=F1,
VM) and Hamada, Takash#(H, [%). Tokyo: Asahi Shinbunsha: 171-178.

Short essay in #kai's artistic production in a major collection ekoteric Buddhist art, including a
discussion of his calligraphy.

Kodama, Masayukil¢ =, 1£3£). 1998. “Kikai no mikkyd fukyo senryaku to shite no shogeiikai’'s use
of calligraphy in missionary work for the Mik&ysect of Buddhism)"Kanoya Taiiku Daigaku gakujutsu
kenky: kiyo FEER AR B K5 iF7EAC 2 19: 73-80.

Short essay on based on a comparison of §aieimd Kikai's use of calligraphy.

lzutsu, Shinry (F£f5, {5F%) et al. 2002Sacred Treasures of Mounb¥a: The Art of Japanese Shingon
Buddhism. A Commemorative Exhibition on the Occasibthe Celebration of the Centennial of the
Shingon Mission of Hawaii and the 75th Anniversafyhe Founding of the Honolulu Academy of Arts
Honolulu: Honolulu Academy of Arts/#y/asan: Reibkan.

Catalogue of 2002 exhibition in Honolulu, with sf@csection on art treasures related tok& and
Koyasan on pp. 33-50, including biographical scralhfings, e.g. on p. 45, with explanation on p.,I'%h
8.

Kyoto Kokuritsu Hakubutsukans(#B[E N2 [#E47fE) et al. (eds.) 2003Kikai to Koyasan: Kbo Daishi
nitto sen nihyaku nen kinefEifi & & B (LGLAVE KATA R — —OOFF & (Kikai and Mount Kya:
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Treasures of a Sacred Mountain. Special ExhibitiOsaka: NHKOsaka Hsokyoku/NHK Kinki Media
Puran.

Including calligraphies both inikai’'s hand (e.g. pp. 34-37, plate 2), as well as¢hattributed to him (e.qg.
p. 98, plate 46), illustratedikai biographies (e.g. pp. 45-49, plate 11), eadpies of Kikai manuscripts
(e.g. p. 100, plate 49)

Bogel, Cynthea J. 2007. “Situating Moving Obje@sSino-Japanese Catalogue of Imported Items, 800
to the Present.” IIWhat's the Use of Art? Asian Visual and MaterialltGre in Context Edited by Jan
Mrazek, and Morgan Pitelka, 142-179. Honolulu: Wnmsity of Hawai'i Press.

Innovative study on the influence oftakai’'s catalogueon the material culture of Japan. Highly
recommended for everyone interested in this subject

Catalogue of Imported Items

In 806 Kikai completed hisCatalogue of Imported Item&o-shorai mokuroku #5452 H §%), see:
Takakusu et al. (1924-1935, cf. *Primary Sourcespra, T. no. 2161: 1060b13-1066a05) that he
collected during his two years of study in ChindteAhaving been presented to the court, this cgted
became very important in the development not ohlthe Shingon monastic curriculum, cf. Abe (2000),
but also for Japanese material culture, cf. Boge0{), cited above under *Material Culture and ¥lsu
Arts*. Kiikai's catalogue has been partially translated igliEh asA Memorial Presenting a List of Newly
Imported Sutras and Other Itents Hakeda (1972): 140-157, cf. *General Overviews 8ackground
Literature*. On the contents and importance of whbe (2000) translated &Satalogue of Imported
Items 179ff, cf. *General Overviews and Background tatere* cited above.

Keene, Donald, ed. 195Bnthology of Japanese Literature from the Earlies to the Mid-Nineteenth
Century New York: Grove Press.

Basic reference work on classics in the literatfrdapan, containing a chapter orik&i and his master’,
which gives a partial translation of the catalogh®&66.

Bary, Theodore W. de, Donald Keene, George Tareat Paul Varley, eds. 200%ources of Japanese
Tradition, vol. 1:From the Earliest Times to 1608ew York: Columbia University Press 2dition.

Partial translations of #kai's popular works mainly adapted from Hakeda )9®n Kikai and esoteric
Buddhism, 153-174. For the translation of Geslorai-mokuroky esp. 162-165.

Commentaries on Buddhist scriptures

As a Buddhist scholar-monk,aKai wrote several commentaries on Buddhist scrggiuincluding texts
from thesitra, tantra andvinayaliterature, e.g. on thBrinciple Transcendingi®ra (Rishuky FHER#E)
and the Japanese selection from the Chinese versfothe Mahavairocamibhisambodhitantra
(Dainichikyp X H#£). These commentaries most often took the formtidé-analyses’ Kaidai /&),
which comprise a particular form of textual exegdbiat analyze titles of scriptures and explichtgrt
importance. One of the leading experts in the stfdpis genre is Murakami 2000 and Murakami 2004.
One of the exceptions to this format was his contiposof the Hannya shingg hikenfi% 2 LS FkgE or
Secret Key to the Hearfif8a, a commentary that has often been included amdvigshajor works. Even
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though there are no English studies and/or transkabf the majority of his commentaries, Becret Key
has been translated into English by Hakeda (1262:275 and in German by Kawahara (1992).

