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CHAPTER THREE
SAMBOJI AND ITS TREASURES

The Sambdji temple, where Nonin propagated his Zen teachings, no longer exists. The temple
was located in the old province Settsu no Kuni Z#[5 in a place called Suita "X [ (also written
7K H), on the Nakajima embankment 914§, hemmed in between the Migunigawa —[E)I| (the
present Kanzakigawa ##i5)11) and Yodogawa ii&)1| rivers. Harada Masatoshi writes that in the
late Heian period Nonin’s temple was sometimes referred to as Kasugai Samboji KX = F 7F, as
it was situated in a region called Kasugai sanjo ELX7H#FT. **° The term sanjo #7T (literally:
“dispersed place”) referred to particular areas on the fringes of land holdings and temple
complexes. These liminal places (river borders, mountain slopes, temple entrances) were the
designated quarters of a mixture of people that were likewise referred to as sanjo. The term sanjo,
in the latter sense, moves in the same semantic field as the terms hinin 3E A (nonpersons),
kawaramono {A[Ji# (riverbank people) and eta f%Z (much defiled ones), indicating people of
the lowest social status, outcastes. Sanjo residents were incorporated into the economy of the
estates and temples and engaged in a great variety of mostly non-agricultural trades and odd jobs
(cleaners, palanquin bearers, couriers, fisherman, hunters, craftsmen, butchers, entertainers,
magicians and so forth). Their perceived association with defilement (kegare %) — a pre-buddhist
concept reinforced by Buddhist notions of detrimental karma — made them generally looked down
upon. Harada writes that many residents of the Kasugai sanjo area were occupied in the trade of
water transportation. Kasugai, in addition, comprised numerous cow pastures (chichiushimaki %L
2F10) which were managed by kugonin #&68A (imperial suppliers) in the service of the Bureau
of Court Physicians (Tenyakuryd HL3#£%%) to supply the imperial household with milk and
butter.’®® The concentration of cattle in the Kasugai area, | imagine, also necessitated the presence
of outcaste workers to skin and dispose of carcasses. Located to the northeast of Samboji was the
renowned red light district of Eguchi 7L, celebrated in art and literature as the site where the
poet priest Saigyd Fi1T (1118-1190) encountered the beautiful prostitute Eguchi no Kimi .1 ®
Z: (who turned out to be a manifestation of the bodhisattva Samantabhadra).'®* The Samboji
temple, then, was situated in a bustling area amid a great deal of commercial and leisure traffic —
an area inhabited mostly by an outcast populace. Sambgji’s location suggests that Nonin’s
teachings were directed in particular at these lower segments of society.

As a physical entity, furnished with cultic objects, Sambdji was an important aspect of
Nonin’s teaching activities. In recent times, various objects and documents that were preserved at
Samboji have surfaced from private and temple collections. It is to these that we now turn.

15 Harada Masatoshi, Nikon chiisei zenshii to shakai, p. 64-66.

160 |hid.

161 See for instance Zeami’s Equchi, in Japanese N6 Dramas, translated by Royall Tyler (Penguin Books, 1992), pp. 68-81.
The Tale of Saigyo, translated by Meredith McKinney (University of Michigan, 1998).
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PAINTINGS AT SAMBOJI

The portrait of Bodhidharma

In 1971 the portrait of Bodhidharma that Fozhao Deguang presented to Nonin’s envoys in 1189
emerged from a private art collection (Yabumoto Sogord collection). In addition three replicas of
the painting, all dating from the Edo period, have been identified. Of these replicas one is
preserved at the Nezu Institute of Fine Arts in Tokyo; another is held at the Tenrydji in Kyoto; the
third replica recently surfaced from the collection of a Kyoto based antique dealer.®? The
Yabumoto original and the Nezu replica have been studied in detail by the art historian Tokunaga
Hiromichi.® In 2010 the original painting, given the title Shui Darumazé R 7<% B% 4
(Bodhidharma in a Red Robe), was exhibited at the Kyoto National Museum in 2010, as part of
the exhibition Kas to kesa (Plate 1).%*

Depiction

The Yabumoto painting depicts a large Bodhidharma figure, slightly turned to his right side in a
three-quarter view. The figure is depicted from the waist up in a bust format known as hanshin-ga
= 57155 Bodhidharma is wrapped in a loosely flowing red robe, marked out by black, curving
contours. The garment envelopes the patriarch’s head and flows around his darkened and almost
disproportionately massive torso, covering his shoulders, arms and his hands, which (unseen)
appear to rest in front his belly. Uncovered is the patriarch’s hairy chest. Bodhidharma sports a
bearded face and wears large earrings (fully visible in his left ear and partly visible in his right
ear).'%® Bodhidharma’s eyebrows are slightly lifted up and frame wide opened but seemingly
strabismic eyes. The unhinged gaze, perhaps, reflects the story of Bodhidharma having cut off his
own eyelids to prevent drowsiness while meditating. Bodhidharma’s mouth, a trifle opened,
houses a partly toothless interior. On the whole, the Bodhidharma figure appears rough, colossal
and bulky and yet, as | see it, it has certain litheness to it. According to art historian Shimizu
Yoshiaki, the painting is stylistically an offshoot from the “monumental portrait tradition” that
was current in north China from the late eleventh and twelfth centuries, “a descriptive tradition
which at the time was already very old.”®’

162 See Takahashi, “Darumashii ni kansuru hosoku jiks,” pp. 279-280.

163 Tokunaga Hiromichi, “Nanso shoki no zenshii soshizd: Settan Tokkd san Darumazo wo chiishin ni (1),” Kokka 929 (1971):
pp. 7-17 and (2), Kokka 930 (1971), pp. 5-22.

164 A photo reproduction in color of the original painting is included in the exhibit catalogue Kasé o kesa: koromo wo tsutae
kokoro wo tsunagu — Transmitting Robes, Linking Mind: The world of the Buddhist kasaya. (Kyoto: Kydto Kokuritsu
Hakubutsukan, 2010), p. 82. The articles by Tokunaga Hiromichi include black and white reproductions of the Yabumoto and
Nezu paintings. A noticeable difference between the original and the replica is the placement of the inscription. On the
original painting the inscription is placed extremely close to the top of Bodhidharma’s head. On the replica a considerable
empty space separates the portrayed figure from the inscription. A black and white reproduction of the Bodhidharma painting
is included in Yoshiaki Shimizu, “Zen art?,” in Zen in China, Japan, East-Asian Art: Papers of the International Symposium
on Zen, edited by H. Brinker, R. P. Kramers and C. Ouwehand (Bern: Peter Lang, 1982). Shimizu’s caption indicates that this
reproduction shows an Edo period replica, though it appears to be the Yabumoto original.

185 portraits of Bodhidharma typically depict the patriarch sitting in meditative posture, en face or in profile, showing either
the entire seated figure, the bust, or merely the face and a part of the robed shoulder. Besides this formal pose, Bodhidharma
paintings often depict a specific episode in the patriarch’s biography, e.g. Bodhidharma crossing the Yangtze on a reed
(royatoe 75 HEWEIT), the interview with Emperor Wu (ryobu mondo i M%), wall-facing meditation (menpeki zazen B
ALH#), or Bodhidharma’s return to India wearing only one shoe (sekirisaiki %) 757). Related to this are depictions of Huike
presenting Bodhidharma with his cut-off arm (eka danpi % a] [i7 ).

166 Tokunaga notes that the earrings show traces of goldpaint. Tokunaga, “Nanso shoki no zenshii soshizo (1),” p. 8.

17 Shimizu, “Zen Art?,” p. 76.

62



Inscription

Written above the patriarch’s image, starting from the viewer’s left, is Fozhao Deguang’s
laudatory verse, followed by a colophon in a slightly smaller script. The colophon reads as
follows:

Dharma master Nin from the country of Japan dispatched from afar the acolytes Renchi and
Shéoben. They came [to King Asoka Monastery] and requested a portrait of patriarch master
Bodhidharma. Dharma descendant Deguang, residing at King Asoka Monastery in
Mingzhou in the great country of Song, made prostrations and respectfully inscribed it.
Written in the sixteenth year of Chunxi (1189), tsuchinoto-tori, month six, day three.'%

The colophon substantiates the audience of Nonin’s envoys Renchii and Shoben with Fozhao
Deguang at the King Asoka Monastery and provides the date Chunxi 16/6/3 as the terminus ad
quem for their visit to China.