Kikai. “Rishuky kaidaiFLERFEERE.” In Taishs shinshi daizkys K IEHHE KpE#s, vol. 61, no. 2236a-c.
Edited by Takakusu, Jungir(&if, IFZXRR) et al., 611a4-612c10.6Kys: Daizo shuppan kabushiki kaisha,
1924-1935.

Title-analysis of the Principle Transcendingti@, i.e. Amoghavajra (705-770/4), tran®airaku kon@
fukiz shinjitsu sanmaiya-ky %44 fill] R 2% (5B = BRHKE (T. vol. 8, no. 243: 784a8-786b15)

Kikai. “Dainichikys kaidai & H#SBHE.” In Taishv shinsti daizkyo K IEH & KiEAE, vol. 58, no.
2211a-g. Edited by Takakusu, Judj{i=fi, I/ HR) et al., 1a3-12a17.6kyo: Daizo shuppan kabushiki
kaisha, 1924-1935.

Kikai’'s Title-Analysis of the Maivairocanastra refers toSubhakarasinha (637-735) and Yixing—17
(683-727), transDaibirushana gbutsu jinben kaji-ky Jx F2 i HEAR st 28 NRHKE (T, vol. 18, no. 848:
la2- 55a4).

Kiikai. “Hannya shingy hikenfix# DESRAEE.” In Taishy shinst daizokys K IEHi 5 K AE, vol. 57, no.
2203a. Edited by Takakusu, Judijii= i, IV ER) et al., 11a02-12¢25.5Kyo: Daizo shuppan kabushiki
kaisha, 1924-1935.

The Secret Key to the Heart Sutsaa highly influential exegesis of Xuanza®gf: (ca. 600-664), trans.
Hannya haramitta shingiyi5 5 i% #% 25,045 (T. vol. 8, no. 251: 848a2- ¢23). Translated intmEsh by
Hakeda (1972) and in German by Kawahara (1992).

Gelfman, Wayne Thomas. 1979. 'The Ristauland Its ilfluence on Bkai: The Identity of the Sentient
Being with the Buddha.' PhD-Thesis. University of#¢dnsin, Madison.

For the first time in any Western language addngskkikai’'s relation to this scripture, giving background
information for a better understanding of Rishuky kaidai.

Kawahara, Eib (JIJi, 21&), and Jobst, ¥ho, trans. 1992Kobo Daishi Kikai: Ausgewahlte Schriften
Sokushingbutsu-gj shijijissa-gi, Unji-gi, Hannya-shingg-hiken Miinchen: ludicium.

The first fully annotated German translations dfirfof Kakai's major works, includingseheimschliissel
des Herzgtra der zur Vollendung gebrachten Weisheit (Hansgagy-hiken) on pp. 125-151, already

published in 1983 iMikkys Bunka# #(3C{t: (Journal of Esoteric Buddhism) 141: 28-54.

Murakami, Yasutoshif{f L=, f£7%). 2000. “Kikai no ‘kaidai’ o yomu (2): ‘kaidai’ ni miru Shinge
shigaku no ishikiZeifE> [BAE] A @ide (=) - [BE] ICR2ESRFPOEM, (Reading
Kukai's Kaidai (2): The Consciousness of the Shin§entarian Dogma Found in the KaidaiMikkyo
Bunka ##3C1k (The Journal of Esoteric Buddhi3i@04: 1-24.
Example out of a series of articles published fri889 onwards by the leading expert oakKi's kaidai,
giving an unprecedented objective academic persgethe proselytizing scope ofiKai's apologetic
works.
Murakami, Yasutoshiff I, ££2). 2004. “Kikai no shis to ‘kaidai’ Z¢#E D EM L [BHEL] (A Few
Problems in kikai's ‘Kaidai’ ).” In Onozuka Kich hakase koki kinen ronbunishKikai no shig to
bunka /]~ 87 5 4% 1 {10 7 B0 S e SUEE ¢ 22 o0 B4R & 30fk (Kobo Daishi Kikai's Thought and
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Culture: In Honor of Litt. D. Kich Onozuka on his seventieth birthday), vol. 1. Etlitg Taisle Daigaku
Shingongaku Buzan kenishitsu KIE K FE 558 [LBF7E2 and Onozuka Kidfthakase koki kinen
ronbunsi kankokai /)N G4 1 R A Rm SCAE TIAT 2 151-164.

Part of a series of articles published from 199@anals by the leading expert orukai’s kaidai, for the first
time addressing the problem ofikai’s interpretative strategies he used in his cemaries

Major doctrinal treatises

For scholars the most appealing amongskadfs works have proven to be his treatises, incivhie
promulgated his vision on esoteric Buddhist doetramd praxis. Because they form the basis for
understanding &kai's thought, these treatises have been wideldiatiuby (mostly Japanese) scholars in
Buddhist philosophy and religious studies. Foutheim are of major importance, and are includedhén t
standard Japanese edition of the Buddhist carmnTakakusu et al. (1924-1935), cf. *Primary Sosfce
supra.

o B R o

In the Himitsu mandarajj jashin ron(f4% & 5 # {1 /0dm, T. no. 2425: 303a2-362¢20) Breatise on
the Ten Abiding Stages of Mind According to thaee&ddandala, cf. Abe (2000: esp. 327-329, see *Basic
Overviews and Background Literature* supragikii argues for the supremacy of Shingon over &kt
religious systems. As yet, this text has not begimedy translated in English, but Todaro (1984)eg an
annotated translation of the last chapter, and swerpts are included in de Bary et al. (20018-180,

cf. *Catalogue of Imported Items* above.

The second workThe Precious Key to the Hidden Treas(ijzo hoyakuiis £ 8, T. no. 2426: 363a4-
374cl9 is Kukai's summary of théfen Abiding Stages of Mirdbe 2000: 220). An introduction and
partial translation of the last chapter can be thimKiyota (1961; 1967). Full English translatioase
provided by Hakeda (1972). 157-224, cf. *Generak@iews and Background Literature* supra, but
Giebel (2004) offers the most updated version. Af2000: 334-336)eweled Key to the Secret Treasury
analyzes this text in the broader framework ak#’s thought.

The third work is theTreatise on [the Difference between] Exoteric ansbtéric Buddhism(Ben
kenmitsu-nikky ron PEZE% —FG@m, T. no. 2427: 374c22-381b15) and argues for thwesoacy of
esoteric over exoteric teachings, because the fonae espoused by the Dharragk Buddha. There is a
roughly annotated translation of the introductioml dast part offreatise on théifference between the
Exoteric and Esoteric TeachingsHakeda (1972: 151-157), abBstinguishing the Two Teachings of the
Exoteric and Esotericin Abe (2000: esp. 212-219, 131-234, and 261-2FQ) translations by Giebel
(2004: 15-62) and White (2005).

The fourth treatiseThe Meaning of Becoming Buddha in this I(Bekushindbutsu-gisL = 5= Bl & il

7%, T. 2428a-f: 381b18-401b26), also known @sestions and Answers concerning the Meaning of
Attaining Buddhahood in this Very Body accordinghte Mantra School(Shingonsh sokushin gbutsu

gi mond E 5 =EN1E M%) discusses the ability to attain Buddhahood in'rery existence,
being a major theme that characterizes liberatomoring to Shingon doctrine, and having exertegbma
influence on other denominations of Japanese Bsduhrhe text has been studied in Gardiner (1986),
and is partially translated in English by de Ba29{1:, esp. pp. 165-168, see: *Catalogue of Importe
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Items* supra), and Hakeda’'s (1972: esp. 225-2&tining Enlightenment in this very Existenéill
English translations are included in Giebel's (2063-82) The Meaning of Becoming a Buddha in This
Very Bodyand Inagaki (2006). Kawahara's (1992: 19-52, $€@mmentaries on Buddhist Scriptures*
supra)Wie erlangt man Buddha-Werdung in der gegenwartigeistenz (Sokushiatjutsu-gi) gives a
full translation into German. Abe’s (2000: esp. -ZIR) Transforming One’s Body into the Realm of
Enlightenmengives the best reading of this work.

Kiyota, Minoru (& Hl, £2). 1961. “Introduction to thelizo-Hoyaku a classical Text on Japanese Buddhist
Esoterism. Transactions of the International Conference ofe@talists in Japarvol. 6: 75-87.

The first English introduction to tHerecious Keybut difficult to retrieve.

Kiyota, Minoru (& H, £2). 1967. “A Translation of the Introduction and thenth Chapter of the Hiz
Hoyaku.” Mikkys Bunka’ 2321t (Journal of Esoteric Buddhism) 81: 79-96.
Seminal work on thé°recious Keyincluded in the leading journal for esoteric Bhidtl scholarship in
Japan.
Todaro, Dale A. 1984. “An Annotated Translationtibé Tenth Stage of ikai's Jiajashinron” Mikkyo
Bunka# #2321t (Journal of Esoteric Buddhism) 147: 71-101.

Partial annotated translation of this major treatly one of the specialists in the field, completedhe
framework of a translation program fofikai's text by Koyasan University.

Gardiner, David. 1986<ikai’'s the Meaning of Realization of Buddhahood liisTVery BodyMA-thesis,
University of Virginia.

One of the first academic inquiries into the questf realizing Buddhahood in this life as expouhdey

the Shingon creed. Regardless of its troublesoragadility, still recommended for complementarydstu
Gardiner, David L. 1992. “Benkenmitsu nikgn ni miru Kikai no kenggkan F 852 —#GmiZ 7 5 22
1 O B Z Bl (Kakai's View of Exoteric Buddhism in thBenkenmitsu nildyon)”. Mikkyo Bunka
Kenkyisho Kiyy ##BCCEAFSEAT#CEE (Bulletin of the Research Institute of EsoteriedBhist Culture)
5:161-202.

Seminal work that refutes long-accepted misintégbi@ns on the category of exoteric Buddhism.

Giebel, R. W., trans. 200&hingon TextsBDK English Tripitaka Series 98/I-VIl. Berkeley:uxata
Center for Buddhist Translation and Research.

Gives annotated translations of five major worksKakai. Although already included in Hakeda (1972),
Giebel has made a successful effort to update sufnitakeda’s outdated terminology. FBhe Precious
Key to the Secret Treasyrd33-216.