Fozhao’s laudatory verse reads:

(1) TR D L R A Point straight to the mind, see the nature, and become a buddha
(2) KIEEERH IR TR R The great flower bursts open, the dark green waters are depleted
(3) HESK BT Even so, you received Subtle Luminosity

(4) FrE M W But what is this? Your front teeth are missing!

Starting from the assumption that Fozhao’s verse represents an act of communication — and that
we can extrapolate something of the meaning of that communication — we will go through the
verse line by line:

First line. The poem opens with the phrase that by the Song dynasty had become one of the
Chan school’s defining slogans, attributed to Bodhidharma himself. It highlights the concept
of attaining buddhahood through directly perceiving one’s nature (kensho jobutsu).

Second line. This line metaphorically describes Bodhidharma’s kensho jobutsu. The great
blooming flower hints at the Buddhist image of the lotus flower, rooted in dirt but opening up
to the light. It also recalls Bodhidharma’s prediction about the blossoming of the Chan
school.*™ Simultaneously, “Great flower” (Ch. taihua A #E) refers to Mount Taihua, one of
China’s sacred mountains. The image of a cracking mountain may be taken to indicate the
earth-shattering nature of the awakening experience. The image of a depleted sea (“dark
green waters”) likewise compares awakening to a cataclysmic event; it also evokes Buddhist
concepts such as emptiness (kiz), open space (kokiz) and formlessness (muso).

168 | A B 2 v i PR G s, ARSROEBEAL AT . OB WM AT £ (LA FRFOETS Gl SRR
FRNAYIZH#E, (Tokunaga, “Nansd shoki no zenshi soshizo 1,” p. 8).

8% The verse consists of twenty-eight characters evenly distributed over four lines of seven characters. The syntactical units,
however, do not correspond to this symmetric format (i.e. enjambment). The poem is reproduced here in an adapted format,
breaking down the poem in its syntactic units.

70 The 'Yabumoto painting here has the character ff (kei; katamuku; “to tilt”); the Nezu replica has the character T (ton:
“suddenly”). Ibid., pp.7-10.

1 Bodhidharma’s prediction appears in the Platform sitra: “Originally T came to China to transmit the teaching and save
deluded beings. One flower opens five petals and the fruit naturally ripens.” Yampolsky, Platform Siitra, p. 176.
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Third line. “Subtle Luminosity” (Ch. shenguang; jinko # %) refers to Bodhidharma’s chief
disciple and successor Huike, whose birth name is said to have been Guang Jt:, later changed
to Shenguang ##¢. 1? The verse line thus indicates that Bodhidharma received Huike as his
disciple. At the same time the words can be read as a description of Bodhidharma’s kensho
Jjobutsu: upon becoming empty and seeing the buddha-nature, Bodhidharma recovered the
“subtle luminosity” of his own mind.

Fourth line. With humorous indignation Fozhao concludes the verse with a playful comment
on Bodhidharma’s disheveled appearance — “But what is this? Your front teeth are missing!”
1% The motif of Bodhidharma’s missing teeth has its origins in Daoist myths in which the
loss and regeneration of teeth symbolize the Daoist sage’s spiritual death and subsequent
attainment of immortality. In the Bodhidharma myth this Daoist theme of immortality is
discernible in the patriarch’s death by poison and subsequent rise from the grave; according
to some narratives the poison first made Bodhidharma’s teeth fall out.'’* Bodhidharma’s
toothlessness may also point to Chan notions of ineffability (rigon =) and wordless
transmission (mokuden ZA{H).

Chan/Zen adepts would read inscribed verses of this kind through the lens of a shared discourse.
Thus refracted this particular verse would tell them of Bodhidharma’s spiritual attainments and
his meeting with Huike. According to tradition Huike one day visited the cave where
Bodhidharma silently meditated; when he requested to be accepted as a pupil Bodhidharma
ignored him; undeterred Huike waited outside, the snow piling up to his knees; after several days
Huike cut off his own arm in supplication and hence was accepted as a disciple. Tokunaga
Hiromichi speculates that the painted depiction captures Bodhidharma at the moment the
patriarch first notices his future successor waiting in front of the cave.'™ Bodhidharma’s facial
expression indeed seems to convey a sense of surprise, as if his solitary meditation has just been
interrupted. The main point to note, | would say, is the following: by alluding to the paradigmatic
episode of Bodhidharma and Huike, Fozhao Deguang introduces the theme of Chan lineage
succession, and in so doing purposely situates the painting’s transfer to Nonin in that specific
context.

172 According to the Jingde chuandenglu (T. 2076, 220b24-c07), Huike’s mother got pregnant after a strange light (Ch.
yiguang #45t) illumined the house. The baby boy therefore got the name “Luminosity” (Ch. Guang). Later, after he had
become a monk, Guang had a vision of a supernatural being (Ch. shenren #i' \) who instructed him to study with
Bodhidharma. Guang thereupon took on the name Shenguang #f1¢.. Bodhidharma gave Shenguang the name Huike.

™ The compound tGmonshi ‘& [*] i, meaning “front teeth” (maeha Fii i, Zengo jiten, p. 336) frequently appears in Chan/Zen
literature in reference to Bodhidharma. Tokunaga offers a rather convoluted reading of this closing line, in which the front
teeth completely disappear. Instead of reading 5#%% (Ch. zhengnai) as a compound, Tokunaga takes zheng 4+ as a verb
(arasou), while chi ¥ (tooth) somehow becomes ji # (succeed). His translation reads: tomon ni gokeisha ga kakeru to iu
arasou no wa nan to iu koto da? & FIZEMEFT DT D L) HBE D DIl & = H Z & 72 (What about those disputes
regarding a lack of successors in our school?). See Tokunaga “Nansd shoki no zenshi soshizd (2), p. 8.

1™ The Daoist motif of sagely teeth is reflected, too, in several portraits of Bodhidharma from the Song dynasty that,
alternatively, depict the patriarch with excessively big and protruding front teeth. See Fujita Takuji, Nihon ni nokoru Daruma
densetsu, pp. 77-88. Fujita bases himself on Sekiguchi Shindai, Daruma no kenkyii (Tokyo: lwanami Shoten, 1967).

% Tokunaga, “Nansd shoki no zenshii soshizd (2), p.11.
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The portrait of Chan master Fozhao Deguang

The biographical sketch of Nonin in Genko Shakusho mentions that Nonin’s envoys also obtained
a painted portrait of Fozhao Deguang. This painting has been last sighted in 1916 before going
missing.}® | am, therefore, unable to reflect on its outward appearance. The painting probably
adhered to the standardized form that such portraits —referred to as chinsé TEFH (Ch. dingxiang) —
had taken on by the time of its composition (1189), depicting the Chan master in monastic robes,
seated in meditation posture on a high chair, holding a flywhisk, a staff or another implement in
the right hand. Above the image the depicted master himself usually inscribed a poem and a
colophon, specifying the date and circumstances of the painting’s creation.*”

The term chinso originally referred to the cranial protuberance (Skt. usnisa) on the Buddha’s
head, one of the thirty two major marks ascribed to the Buddha’s body. The reason that this term
came to refer to Buddhist portraits is related to the idea that the protuberance was the Buddha’s
most exalted characteristic (s6 #H) and yet a “non-characteristic” (muséo f&+H), since it cannot be
seen (muken chinso & 5. TEFH). Chinsé portraits were considered to similarly embody this type of
prajiaparamita logic: the true Buddha — the Chan master — is not seen through visible forms; he is
seen accurately in the realization that these forms are in fact empty, non-forms; when discerned as
non-forms, the forms do actually show true Buddha/Chan master. As Foulk and Sharf noted, the
verses inscribed on chinso portraits typically raise the same paradoxical logic of presence and
absence, form and emptiness.*’®

Inscription

The verse and the colophon inscribed on Fozhao’s chinsa have, fortunately, been recorded. The
colophon dates to the same day as that on the above examined Bodhidharma painting; it likewise
verifies the audience of Nonin’s envoys at King Asoka monastery.

Dharma master Nin from the country of Japan dispatched from afar the acolytes Renchd and
Shoben. Having arrived at [King Asoka] monastery they asked about the way and requested
a verse on my painted apparition. Inscribed by Zhuan Deguang, residing at King Asoka
monastery in Mingzhou, in the great country of Song, in the sixteenth year of Chunxi, month
six, day three.*™

The verse on Fozhao’s portrait reads:

) B A M H This rustic monk has no face

) TSR Bk A hh He knocks over heaven’s barrier and inverts the earth’s axis
) TR 5 Master Nin cast off the body and discerns intimately

4 FIE R BEE SR Deviants and demons scurry into hiding

176 Washio Junkei reported having unexpectedly sighted the painting at an art exhibit in 1916. Washio, Nikon bukky bunkashi
kenkyii, p. 136. Tsuji Zennosuke reports having sighted, in 1930, a scroll that framed only Fozhao Deguang’s inscription.
Tsuji Zennosuke, Nihon bukkyoshi, vol. 3 (Tokyo: Iwanami shoten, 1944-1955), p. 61. Fozhao’s inscribed verse is cited in
Nonin’s biography in the Honcho Kosoden, DNBZ 63, pp. 273-274

177 Examples of chins are conveniently found in Helmut Brinker and Hiroshi Kanazawa, Zen Masters of Meditation in
Images and Writings (Ziirich: Museum Rietberg, 1996).

178 T Griffith Foulk and Robert H. Sharf, “On the Ritual Use of Ch’an Portraiture in Medieval China,” in Bernard Faure (ed.),
Chan Buddhism in Ritual Context (New York: Routledge 2003), pp. 123-128.

Y19 AR [ 2T T S P SR P R R L R G T 2V BRI KR B R ISAR S A ) AR T E LR
8, (Takahashi, Darumashi ni kansuru shiryé 2, p. 23.)
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Again we will go through the poem line by line:

First line. Fozhao Deguang, on first glance, is referring to himself in a manner of self-praise
(jisan H3), typical of the genre of portrait inscriptions. The line plays on the paradoxical
prajiaparamitd logic of form and nonform: the awakened Chan master’s face is clearly
depicted on the painting, but in true, formless reality he has no face (mumenmoku & # B ).
And yet he is clearly staring at the viewer.

Second line. Knocking over heaven’s barrier and inverting the earth’s axis seem to indicate
the magnitude (because empty and unbounded) of the awakened state, as well as the
disruptive power (socially, psychologically) that is commanded by one who has realized that
state.

Third line. The third line explicitly mentions Nonin. The subject of the preceding lines is
thereby (deliberately) made ambivalent. The awakening that Fozhao ascribed to himself
comes to be extended to Nonin. Nonin becomes the rustic monk’s double. At the same time
Fozhao seems to be playfully alluding to the fact that Nonin is absent from the scene: Nonin
is literally without a face. Nonin’s awakening, though, is clearly affirmed: “Master Nin cast
off the body (dattai fii#%; Ch. tuoti) and discerns intimately.” The term dattai/tuoti denotes
something like “the bare state of liberation.” *° In the literal sense of having “cast off the
body” the term might also be read as a witty comment by Fozhao on Nonin’s bodily absence
from the scene. And yet, both having no face, Fozhao and Nonin are united in emptiness, with
no distance between them.

Fourth line. The concluding line of the poem alludes to the power and authenticity of Nonin’s
attainment. Nonin’s awakening enables him to conquer demons (tenma K &) and refute those
with incorrect views (geds #1i&). Nonin’s ascribed status in this way can be said to parallel
that of Buddha Sakyamuni: seated under the bodhi tree Sakyamuni dispelled the demon
Devamara (Tenma KJE) and later refuted the flawed views of the socalled “six heretical
teachers” (gedd rokushi 4B 7<Hl).

180 Zengo jiten glosses the term dattai as follows: R R/ ZDEEZ LV, HFEOH Y OFEEOHH L, (entirely,
just as it is, without extras or deficiencies; the bareness of awakening just as it is) (Zengo jiten, p. 827). The term kentoku .
1% translates the Sanskrit dysti-prapta, which in early Mahayana texts denotes the attainment of correct insight through the
path of meditation, leading the practitioner to the level of Arhat. See Hirakawa Akira, A History of Indian Buddhism (Delhi:
Motilal Banarsidas, 1993), p. 213. In Chan texts the term kentoku is used in a less specific way, denoting direct, personal
understanding of the dharma. The character shin i (close, intimate) likewise denotes direct, personal experience. | take the
combination kentokushin 57,7551 to be equivalent to the more common phrase kentoku shinsetsu .75 8. This combination
appears, for instance, repeatedly in the Wumenguang #EF9H (Mumonkan), the famous kdan collection compiled by Chan
master Wumen Huikai #%F £%BH (1183-1260). For instance, Wumenguang, case 37 (T. 2005, 297¢05-08):

A monk asked Zhaozhou: “What is the purport of Bodhidharma’s coming from the west? Zhaozhou

answered: “The cypress tree in the courtyard.” Wumen’s comment: “If you get the point of Zhaozhou’s

answer and intimately understand (kentoku shinsetsu), then there is no Sakya before you no Maitreya after

you.” ENRIER, A RAERPEAE, Ms, RERTAR -, HAE, BrEiNER, a8,

ATAERE, 7% ME5i%), For another translation see Katsuki Sekida (trans), Two Zen Classics: Mumonkan

and Hekiganroku (New York : Weatherhill, 1977), p. 110.
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So, with the verse inscribed on his own portrait Fozhao Deguang celebrated his own spiritual
attainment. At the same time, while perhaps mildly mocking Nonin’s failure to come to China in
the flesh, Fozhao eulogized Nonin’s awakening. The verse thus narratively unites Nonin with
Fozhao, and in this way depicts their Chan lineage connection.

Functions of the paintings

Both portraits were commissioned by Nonin’s envoys; abbot Fozhao was asked to inscribe verses
on them. The commissioning of paintings and inscriptions was common practice at the time. As
Foulk and Sharf demonstrated, ckinso portraits of living Chan masters were commissioned in
large numbers by their recipients and widely distributed as devotional gifts. *®! The ubiquity of
chinsa, they argue, problematizes the routine assumption that Chan masters bequeathed their
portraits to disciples as proofs of a legitimate dharma transmission. With reference to this
argument Yen Yamei recently examined several Song and Yuan dynasty chinsé inscriptions and
concluded that chinso, in these cases, served as proofs of transmission, though not in and of
themselves: the inscribed portraits considered by Yen were mostly transmitted in conjunction
with robes (Skt. kasaya).*® Similarly, Bernard Faure concluded that in the history of the Chan
school, chinso, robes, certificates and other objects jointly delimited the “ritual and semantic
field” of dharma transmission. Faure also points out that through a process of rarefaction, written
certificates eventually emerged as the most important proofs of legitimacy.'® In Deguang’s
lifetime this rarefaction was well under way, though evidence suggests that paintings, too, were
still powerful instruments in making lineage claims.*®* Deguang (indirectly) transferred his chinsé
portrait to Nonin in conjunction with a kasaya, a lineage document, an inscribed portrait of
Bodhidharma and several printed Chan texts. In addition he is also reported to have presented
Nonin with a “patriarchal name” #1%%.1® The poems inscribed on the paintings extol Nonin’s
awakening and hint at a master-disciple relationship. As part of an interrelated set of objects, then,
the transfer of the paintings, we conclude, clearly functioned in the framework of Chan lineage
transmission.