White, Kenneth R. 2005he Role of Bodhicitta in Buddhist Enlightenment|uding a Translation into
English of Bodhicittaastra, Benkemmitsu-nigon, and Sammaya-kaijo

The first encompassing English study onkKi’s interpretation obodhicitta Because of the technicality of
the subject, recommended for advanced studentsdaralars only. For a fully annotated translatiorthef
Benkemmitsu-nildyon, 249-328.

Inagaki, Hisao Kt /A #E). 2006. ‘Kikai's "Principle of Attaining Buddhahood with theeBent Body™ .
In Richard K. Payne (edJ,antric Buddhism in East Asi8oston, Wisdom Publications: 99-118.
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Annotated translation of #kai’'s Sokushindbutsu gj with a short introduction. Reprint of Inagaki’97b
publication in the Rgkoku Translation Pamphlet Series no. 4 gy Ryakoku Daigaku butten honyaku-
bu).

Linguistic and semiotic works

One could argue with a good degree of confidenaeKhkai was a linguisavant-la-lettre he is not only
thought to have intensively studied classical CégneSanskrit and Siddham script, but was partilsular
fascinated by writing and sound as signs, the p@f/arantras, and their representation of realig ssp.
Abe (2000), cf. *General Overviews and Backgrouriteriature*, cited above. In general three treatises
have been regarded as crucial, and their primagsidal Chinese texts are included in the standard
Japanese edition of the Buddhist canon, i.e. Takaktial. (1924-1935), cf. *Primary Sources* supra.

The first, The Meaning of Sound, Word, and Rea{Byvji jisso-gi & 075, T. no. 2429: 401c4-
404b10), postulates that Makairocana's teachings are heard through every aspet all kinds of
phenomenal existence. The most recent standardsdist on the subject of all sensory objects asrtet
of the world texts, as well astKai's theory of language and the semiotics of nemnts found in Abe’s
(2000)Voice, Letter, Realityesp. 283-288. Foriikai on the general theory of language, 275-280then
semiotics of mantra, 279-304. Kasulis (1982), havewas one of the first Western scholars to addres
Kukai's language philosophy in English, together vi#dul (1987) who publishes in German. Hare (1990)
deals with the problems of language and meaninigakai's work. The first translation of this text in
English is Hakeda (1972): 234-246, cf. *General @wavs and Background Literature*, cited above, in
German Kawahara®ie Bedeutung von Urlaut und Zeichen sowie ihr dkrtis zur Wirklichkeit(1992):
53-80, which was already published in 1974iikkkyo Bunka(Journal of Esoteric Buddhism) 108: 56-64
and 110: 94-97, see: *Commentaries on Buddhisp&ras* supra, but Giebel's (200fhe Meanings of
Sound, Sign, and Realit§3-104, cf. *The Precious Key to the Hidden Tuegs cited above, is probably
the most accurate English translation.

The second work i§he Meaning of the #: Syllable(Unji-gi M-53%, T. no. 2430404b14- 408a29). As
Abe’s (2000: 2890n the Sanskrit Letter ik, cited above under *General Overviews and Backgplou
Literature* points out, this text solves the prablef Kikai's seemingly contradictory claim for the non-
origination of letters at the same time of themdaltiving from the A-syllable. Thenji-gi, of which the
primary text is included in the T.-candmas been translated in English by Hakeda (19728-252, cf.
*General Overviews and Background Literature, c#edra, but the most recent and accessible trarslat
is Giebel's (2004)The Meanings of the Wordiht: 105-132, cf. *The Precious Key to the Hidden
Treasury* cited above. For a German translationsatt Kawahara's (1992)ie Bedeutung des Zeichens
HUM: 81-124, refer to *Commentaries on Buddhist Sarigs* supra.

While he was residing at Ximingsi in Chang’arjkgi is accounted to have studied Sanskrit siddham

(J. shittan Z&22), the latter being a calligraphic script used tloe representation of mantras and seed
syllables (S.bijas). This is illustrated by the third text of thistegory, The Meaning of the Sanskrit
Siddham LettergBoniji Shittanji moshaku-git 525 F1FF, T. no. 2701: 361a3-364a15). Abe (2000)
is by far the best treatment of the text. Abe tcabes the title a8onji Shittan jimo narabi ni shakugi
which he translated dsssential Characters of the Sanskrit Siddham Saimgt their Interpretationsesp.
291-293. Orbijas in Japan, see Vira (1965). The best studwiddhamis van Gulik (1980), one of the
few Western language studies on the subject.
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Vira, Raghu and Lokesh Chandra. 1965nskrit Bias and Mantras in JaparSata-piaka Series, Indo-
Asian Literatures, vol. 39. New Delhi: Internatibd@ademy of Indian Culture.

Collection of calligraphies by famous Japanesestsjeincluding a short introduction. For specialize
reference only.

Gulik, Van, R.H. 1980Siddham: An Essay on the History of Sanskrit StuieChina and JaparSata-
pitaka Series, Indo-Asian Literatures, vol. 247. Delayyed Press.

One of the best introductionsstddham recommended for all students in the field.

Kasulis, T.P. 1982. “Reference and Symbol in Ra@ratylus and Bkai's Shiji jissagi’.” Philosophy
East and Wes32/4: 393-405. [http://ccbs.ntu.edu.tw/FULLTEXT/BRIIL/kasulis3.htm]

Short semiotic essay for the first time addressiirgimportance of Bkai's language philosophy.