At this point it is perhaps fitting to digress a bit to consider the more mercantile aspects of
Chan lineage transmission as part of Sino-Japanese relations at the time.*®® From the outset the
crossings of Buddhist pilgrims to and from the mainland were embedded in diplomatic and
economic traffic. In the late twelfth century, the Taira clan (with whom Nonin may have been
associated) was very active in restoring Japan’s maritime trade with China. Taira no Kiyomori *f-
88 (1118-1181) reconstructed a seaport in Owada Xifii FH (present day Kobe) to accommodate
trade with China via the Inland Sea and established close relations with the governor of the
Chinese port town Mingzhou.® According to the Heike monogatari, Kiyomori’s son Taira no
Shigemori -8/ (1138-1179) dispatched an envoy to China in the Angen era (1175-1177) to

181 Foulk and Sharf, “On the Ritual Use of Ch’an Portraiture in Medieval China,” pp. 117-123.

182 Yen Yamei, “Gensd jidai no chinso ni suru ni san no mondai,” Kyoto bigaku bijutsushigaku 3 (2004): pp. 95-129.

18 Bernard Faure, The Rhetoric of Immediacy (Princeton University Press, 1994), p. 175.

84 In his essay Shisho (T. 2528, 67¢21-72a03) the Japanese monk Dogen, who visited China in the early thirteenth century,
complains about dubious lineage claims made by Chinese monks on the basis of their possession of portraits and calligraphies.
18 The bestowal of a “patriarchal name” is mentioned in Shoké Shaninden (Zoku gunshoruijii 9, p. 32).

18 This aspect of Nonin’s transmission was pointed out by Takahashi Shiiei, in Ejé Zenji kenkyii (Daihonzan Eiheiji Sozan
Sanshokai, 1981), pp. 219-220.

187 See Charlotte Von Verscheur, Across the Perilous Sea: Japanese Trade with China and Korea from the Seventh to the
Sixteenth Centuries (Ithaca, New York: East Asia Program, Cornell University, 2006), pp. 45-50.
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present two thousand units of gold to the Chinese Emperor and one thousand units of gold to the
King Asoka monastery in Mingzhou, with the request that the Emperor bestow rice paddies on the
monastery and that its monks pray for Shigemori’s fate in the afterlife. The Emperor granted the
monastery two hundred and fifty acres of rice paddies. The abbot of King ASoka monastery, Chan
master Fozhao Deguang, gratefully accepted the gold.'® The story in the Heike monogatari is no
doubt romanticized but certainly points to actual religio-economic contacts between the Taira clan
and the King Asoka monastery. These contacts prefigured Nonin’s dispatching in 1189 of gift-
bearing envoys to this very monastery and, to a degree, may explain the warm welcome extended
to them by its abbot, Fozhao Deguang.

Returning to the paintings: we have no knowledge about the formal uses in the Sambgji
community of Fozhao’s portrait. With regard to the portrait of Bodhidharma some details can be
gathered from Jatoshogakuron, a text connected to Nonin and his followers, which will be fully
discussed in Chapter Five. Jotoshogakuron indicates that the portrait of Bodhidharma served as
the focus of a formalized lecture whose audience was instructed to venerate and make offerings to
Bodhidharma.'®® Possibly Fozhao’s portrait was used in a similar ritual setting.

The painting of Bodhidharma and Fozhao Deguang’s chinso represent very early examples of
Chan portraiture imported into Japan.'*® The possession and display of these exotic paintings,
bearing samples of brushed poetry from an eminent Song abbot, enhanced Nonin’s prestige. The
objects produced associations with continental culture and so bestowed legitimacy on Nonin’s
activities. The Sambdji, where the paintings were kept, must easily have attracted the attention of
religionists, art collectors and sinophiles alike.

Traces of Bodhidharma’s portrait

In 1636 the cloistered Emperor Gomizuno-o #7K/& invited Gudd Toshoku /& & HE (1577-
1661), the thirty-fourth abbot of the Rinzai Zen monastic complex Mydshin-ji #:[>3F, to present
a dharma lecture at court. At this occasion Gudo exhibited Nonin’s Bodhidharma portrait. Some
observations about this lecture and about the provenance of the displayed painting have been
preserved in the writings of a Rinzai monk named Zuinan Bokuchd % b JK (n.d), a close
student of Gudo. Bokuchd’s record amounts to the following: Bokuché identifies the portrait as
that obtained by Dainichi Nonin from Chan master Fozhao Deguang. Initially the portrait was
kept at Nonin’s temple Sambdji in Suita. Later a Zen monk named Tenshitsu K= (n.d), who
resided at the Sambgji in the Tenshd (1573-1592) and Bunroku (1592-1596) eras, took the
painting with him when he moved to the Sekkeiji Z#2F in Tosa (Shikoku)."! Subsequently it

188 See Helen Craig McCullough (trans.), The Tale of Heike (Stanford University Press, 1988), p. 119.

18 The distinction between Bodhidharma and his painted image would, in effect, have been nil. On the metonymic relation
between symbol and symbolized in Buddhist art see Bernard Faure, “The Buddhist Icon and the Modern Gaze,” Critical
Inquiry 24/3 (1998): pp. 768-813.

1% A portrait of Bodhidharma from the first half of the thirteenth century, inscribed with a verse by Lanxi Daolong [#i2ik 4
(preserved at the Kogakuji [1]55=F in Yamashina prefecture) is often cited as the first formal Bodhidharma portrait in Japan.
Portraits of Song dynasty Chan masters imported into Japan in the Kamakura period include the portrait of Wuqun Shifan
(1178-1249) ME¥EfifiE brought from China in 1238 by Enni Ben’en [#§ 7 (1202-1280). The Butsunichian kémotsu
mokuroku 8 H &A% H % (1363), an inventory of the Engakuji subtemple Butsunichian in Kamakura, catalogues thirty-
nine portraits of Song dynasty abbots. Nihonbukkyashi jiten, p. 726.

191 Tenshitsu was a scholarly Rinzai monk who lived at the Sekkeiji in Tosa. He is known to have studied Confucianism under
Minamimura Baiken FASHE#F (d. 1579?). ZGDJ, p. 892.
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was procured by the Rinzai monk Nanka Genkd FE{b B (1538-1604)'%2 on the behest of the
governor of Tosa, Yamanouchi Tadayoshi [LIPN 2§ (1592-1665).'% Tadayoshi had invited
Genkd to become the founding abbot of the Daitsii-in X5z, the memorial temple (bodaiji ¢
<F) of the Yamanouchi clan on the precincts of the Mydshinji. Thus the Bodhidharma portrait
came to be installed at Myashinji’s Daitst-in.!**

Records of Gudd’s dharma lecture and a chart of the seating arrangements are preserved in
the archives of Kazanji 1£(L15F.1% These records show that the lecture was an elaborately staged
event that took place in the emperor’s private residence hall (seiryoden 1%V #). Gudo was
seated on a high chair behind a small, brocade-covered table on which a censer was placed. On
his right, a Buddha altar was set up, decked with candles, incense and flowers. Suspended above
the altar was the portrait of Bodhidharma. Gudd’s lecture was followed by a dialogue session
(mondd) between Gudo and several designated interlocutors, including Guddé’s attendant
Bokuchd. The event was observed by empress Meisho H]1E (1624-1696), cloistered Emperor
Gomizuno-o, the Prime Minister, courtiers, court ladies and attendants, as well as by a host of
monks from Myoshinji and other monasteries of the Five Mountains establishment (gozan F.111),
including Tofukuji, Shokokuji and Daitokuji. The Cloistered Emperor is reported to have praised
the portrait with the words: “In its doctrine, Hanazono’s Myoshinji is of unparalleled eminence.
This rare, extraordinary treasure is just like that.” 1

The inscribed portrait of Bodhidharma, or a replica, also landed in the hands of Kogetsu
Sogan T H 775t (1574-1643), a Zen monk affiliated with the Daitokuji. Like his father, Tsuda
Sogyil 72 & (d. 1591), Kogetsu was one of the foremost tea masters of his time. He was also
an avid art collector and a recognized connoisseur. In his journal Bokuseki no utsushi S&f.2 &
(Copies of Ink Traces) Kogetsu commented on the many paintings, calligraphies and tea utensils
that were brought to his critical gaze for appraisal and authentication.'®’ Entries in this journal
show that Kogetsu inspected the Bodhidharma portrait in the years 1611 and 1636. Kdgetsu
appears to have been mainly interested in Deguang’s calligraphy. He transcribed and emended
Deguang’s inscriptions, provided supplementary notes and deemed the brushwork authentic
(shoshitsu 1F4g). 1

The exhibition at the palace, Kogetsu’s inspections, and the manufacturing of replicas
indicate that in the early Edo period Nonin’s Bodhidharma portrait had become an object of
renewed interest. This interest, | imagine, partly stemmed from a retrospectivity that typified the

1% Nanka Genkd studied at Sofukuji 224 =F and Erinji 24k under the Rinzai monk Kaisen Joki )17 % (d. 1582) and
received his dharma sanction. He founded several temples and was repeatedly invited by Emperor Go-yozei % k5% (1571-
1617) to officiate rituals in the imperial palace. In 1604 he retreated to the Mydshinji subtemple Rinka-in BZ£[% in Kyoto
and passed away there in the fifth month of the same year, aged sixty seven. Emperor Go-yozei granted Genko the
posthumous title National Master Tei’e Enmy®d 7& %= B [ ifi. ZGDJ, p. 281.

1% Tadayoshi was the adopted son of Yamanouchi Kazutoyo |LiPN— - (1545- 1605). Kazutoyo sided with Tokugawa leyasu
at the battle of Sekigahara (1600) and in return received governance over the Tosa domain (present-day Kochi prefecture).
See Marius B. Jansen, “Tosa in the Seventeenth Century: The Establishment of Yamauchi Rule,” in John W. Hall and Marius
B. Jansen (eds.), Studies in the Institutional History of Early Modern Japan (Princeton University Press, 1968), pp. 116-119
1% The summary of Bokuchd’s record is based on Washio, Nikon bukkyé bunkashi kenkyi, pp. 134-136.

1% Kawakami Kozan, Zoho Myashiniji shi (Kyoto: Shibunkaku Shuppan, 1984), pp. 424-27.

1% bid., p. 427.

197 See Gregory P. A. Levine, Daitokuji: The Visual Cultures of a Zen Monastery (Seattle: University of Washington Press,
2005), p. 160-194.

1% See Tokunaga, “Nanso shoki no zenshii soshizo (1),” p. 10, note 1 and 2; and p. 12. Tokunaga concludes that the painting
inspected by Kogetsu was actually a replica.
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Zen world at the time. Many Zen priests perceived a decline in the tradition and sought to remedy
the woeful state of contemporary Zen by revisiting the tradition’s medieval origins. As a collector
and Zen monk, Kogetsu Sogan — whose Bokuseki no utsushi was also known as Kakko no hon
(Books for awakening the past) — was likewise greatly occupied with tracing and recreating the
Zen tradition’s “calligraphic past.”**® The production of replicas of the Bodhidharma portrait in
the Edo period, Takahashi notes, is moreover likely to have been stimulated by the growing
popularity of ritualized tea drinking (sado %3&).2° Tea practices elicited an increasing demand
for mounted ink paintings and calligraphies, which were considered elegant additions to the tea
room.

RELICS AT SAMBOJI

A significant factor in the appeal of the Darumashii was its collection of relics. In modern
Buddhist studies relics and relic veneration have become an increasingly researched topic. The
initial academic neglect of Buddhist relics, many scholars observed, had its roots in a
“protestant” outlook on images and materiality, which predisposed early scholars of Buddhism to
focus chiefly on texts, doctrines and beliefs. The cult of relics was downgraded as a fringe
development or an impure concession to popular demand. Over the past two decades or so,
scholars have been reassessing this view, and it is now generally recognized that relic veneration
was not a vulgar accretion to the Buddhist tradition but actually stood at its basis. Relics
furthered Buddhism’s geographic spread and persistently informed Buddhist theory and praxis.
Far from being a byproduct of “low-culture,” relic veneration and faith in the power of relics cut
across social strata and was common to both monastic and lay Buddhists. %*

Relics, politics and faith

The Buddhist term for relics, sarira (Ch. sheli, shari 4:Fl), initially referred to the crematory
remains of the Buddha. Far from merely “representing” the absent Buddha, sarira were
considered to “embody” the Buddha; the objects constituted the Buddha’s actual “living
presence.” Accordingly immense powers were attributed to them. %? Traditional accounts
describe that the crematory remains of Buddha Sakyamuni were distributed among the rulers of
eight local kingdoms. The Indian King Asoka (third century b.c.e) reassembled the scattered
relics, deposited them in eighty-four thousand stiipas and dispersed them over the Indian
continent (Jambudvipa). Some of these stiipas would be “discovered” in China, causing the
establishment of cultic centres, such as the King Adoka monastery (Ayuwangshan [ & F (L) in

% | evine, Daitokuji, p. 164.

20 Takahashi, “Darumashii ni kansuru hosoku jika,” p. 270.

21 gee for instance: Gregory Schopen, Bones, Stones and Buddhist Monks (Honolulu: University of Hawaii Press, 1997).
Kevin Trainor, Relics, Ritual, and Representation in Buddhism: Rematerializing the Sri Lankan Theravada Tradition
(Cambridge University Press, 1997). Robert Sharf, “On the Allure of Buddhist Relics,” Representations 66 (1999): pp. 75-99.
Brian Ruppert, Jewel in the Ashes: Buddha Relics and Power in Early Medieval Japan (Harvard University Press, 2000).
John Strong, Relics of the Buddha (Princeton University Press, 2004). David Germano and Kevin Trainor (eds.), Embodying
the Dharma (State University of New York Press, 2004).

22 O relics, presence and representation see Jacob. N. Kinnard, “The Field of the Buddha’s Presence,” in Embodying the
Dharma, Germano and Trainor (eds.), pp. 117-144; also Sharf, “On the Allure of Buddhist Relics.” On relics as living entities
(with legal rights) see Schopen, Bones, Stones and Buddhist Monks, pp. 99-147 and 148-164.
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Mingzhou.?® In addition to being considered remains of Buddha $akyamuni, relics also came to
be extracted from the pyres of eminent Buddhist monks and nuns, often in great quantities. In
addition relics were also believed to suddenly materialize or multiply on the spot as a response to
devotion. These developments facilitated the mass production and distribution of relics.

Essential to the veneration of the relatively nondescript relic grains were reliquaries (sharito
4=FI|E£). Though technically vessels for preserving relics, or markers indicating the presence of
relics, reliquaries (through metonymic conflation) effectively became objects of veneration in
itself, even without a relic deposit. In the early phases of relic worship in Japan relic grains were
mostly deposited inside nested boxes and buried under the central foundation stone of an
architectural stlipa edifice (#6 ¥). These stiipas were mostly multi-tiered wooden structures, with
hipped roofs and an ornate finial. With the increase of relics entering Japan in the Nara period,
other forms of enshrinement and veneration emerged. Relics came to be enshrined in small,
miniaturized stiipas (shoto /M), which were placed in a chamber inside the larger stiipa edifice,
or kept inside a temple hall. In the Kamakura period temple complexes often came to include a
shariden %], a hall solely dedicated to a relic. This shift from secretion to exposition
reflected a changing role of relics and reliquaries as objects of viewing, veneration, transmission
and distribution.?

In Nonin’s time the veneration of Buddhist relics was a widespread practice with a
longstanding tradition. The earliest reference to relics in Japan is found in the Nihon shoki H 7~
#2 (Chronicle of Japan, compiled in 720).%® From the Nara period onwards great quantities of
relics entered Japan. An oft-cited case is the three thousand relics brought to Japan in 753 by the
Chinese monk Jianzhen B& 5. (688-763) (Ganjin); these relics became the focus of recurring relic
assemblies &F]&r (shari-e) at the Toshodaiji &R #E=F in Nara. In the Heian period monks such
as Kukai Z%1fif (774-835), Ennin M=, Engyd M1T (799-853) and Eun ££i& (798-869) imported
numerous Buddha relics, which provided a basis for the development of Shingon and Tendai relic
practices.

Since early times, Buddha relics were strongly associated with kingship. In Japan, too, the
cult of relics became intimately tied in with the power of the sovereign. Drawing on symbolic
correspondences between Buddha relics, Buddhist wish-fulfilling jewels (nyoi-hojii 407 8 Ek;
Skt. cintamani) and Japan’s imperial treasures, the Heian court and the major temple and shrine
complexes established a relic-based ritual economy through which imperial authority and the
power of the Buddha were mutually affirmed.?% Throughout the medieval period, contending
centres of political power (the military Kamakura government, the H5j6 Regents, abdicated
Emperors, the military Ashikaga government) consistently employed the political potential of

203 The monastic center on Mount Ayuwang was established at the site where in the third century the monk Huida %53 is said
to have discovered a small reliquary with Buddha relics, which he identified as one of Asoka’s eighty-four thousand stiipas.
See Zircher, Erik. The Buddhist Conquest of China: The Spread and Adaptation of Buddhism in Early Medieval China
(Leiden: Brill, 2007) (reprint), p. 279.