Paul, Gregor. 1987. “Zur Sprachphilosophidikiis” and “Die Bedeutung von Laut, Wort und
Wirklichkeit, St ji jisso gi, annotierte Ubersetzung der ersten Halftlishee und Wirklichkeit

japanischer Kultur, Beitrag zur Literatur und Phslophie in Japan und zum Japanbild in der
deutschsprachigen Literatur. Festschrift fir ToshmirKanokogi Frankfurt/Bern/New York: Peter Lang:
187-198 and 199-213 resp.

Critical analysis of kkai’'s language philosophy by one of the leadingestgpon Japanese philosophy,
together with a richly annotated translation of fhiet part of Kikai's Shiji jisso-gi. As yet there is no
English edition available.

Hare, Thomas Blenman. 1990. ‘Reading, Writing ammbKing: Kikai's Interpretative StrategiesThe
Journal of Asian Studie49/2: 253-273.

Discusses the problems of language and meaninigding a detailed description of the esoteric Bustdh
meditation practice centered on bodhisafikasagarbha (JKokiizo 22 k).

Ritual manuals

At least four ritual manuals attributed taikai have been canonized. Just as is charactesfstiost ritual
texts of the Buddhist tradition, howeveriikai's manuals have been largely ignored by Europsah
American scholarship in the fields of religion a@dddhist studies. One exception is thighiseka of the
Abdicated Emperor Heizeivhich has been partially treated by Abe (20098-204passim cf. *General
Overviews and Background Literature* cited abowve] ranslated by Grapard (2000). As far as therothe
manuals are concerned, only tBanmaiya-kai jo which is a preface to the ritual for conferriftet
esoteric Buddhist precepts, has been addressetjiisk by White (2005).

Kikai. “Dai wajo hoi Heianjo daijo tens kanp mon K fl % £ 22k B R B HETESC.” In Taisho
shinsti daizokys K IE#HE KiEAE, vol. 78, no. T. 2461. Edited by Takakusu, JanigiAi, IIEZER) et
al., 1la4-4c21. dkys: Daizo shuppan kabushiki kaisha, 1924-1935.

Primary classical Chinese text, included in thendéad Japanese edition of the Chinese Buddhistncano
Translated by Grapard (2000).
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Kikai. “Sanmaiya-kai jo— & HE# 7. In Taisho shinsta daizokys K 1EFHE KjE#AE, vol. 78, no. T. 2462.
Edited by Takakusu, Jurjir(Fifi, IEZER) et al., 4c24-6b6. dkyo: Daizo shuppan kabushiki kaisha,
1924-1935.

Primary classical Chinese text, included in thendéad Japanese edition of the Chinese Buddhistncano
tentative English titlePreface to the Samaya Precegfsr an annotated translation, see White (2005).

Kikai. “Himitsu sanmaiyabutsu-kai g% =BKER 7 HEE.” In Taishy shinsti daizkys K IEFHE Kk
€, vol. 77, no. T. 2463. Edited by Takakusu, Jan{i&ifi, JIEZHR) et al., 6b10- 9a3. 3kyo: Daizo
shuppan kabushiki kaisha, 1924-1935.

Primary classical Chinese text, included in thendéad Japanese edition of the Chinese Buddhistngano
tentative English titleRitual Protocol on the Precepts of the Hidden Saarwddha Annotated translation
by K. Pinte, forthcomins as publication of PhD-ikes

Kikai. “Gobu darani mond gesansh hiron #.FERE e M2 B <. In Taishy shinst daizokyo
RIEHHE KA, vol. 78, no. T. 2464. Edited by Takakusu, Jan(igif, IEVER) et al., 9a7- 23b25.
Tokyo: Daizo shuppan kabushiki kaisha, 1924-1935.

Primary classical Chinese text, included in thendéad Japanese edition of the Chinese Buddhistncano
tentative English titleSecret Treatise on the Doctrine of Chanting Prafeeses as well as Questions and
Answers regarding the @hani of the Five Groups [of the Diamond World hé&ala].

Grapard, Allan G. 2000. ‘Precepts for an Emperbr’David Gordon White (ed.Jantra in Practice
University of Princeton Press: 147-164.

A translation of théHeizei tena kanjpmon Useful in relation to the commentary on this texfbe (2000).

White, Kenneth R. 2005he Role of Bodhicitta in Buddhist Enlightenment|uding a Translation into
English of Bodhicittaastra, Benkemmitsu-ni&gon, and Sammaya-kaijo

The first encompassing English study onkKi’s interpretation obodhicitta Because of the technicality of
the subject, recommended for advanced studentsaudars only. On thBammaya-kaijo357-372.