204 5ee Nara Kokuritsu Hakubutsukan, Busshari no Shagon (Kyoto: Dohdsha, 1983), pp. 279-300.

25 The Nihon shoki describes how in 584 a relic mysteriously appeared during a Buddhist banquet and was given to Soga no
Umako (d. 626), the chief supporter of the then still foreign Buddhist religion. The relic was enshrined in a stiipa but was
destroyed some time thereafter by the anti-Buddhist Mononobe clan. The Nihon shoki also records gifts of relics to the
Japanese court from the Korean Kingdoms of Paekche and Silla. See William. E. Deal, “Buddhism and the State in Early
Japan,” in Buddhism in Practice, edited by Donald S. Lopez (Princeton University Press, 1995), pp. 216-227.

26 5ee Ruppert, Jewel in the Ashes, pp. 261-279.
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relics. ® Relics and stiipas associated with the King Asoka monastery in China were particularly
alluring in this respect because of the connection with Asoka, the mighty Buddhist sovereign. For
instance, in 1197 Minamoto no Yoritomo (1147-1199), the founder of the Kamakura bakufu,
ordered the distribution of eighty-four thousand miniature stiipa reliquaries, in emulation of King
Asoka. Yoritomo’s son Minamoto no Sanetomo 5] (1192-1219), Japan’s third military ruler,
is known to have ordered the construction of a ship to sail to Mingzhou and obtain a relic from the
King Asoka monastery.?®

Underlying the political dimension of relics, it must not be forgotten, is the actual faith in
relics as sacred and effective objects. Believed to somehow partake of the exalted Buddha, relics
offered people protection against harm and hope of salvation. The boons associated with relic
veneration were many, varying from abundant crop and physical beauty to perfected wisdom and
rebirth in the Pure Land. Such promises naturally attracted people from all walks of life.

Eisai, Nonin and relics

Nonin’s contemporary Eisai was deeply concerned with relics and well aware of their spiritual
and political efficacy. His interest in relics and wishfullfilling jewels (Skt. cintamani) can be
traced to his early training in Tendai esotericism. One of Eisai’s esoteric instructors, Kikd Ajari
FEUFFTREAAY | belonged to the An’d lineage /XN iit, a branch of Tendai esotericism that seems to
have been particularly occupied with relics. One of the esoteric rituals that Eisai practiced in his
youth was the gumonji-hé >R [ ##7%, whose central object of veneration — the bodhisattva

S

Kokiizo HZZ2ji 0% (Skt. Akasagarbha) — was symbolically equivalent to the wishfullfilling
jewel. The ritual proceedings of the gumonji-ié involve visualization of a triple cintamani and,
according to some traditions, the employment of actual relic grains.?®

The near conflation of jewels and relics, which especially developed in Japanese esotericism,
is apparent in the practice of manufacturing wish-fulfilling jewels. The production of these
objects, according to one tradition, required amounts of gold dust, aromatic woods and relic
grains, which through intricate ritual were forged into a solid object. 2° According to
Keiranshityoshii, the desire to make such a jewel formed the main motive for Eisai’s journey to
China:

QUESTION: How does one make a wish-fulfilling jewel?

ANSWER: It is said that created wish-fulfilling jewels are made when circumambulating the
center of Mount Jinshan, [under] the seven luminaries, nine planets, twelve mansions and
twenty eight constellations [for the duration of] the thirty-six horary animals. In Japan this is

27 See Faure, “Buddhist relics and Japanese regalia,” in Germano and Trainor (eds.), Embodying the Dharma, p. 93-116.

28 Azuma kagami, Kenpo 5/4/17 (DNS 4, 14, p. 341). Stuck in the sand the ship was eventually unable to sail.

2 The gumonji practioner secluded himself for fifty or one hundred days in an especially constructed hall with a window
unto the morning star. Seated in front of a painted icon of the bodhisattva Kokiizd (Skt. Akasagarbha) he was to recite the
bodhisattva’s mantra a million times to attain tantric union (yiiga) and the magical power (Skt. siddhi) of unlimited memory.
In anthropomorphic form Kokazo is seated cross-legged on a lotus throne, wearing a crown and holding a cintamani; in
mantric form he corresponds to the siddham syllable hrth or trah; in expressive form (samaya) he appears as a triple
cintamani. Some traditions prescribe the use of actual relic grains during the ritual. The section on gumonji-4é in the Tendai
compendium Keiranshiiyoshii mentions that Buddha relics should be added to white poppy seeds that are used during the
ritual to ward off evil demons (T. 2410, 546a27-b05). Another entry in the same section in Keiranshiiyoshii provides a
chronological overview of gumonji practitioners in Japan, starting with Kiikai and continuing with Saichd, Kakuban, Rydgen,
Kogyd 17H% and Eisai. Saichd’s practice of the ritual is said to have culminated in the manifestation of several Buddha relics
(T. 2410, 572b22-572¢06).

410 A description of the procedures is found in the Goyuigo fli&f (Last Instructions) attributed to Kiikai (T. 2431, 413206~
c25).
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not available. So, to find this, Y5jo Sojo [Eisai] of Kenninji went to China.?™ [...] Y5jo
S0jo was a brilliant workman of the An’0 lineage. He went to China to find the things
required for manufacturing a [wish-fulfilling] jewel 22

Eisai’s motives for going to China were doubtless more comprehensive, but the obtainment of
relics might very well have been on his mind. During his first stay in China Eisai visited the King
Asoka monastery to venerate its relic. In his writings he lists the relic as one of the twenty
marvels of China and reportedly witnessed it emitting rays of bright light.>** On his second visit
to China (between 1187 and 1191) Eisai received a kasaya and several other Zen tradita from
Chan master Xu’an Huaichang (n.d). Eisai also obtained relics. Combined with his knowledge of
esoteric practices, the relics in Eisai’s possesion were instrumental in cementing relationships
with the military governent in Kamakura.

In 1200, Eisai was appointed the founding abbot of Juifukuji &=, the temple established in
Kamakura by the powerful Hojo Masako b 4% L T (1157-1225) as a locus for the
commemoration of her husband, Minamoto no Yoritomo (d. 1199), the first military ruler. The
chronicle Azuma kagami %282 records that in 1212 Masako’s son Minamoto no Sanetomo —
Japan’s third military ruler — visited Jufukuji with a gift of three relic grains that had been
transmitted by Eisai.?!* In 1214 Eisai officiated the first annual relic assembly (shari-e) performed

temples established in Kamakura by the military government that served to confirm Kamakura as
the centre of political power. The performance of relic ceremonies at these temples buttressed this
ideology and provided Eisai with a platform to gain support from powerful patrons.

The limited sources on hand do not reveal similar strategies with regard to Nonin. The relics
that were reportedly transmitted by Nonin were not Buddha relics (busshari fff;4:F) but relics of
the relatively obscure six Chan patriarchs (rokuso 7<), a detail that may have hindered political
appropriations. The relics, in any event, were a major factor in the popularity of the Darumashii
and played an essential role in the Sambdji community. Data on the cult of relics at Sambgji have
become available in recent times through the discovery of the actual relics and related documents,
to which we will now turn.

M, PHEEERIERI %%, sim, FHEEIER FE k=280 BRIV T T AR s e S
SEA AN, W= AR, DA B HETER T BIRAEA N 55, (T. 2410, 545026-29).
22 4 BTENFORHE WA, RS ETERENIAHEY T 3 b=, 7 AFEbh 08 = 5(T. 2410, 579a22a24).

(T. 2410, 579a23-24).

23 Kazengokokuron (T. 2543, 1a29-1b01. T. 2543, 15¢16-27).

24 Azuma kagami, Kenryaku 2/6/20. Cited in Nodomi, “Kamakura jidai no shari shinks,” p. 32. Minamoto no Sanetomo was
Japan’s third military ruler (reign 1203-1219) but wielded only limited political power. A puppet figure in the power struggles
between his grandfather Hojo Tokimasa 4b4%HFEL (1138-1215) and his mother Hoj6 Masako JE4:E 1~ (1157-1225), he took
to religion and the art of poetry. He was assasinated in 1219. See H. Paul Varley, “The H6j6 Family and Succession to
Power,” in Jeffrey. P. Mass, Court and Bakufu in Japan: Essays in Kamakura History, 1995 (reprint), pp. 143- 67.

25 Azuma kagami, Kenpo 2/10/15. Tbid.

28 Azuma kagami, Kenpo 5/9/30. Ibid.
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The Shoboji materials

At Shoboji 1IE7E5F, a temple in Kyoto, Japanese scholars discovered various materials that
derived from the Sambgji in Settsu. The discovery, in 1974, included relics, a kasaya and two
manuscripts. The manuscripts bear the following titles:

1) Daie Zenji kesa rokuso shari mokuroku REFGATZLESALEF] HER (Inventory of
Relics of the Six Patriarchs and the Kasaya of Chan Master Dahui). (Hereafter: Relic
Inventory).2Y

2) Sesshii  Nakajima Samboji Jizo-in deshi Matsukaku Maru baitoku soden shosho
chigyobun dembata mokuroku no koto 5N FFl = 52 S5 Mk B2 o 1R B AL B A5 FE I
2 J1T4y 1 & B 5 (Register of the Acquirement and Bequest of Lands and Rice
Fields. By Matsukaku Maru, student of the Jizo-in Sambgji in Nakajima, Sesshii).
Hereafter: Sambaji Jizo-in Register. 28

The Relic Inventory of Sambgji shows that there were two kinds of relics venerated at Sambayji,
namely Fugen Komyo shari 38 Y64 F] (Relics of Samantabhadra’s radiant light) which were
believed derive from the bodhisattva Samantabhadra (Fugen &), and Rokuso shari 7~#14&F!)
(relics of the six patriarchs) which were considered to originate with each of the first six
patriarchs of the Chan lineage: Bodhidharma, Huike, Sengcan, Daoxin, Hongren and Huineng.
The Relic Inventory claims that these relics were imported from China. In order to assess this
claim will make a quick detour into Chan literature. After that, we will examine both the Relic
Inventory and the Sambaji Jizo-in Register.

Relics of Samantabhadra and the six Chan patriarchs

A tradition of relics of the bodhisattva Samantabhadra is known to have existed in China at
Mount Emei (Emeishan I# & IL1), the sacred mountain that was considered the bodhisattva’s
dwelling place.?* One grain of Samantabhadra relics is known to have been brought from China

27 |n addition to this scroll manuscript, the Shobdji collection contains a handwritten copy of the Relic Inventory in book
format, entitled Daie Zenji kesa narabi ni rokuso shari no shoki (Record of the kasaya of Chan Master Dahui and the Relics
of the Six Patriarchs). Professor Nakao Rydshin kindly provided me with a photocopy of these documents. A typescript
rendition of the Relic Inventory is found in Nakao Rydshin, “Settsu Sambdji kankei shiryd” and in Takahashi Shiei, “Sambaji
no Darumashii monto to rokuso Fugen shari,” Shigaku kenkyii 26 (1984): pp. 116-121. A synoptic treatment is found in Faure,
“Darumashi,” pp. 37-38.

218 1n 1975, the relics, reliquaries and fragments of the Relic Inventory were displayed at the Nara National Museum. A
typescript rendition of the Jizo-in Register is found in Nakao, “Settsu Samboji kankei shiryd.” The exhibition at the Nara
National Museum included the following Sambgji/Darumashi related objects: a) One gilt bronze and crystal reliquary (6.9 cm)
in the shape of a flaming wish-fulfilling jewel (kaento ‘k}a¥%) on a lotus-leaf shaped pedestal. b) One crystal reliquary (5.8
cm) in the shape of a five-wheel stlipa (suisho gorinto 7K TLEi ). ¢) One crystal reliquary in the shape of a wish-fulfilling
jewel (5.1 cm) framed in a black lacquer casing, set on a pedestal. d) Six gilt bronze dishes (4.1 cm) holding relics of the six
patriarchs, placed in a black lacquer box. e) Two gilt bronze cups (6.5 cm and 4.0 cm) and a small spoon. See Nara Kokuritsu
Hakubutsukan, Busshari no bijutsu: kaikan hachijisshiinen kinen shunki tokubetsuten (Nara Kokuritsu Hakubutsukan, 1975).
Also Nara Kokuritsu Hakubutsukan, Busshari to hoji: Shaka wo shitau kokoro (Nara Kokuritsu Hakubutsukan, 2001)
(catalogue number 134). In 2010 these objects were displayed at the exhibition Kasé to kesa in the Kyoto National Museum.
The Kyoto exhibition also included Dahui’s kasaya. Photographs of the relics and reliquaries, Dahui’s kasaya, the Sambgji
documents, and the portrait of Bodhidharma inscribed by Deguang, are found in the exhibition catalogue Kasa to kesa (Kyoto
National Museum, 2010), pp. 78-83.

219 see Bernard Faure, Visions of Power (Princeton University Press, 1996), p. 165.
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by the Japanese monk Shunjo #7175 (1166-1227) in 1211.%° The Fugen Komy® relics at Sambdji
may likewise have been imported from China. The relics of the six patriarchs (rokuso shari), on
the other hand, almost certainly were not.

The idea that there existed relics of the first patriarch Bodhidharma, in the sense of bone
fragments or magically manifested particles, has to my knowledge no Chinese or other precedents.
Relics associated with Bodhidharma were non-corporal “contact relics,” such as the single shoe
that he left behind when disappearing from his coffin.??* Another relic of this type was of course
the legendary kasaya that Bodhidharma conferred on his succesor Huike. Interestingly, a tradition
of contac-relics of Bodhidharma also developed in Japan. Horydji, the temple in Ikuraga (Nara)
established by Shotoku Taishi (574-622) in the seventh century, claimed to possess two items
associated with Bodhidharma, namely the patriarch’s kasaya and his wooden begging bowl. This
particular tradition arose in the early Kamakura period on the basis of Japanese elaborations on
the Bodhidharma myth, which claimed that Bodhidharma had reincarnated in Japan to meet with
Prince Shotoku.??

The second Chan patriarch Huike is not reported to have left behind relics. Biographies in the
Xu gaosengzhuan #& =58 (Continued Biographies of Eminent Monks, compiled between 645-
667) and Jingde chuandenglu =72 {85 #k (1004) mention that Huike calmly died while sitting in
meditation, but nothing is said about any kind of veneration of his remains. ** Chuanfa
zhengzongji {85 1E 530 reports that Huike was executed and his body buried.??* There is no
record of a funerary stiipa or relics.

Relic grains of the third patriarch Sengcan are mentioned in several sources. Chuanfa
zhengzongji mentions that at the time of Emperor Tianbao (742-756) a governor named Li Chang
obtained Sengcan’s relics. Jingde chuandenglu reports on Sengcan’s impressive death (the master
died standing upright amid the assembly of monks) and also mentions governor Li Chang. The
governor is said to have located Sengcan’s grave with the help of Shenhui (684-758). When the
two men opened the patriarch’s tomb three hundred colorful relics were found. The governor took
one hundred relics for himself, one hundred were deposited in an especially build stipa, and one
hundred were given to Shenhui.?®

The fourth patriarch Daoxin, the fifth patriarch Hongren and the sixth patriarch Huineng are
known to have been mummified, thereby becoming highly revered “whole body relics” (Ch.
quanshen sheli 4= £ <%1]). The mummification of Daoxin is reported in Xu gaosengzhuan, which
mentions that Daoxin’s students opened up his funerary stipa and saw the master “sitting upright
as of old.” %® According to the Song gaosengzhuan & {18 (Song Dynasty Biographies of

20 See Charlotte von Verschuer, “Le moine Shunjo (1167-1227): sa jeunesse et son voyage en Chine,” Bulletin de I’Ecole
Francaise d 'Extreme-Orient 88 (2001): pp. 161-189.