Apologetic fiction

Already in 797, Kikai wrote his first masterpiec&ang shi'iki — Zfq 7 (also: Sangy-shiiki), a
“religious novel” (Hakeda 1965) avant-la-lettre u&si-autobiographic fiction and Buddhist apolodetic
(Abe 2000: 74, cited above under *General Overvieavsl Bacground Literature*) or “fictional
autobiography” (Matsuda 2003: 13, cf. *Primary Sm&* supra), in which he evaluates Confucianism,
Daoism, and Buddhism. The title has been translatdddications to the Three Teachinby Hakeda
(1972), cf. *General Overviews and Bacground Litere* supra, and by Abe (2000) Bemonstrating
the Goals of the Three Teachingke latter being the best reading. English tetisis are in Hakeda
(1972: 101-139), Yamamoto (1985), and Bary (20@&I’-162, cf. *Catalogue of Imported Items* supra).
On Kikai's early ideas on Confucianism, see Kinoshi@6@) and Abe (2000: 102-104); on Daoism, see
Abe (2000: 86-88). The fictional, apologetic andohiographical qualities of th&ang shiiki are
discussed in Matsuda (2003: 12-22) and Abe (2002:1D7).
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Hakeda, Yoshitof]=EH, # A\). 1965. “The Religious Novel of ikai.” Monumenta Nipponic20/3-4:
283-297.

Classic work, discusses tBang shiiki as a literary text.

Kinoshita, Jissho. 1968 he Problem of Filial Piety in Japan Centering ¢ tSangshki of Kikai. MA-
thesis, University of Hawaii.

Interesting discussion of theiKai’s early thoughts on Confucian values, but cogiy be difficult to access.

Grapard, Allen. G. 198%iikai: La verité finale des trois enseignements, ticitbn et commentairdRaris:
Editions Poiesis.

Outdated, but still the only French translationtefSang shi'iki.

Yamamoto, Chiky (ILA%, £#k). 1985. “An English Translation of the Refuge foe Deaf and Blind.”
Mikkyo Bunka# #31l 151: 72-86.

Partial translation ofikkai’s Sang@ shiiki.

Poetry

Probably the best known collection of works asatibeKikai, is theSeireishi "E5E4E (also:Shoryaoshi;

full title: Henjo hakki seireistii i@ 38 f# M S24E, tentative English titleCollection in Which the All-
llluminator Displays His Spiritual Natujebut aside from the brief discussions in e.g.9dda (2003: 35-
44, cf. *Primary Sources* supra) an English studgt eomplete translation is still lacking. This ealion

of prose and poetry in 113 chapters was allegedigpiled by one of kkai's direct disciples, and is
believed to have marked the transition from anttyel® compiled upon imperial decree to those made on
an individual basis. For introductions taikai's poetry, Ibson (1987) and Ury (1999) are tlstiplaces

to start. Aside from the poetry found in tBeireisl¥, Kukai wrote a treatise on the rules of poetic
composition, i.eBunky hifuron SC&iH)fT 7. For a study, see Bodman (1978).

Bodman, Richard W. 197&oetics and Prosody in Early Mediaeval China:tady and Translation of
Kikai's Bunky hifuron.'PhD-thesis, Cornell University.

Ibson, Morgan and Murakami, Hiroshif(=, f#). 1987.Tantric Poetry of ikai (Kobo Daishi), Japan's
Buddhist Saint: With Excerpts from the Mahirocanagtra and I-Hsing's Commentary of thet@.
Fredonia, N.Y.: White Pine Press, 1987.

Popular approach toiikai’'s poetry, but of low interest to the speciatizaiblic.
Vries, De L. 1998Een selectie uit de Seireisskian Kikai (774-835) MA-thesis, Ghent University.

Gives an annotated Dutch translation of fourteetstirom theSeireistk. For general introductory purposes
only.

Ury, Marian. 1999. “Chinese Learning and IntellettLife.” In Cambridge History of JapartEdited by
John Withney Hall, Marius B. Jansen, Madoka Kaaai] Denis Twitchett, vol. Zdeian Japan Edited
by Donald H. Shively and William H. McCullough, 3889. Cambridge: Cambridge University Press.

One of the basic encyclopedic entries dealing Witikai's Chinese learning and poetry. Ormikai, see
376ff.
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Miyasaka, Yasho (=3, G ), ed. 2001Seireist ME:#4E. Tokyd: Shikisha, 3 vols.

Fully annotated translation of ti&eireisk into Modern Japanese, including prints of thesitad Chinese
original texts.

Green, Ronald S.The Mysterious Mirror of Writing: Ekai's Poetry and Literary Theory
[http://ww2.coastal.edu/rgreen/kukaipoetry.htm]

English translations with short introduction taik&i’'s poetry, including: (1)Contemplation of the Nine
Appearances(2) Autumn day viewing Shinsen'en Gard€B) Climb the Mountain to Contemplate the
Hermit, and (4)Thesis on The Mysterious District of the Mirronfiting.
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Primary texts

Takakusu 1924-35

VIl

Xl

no.

no.

no.

no.

no.

no.

no.

no.

no.

no.

159

243

251

262
278

279
293

374
375
376

GENERAL BIBLIOGRAPHY

Takakusu, JumjiiiE A, JIEVER), Watanabe Kaigyokul€#, ##/E), and Ono
Genmy (/NEF, JR1D), eds. 1924-1935Taishy shinst daizokys K 1E i Kk
#£. Tokyo: Daizo shuppan kabushiki kaisha, 100 vols.

KIAALHIBIRE (Jap.Daijo honsla shinjikan ky), trans. Prajfia (744-ca. 810)

KEEA MR 22 B H ZBREBKS (Jap.Dairaku kong fuki shinjitsu sanmaiya-ky,
attr. Amoghavajra (651-780).

T i 25 0E (Jap.Hannya haramitta shing)), trans. Xuanzang &£, ca.
600-664) .

Wbk R (Jap.Mysho-renge-ky), trans. Kurarajiva (344-413).
K7 EEMRHEEAS (Jap.Daiho kobutsu kegongy), trans. Buddhabhadra (359-429).

KI7BEMBHE RS (Jap.Daiha kabutsu kegongy), trans Siksananda (652-710).
K7 EEMR#ERGRE (Jap.Daiho kobutsu kegong)), trans. Prajiia.

KIEAEHE (Jap.Daihatsunehangy), trans. Dharmadema (385-433/436).
KIBEAZKS (Jap.Daihatsunehangy), comp. Huiyan £ i, 363-443) et al.

KALVRTERE (Jap. Daihatysunaiongg), trans. Buddhabhadra and Faxia#ii,
ca. 337422).
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XV

no.

no.

no.

XVI

no.

XVII

no.

XVIII

no.

no.

no.

no.

no.

no.

no.

no.

no.

no.

no.

no.

no.

474
475
476

668

839

848

865

866

880

882

892

893
894
895
896

897
900
915

HEPEGERE (Jap.Yuimakitsu kg), trans. Zhi Qian% i, fl. 223-253).
HEEEEEFTRRAS (Jap.Yuimakitsu shosetsu®y trans. Kurarajiva.
ISR FERS (Jap.Setsu mukushkys), trans. Xuanzang.

REIARIHS (Jap.Fuz fugengy), trans. Bodhiruci (fl. 508-537).

i
P
I
o

FEEEUE (Jap.Sensatsu zen'aku @hy-kyo), attr. Bodhidpa (fl. ca. 600).

KB AR R AR s NS (Jap.Daibirushana pbutsu jinben kajikg), comp.
Sublakarasinha (637-735) and Yixing (17T, 683-727).

Il TH — B0 Afe (B B i K TR B AR R B EAE (Jap. Kongocho issai nyorai
shinjitsusla daijo genslé daikyo okyo), trans. Amoghavajra.

4 [l TE B hn R IS HH SRS (Jap. Kongocho yuga-chi ryakuju nenju kg), attr.
Vajrabodhi (671-741).

B A 4 W) TE RS B R~ (Jap. Yuga kongchogys shaku jimo hop trans.
Amoghavajra.

— AN A B H R BLAE B K ZCERS (Jap.Issai nyorai shinjitsu sh daijo
gensld sanma dai ko kyo), attr. Canagala (fl. 980-1017).

iR R AR 22 2 A K EFE#L (Jap.Bussetsu daihidchi kong daikyso giki),
attr. Dharmapla (963-1058).

BRRHIR RS (Jap.Soshitchikara kg), attr. Subhakarasinha.
BRR H R R (138 7% (Jap.Soshicchikara kuyha), attr. Subhakarasiha.
BREIT-E 155 M (Jap.Zobako-@shi simongy), trans. Subhakirasinha.

WREETERTRIAS (Jap. Myshi-bosatsu shomongy, trans. Dharmadeva (fl. 973-
1001).

FEMUERKE (Jap.Suikiyaky), attr. Amoghavajra.
-+ \FE] (Jap.Jihachikaiin, comp. Huiguo &5, 746-806).

ZEFL LA (Japju bodaishin kaigi, attr. Amoghavajra.
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no.

XIX

no.

no.

no.

no.

XX
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no.

no.

XXI

no.

no.

no.

XXII

no.

no.

no.

917

921
997

1002

1003

1056

1092
1171

1211

1318

1319

1421

1425
1428

L = BT (Jap.Mui-sans Zen'yp), attr. Subrakarasinha.

e[ 4N sk eemAtE £ (Jap.Akushu-nyorai nenju kayho), attr. Amoghavajra.

SFREE R EPELEEL (Jap. Shugo kokukaisu darani ®y attr. Prajia and
Munisri (fl. 793-806).

RNz B ZRHEEBEBEH M AETENCES (Jap. Fuki kenjaku Birushana-butsu
daikanp koshingon, attr. Amoghavajra.

REEE A 22 BH = BRAPAECE I 48 25 % FLERE (Jap. Dairaku kongd fukd
shinjitsu sanmaya-kyd hannya-haramita rishushaéttr. Amoghavajra.

£ Ml TH B fn T F T IR B £ S EE T E L (Jap. Kongichs yuga senju
sengen Kanijizai-bosatsu shagyiki ky), attr. Amoghavajra.

NGz H =45 (Jap.Fuka kenjaku jinpen shingongy, attr. Bodhiruci.

& MITE & F i SR ENF A (Jap. Kongschs yuga Monjushiri-bosatsu df,
attr. Amoghavajra.

HEEIAEEAESHFA B ER (Jap.Kanro Gundari-bosatsu kaynenju
joju giki), attr. Amoghavajra.

F AR Bk P P 28 e i #2548 (Jap. Yuga shyo kyii Annan darani enku
giki kyo), attr. Amoghavajra.

By e e Lt e LA B e 1 (Jap. Yuga shye enku sejiki kijy Ananda
en'yi), attr. Amoghavajra.

FL5r1E (Jap.Gobunritsy, trans. Buddhaya (fl. ca. 423) and Zhu Daosher.(
B2, fl. 397-434/445).

FEST {1 # (Jap.Makaggiritsu), trans. Buddhabhadra and Faxian.

Pu4yiE (Jap.Shibunritsy, trans. Buddhayas (fl. 408-412) and Zhu Foniafi(
4, fl. ca. 365).
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XXI

no. 1435 +-3A7E (Jap.Jajuritsu), trans. Payatara (fl. 399-404), Dharmaruci (fl. ca. 405) et
al.

no. 1442 MRS —V A EPERZSHE (Jap.Konpon setsu issai ubu bingy#&rans. Yijing.

XXIV

no. 1484 AL (Jap.Bomnakys), attr. Kundrajiva.

XXVI
no. 1521 +{E B %yb 5w (Jap.Jijiz bibasharo, attr. Kuniirajiva.
no. 1522 145 (Jap.Jajikyaron), trans. Bodhiruci.

XXX
no. 1581 E L FFA% (Jap.Bosatsuchijiky), trans. Dharmajema.

XXXI

no. 1626 KIeyk S A7 RilEs (Jap.Daijo hokkai mushabetsu rprcomp. Sramati (n.d.);
trans. Devaprajfia (fl. 689-691).

XXXII

no. 1665 o o)) TE Hp A S5 B 8% 22 A — 3R = 3R 0 # (Jap. Kongichs-yuga-chithotsu-
anokutara-sammyaku-sambodaishinyaattr. Amoghavajra.

no. 1666 K F# 15 % (Jap. Daijg kishiron), attr. Asvaghsa (I -2 century) and
Paranartha (500-569).

no. 1668 FREEZT 75 (Jap.Shaku makaen rgn trans. Amoghavajra.

XXXIX
no. 1796 KEEEAL R #4H (Jap.Daibirushana fbutsu kyshg, comp. Yixing.
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no.

no.

LIl

no.

LV

no.

no.

LVII

no.

LV

no.

no.

LXI

no.

LXIV

no.

LXXIV

no.

2056

2061

2120

2153

2157

2203a

2211
2213

2236

2244,

2348

R JEBUORFENG 5] 22 KPHIEEE R 25 =k f TR (Jap.Datoko daitoku zshi ki
daiben shkochi Fuki-sans gyojo, comp. Zhao QiantiiZ, fl. ca. 766-774)

KeEfaE (Jap.Sokosoden, comp. Zanning#Es, 919-1001).

USRNG5 22 A IE B B =JelR_E %8 (Jap.Daisocho zoshi kidai bensh
kochi sanz wajo hyosei sti), comp. Yuan Zhad# ¥ fl. ca. 778).

KETIEZEZL HEE (Jap.Daishi kanp shuky mokurok), comp. Mingquankg
{4 fl. 659).

sy eEZ et (Jap.Jogen shing shakkg mokuroky comp. Yuan Zhao.

REE 028 FA8E (Jap.Hannya shingy hiker), comp. Kikai.

KHZ I (Jap.Dainichikys kaidai), comp. Kikai.

K H&KFwbEI$P (Jap.Dainichikyo-sho mgin-shp), comp. Miban (5&i, 1270-
1352).

s FAE (Jap.Rishuky kaidai), comp. Kikai.

FLELEF (Jap.Kujakuky ongi), comp. Kanj (#i5f, fl. 956).

FsE4 = (Jap.Risshi koys), comp. Ggnen {Ei74R, 1240-1321).
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LXXV
no. 2394

no. 2407

LXXVII
no. 2425

no. 2426
no. 2427
no. 2428
no. 2429
no. 2430

LXXVIII
no. 2461

no. 2462
no. 2463
no. 2464

no. 2473

LXXIX
no. 2514

LXXXIV
no. 2701

K HEAEEREFRE (Jap.Dainichikye kuy jiju fuds), comp. Annen 47244,
841-889).

FEEEz0 (Jap.Zuiyoki), comp. Kogei (2B, 977-1049).

MW S50 (Jap Himitsu mandaradj jishin ror), comp. Kikai.

e e #@ (Jap.Hizo hoyakd, comp. Kikai.

YraER = — 2w (Jap.Ben kenmitsu-nikkiyron), comp. Kikai.
BRI #Z (Jap.Sokushingbutsu-g), comp. Kikai.

EEFEMZE (Jap.Shji jisso-gi), comp. Kikai.

725 (Jap.Unji-gi), comp. Kikai.

KA 28 B S22 R B ETESC (Jap.Dai wajo hoi Heianjo daijo t
enrd kanp mor), comp. Kikai.

=HBRAFAY (Jap.Sanmaiyakai-jy comp. Kikai.

Fih: = BRER S (Jap Himitsu sammaya bukkai)giattr. Kikai

TLERRE R R R 2B i 2 iR (Jap.Gobu darani mond gesansh hiron), comp.
Kikai.

/NEFSE (Jap.Ono rokup), comp. Ninkai {“ifF, 955-1046).

TR LTI (Jap.Gorin kujimy himitsu shak) comp. Kakuban#§%,
1095-1143).

MTRETRIEEFE (Jap.Bonji Shittanji moshaku-yjicomp. Kikai.
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