221 According to the Chan record Chuanfa zhengzongji {#{%1E 5270 (1061), the shoe was initially preserved at the Shaolin
monastery. Subsequently it was stolen and kept in a monk’s cell on Mount Wutai; thereafter it got lost (T. 2078, 743c01-03).
The early Chan community at Caoxi also claimed to possess the shoe. See Bernard Faure, “Relics and Flesh Bodies: The
Creation of Ch’an Pilgrimage Sites,” in Pilgrims and Sacred Sites in China, edited by Susan Naquin and Chin-fang Yi
(University of California Press, 1992), pp. 150-189.

222 5ee Fujita, Nihon ni nokoru Daruma densetsu, pp. 221-227.

228 ¥u gaoseng zhuan (T. 2060, 552¢22-23). Jingde chuandeng lu (T. 2076, 221¢12-13).

224 Chuanfa zhengzongji (T. 2078, 745a29).

25 Jingde chuandenglu (T. 2076, 221c14- 222b01). A similar account is found in Baolin zhuan, which mentions that Sengcan
died at Wangong Monastery fiizZ3 (L. In 1982 a tile with an epitaph of Hongren was unearthed in Hangzhou, confirming that
Hongren died at Wangong Monastery in 592. The existence of this tile suggests there also existed a funerary stiipa that
possibly contained relics. See Jan Fontein, “The Epitaphs of two Chan patriarchs,” Artibus Asiae 53/1-2 (1993): pp. 98-110.
226 X\ gaoseng zhuan (T. 2060, 606b20-28). See McRae, The Northern School, pp. 31-32.
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Eminent Monks), the body of fifth patriarch Hongren was preserved in a stiipa called Fayu 14/
(Dharma Rain); upon opening this stiipa devotees saw Hongren’s “flesh body shed tears like
pearls of blood.” The mummy became the centre of annual festivities attended by large crowds
flocking from the neighbouring regions.??” Famously, a mummy said to be the sixth patriarch
Huineng is still venerated at the Nanhua Monastery in present day Guangdong province.
Another tradition claims that Huineng’s skull was taken and transferred to Korea, where it is still
kept.zzg

So, with the exception of Sengcan, normative Chan sources do not indicate Chinese traditions
of relic grains from the six Chan patriarchs. As we will see below, Sambgji’s Relic Inventory, in
contrast, claims that the relic grains of the six patriarchs were “important treasures of the Zen
school, passed on from master to student.” This particular tradition, then, seems to have been an
“invention” by the Japanese Darumashi.?*

SAMBOJI’S RELIC INVENTORY

Though interesting in itself, the authenticity of relics as objects genuinely connected to their
originary saints is of course of minor importance. What matters is that relics were accepted as
such in the communities that venerated them.?! As Patrick Geary pointed out in reference to
relics of Christian saints in Carolingian Europe, relics proper were mostly insignificant materials
(bone, cloth, teeth), the valorization of which solely depended on experiential contexts. Such
contexts were created by precious reliquaries, venerative rituals, oral stories and translatio, i.e.
written accounts that detailed the provenance of the relics and other marvelous facts.?*?

The Relic Inventory, a scroll document that contains sixteen separate entries composed
between the early thirteenth and sixteenth centuries, indicates that such contextualizing stories
and practices circulated in the Sambdji community. The document, for instance, repeatedly
mentions that Nonin personally received the relics when visiting China and at one time in a dream

27 50ng gaoseng zhuan (T. 2061, 754b24).

28 On Huineng’s mummy as a corporal relic and fertility god see John. Jorgenson, Inventing Hui-neng, the Sixth Patriarch:
Hagiography and Biography in Early Ch’an (Leiden, Brill, 2005), pp. 190-251. For whole body relics in Chinese Buddhism
see Justin Ritzinger & Marcus Bingenheimer, “Whole-body Relics in Chinese Buddhism,” The International Journal of
Buddhist Studies 7 (2006): pp. 37-94; Robert Sharf, “The Idolization of Enlightenment: On the Mummification of Ch’an
Masters in Medieval China,” History of Religions 32/1 (1992): pp. 1-31; and Faure, “Relics and Flesh Bodies.”

2% gee Jorgenson, Inventing Hui-neng, pp. 322-44.

20 [ Christianity the term “invention” (Latin: inventio) is used to refer to the discovery of relics, chiefly as a result of dreams
or other kinds of revelation. An early case is the invention of relics of the martyrs Gervasius and Protagius (d. 397) by
Ambrosius of Milan in 386 A.D. See Daniel H. Williams, Ambrose of Milan and the End of the Arian-Nicene Conflicts
(Oxford University Press, 1995), pp. 219-223. It is of course conceivable that the Darumashti partook of a local Chinese cult
or a Japanese (Tendai ) tradition, but such phenomena have thusfar not come to light.

21 From a standpoint of journalistic accuracy many relics, Buddhist and Christian, would be termed forgeries. Within the
respective traditions, too, questions concerning the authenticity of certain relics were raised. For instance, criticizing the
production of bogus relics in his day, the thirteenth century Tibetan Buddhist scholar Sakya Pandita (1182-1251) notes:
“These days most of the relics are fabricated deceitfully, such as a hollowed out rock, the fruit of a sealwort, a fish eye, or
remains fashioned by Nepalese.” See Kurtis R. Schaeffer, Himalayan Hermitess: The Life of a Tibetan Buddhist Nun (Oxford
University Press, 2004), pp.124-125. In medieval Christendom a frequently noted criticism was that the amounts of bone
relics of particular saints far exceeded realistic bodily configurations. The Benedictine monk Guibert of Nogent (ca 1055-
1124), for instance, complained about rivaling churches claiming the possesion of the head of John the Baptist: “as if the saint
could have been two-headed” [...] Why am I going on about the head of John the Baptist, when each day I hear the same
thing said about innumerable bodies of other saints?” See Thomas Head (ed.), Medieval Hagiography: An Anthology (New
York & London: Routledge, 2001), pp. 399-428.

232 gee Patrick Geary, Furta Sacra: Thefts of Relics in the Central Middle Ages (Princeton University Press, 1990) (Revised
edition), p. 5-9.
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received a relic from the future buddha Maitreya; miraculous emanations of new relic grains are
reported; mention is made of the enshrinement of relics into reliquaries and the construction of a
relic hall; the amount of relics and the composition of the collection is meticulously catalogued;
some entries show small drawings of the shapes of the relics; precise listings show reductions in
the number of relics due to distribution or loss, as well as increase in numbers through wondrous
multiplication or due to gifts from visiting monks.

Unfortunately the Relic Inventory provides no details about the manner in which the relics
were actually being venerated, except that it involved haiken # ., which can literally be
rendered as “making prostrations and viewing.” On this matter, Ishikawa Rikizan called attention
to a document in the Shomy®dji collection (Kanazawa Bunko library) entitled Shari raimon 45|
i 3 (Text for Relic Veneration), transcribed by Shomy®dji’s second abbot Mydninbd Ken’a B 7.
IR (1261-1338).2 The document contains a formula which runs: Namu aikud hachiman
shisen Shaka nyorai shinjin shariva hétoba FaHER[E 1\ 5 U TR0 40 B FLAF HR 852
(I take refuge in King Asoka’s eighty-four thousand jewel stipas that hold the true relics of
Sakyamuni Tathagata’s body). The document includes musical notations and specifies that the
formula be recited while walking, making one prostration with each step (ippé ichirei ——iit).
Ishikawa’s linking of this text to the Darumashii is speculative and seems to rest only on Nonin’s
association with the King Asoka monastery. Still, it is conceivable that this type of practice
(prostrating, circumambulating, melodic shomyad chanting) was part of Sambgji’s cult of relics.

Contents
The following is an overview of the entries in the Relic Inventory, arranged in chronological order.
The entries are supplemented with a variety of inferences, based on the ensuing data.

@ 1201

This first entry describes how a certain Ren-Amidabutsu Kanjin S#FTikEAhELEL witnessed the
manifestation of a new relic grain upon venerating the relics of the six Chan patriarchs, on the
advice of a fellow student named Teikan &1,

In the first year of Kennin (1201), month one, day three, at the hour of the monkey, |
followed the advice of my fellow dharma practitioner Teikan and venerated the relics of the
six patriarchs: suddenly there appeared one relic grain of the sixth patriarch. Together with
the original relic, this makes two grains [of relics of the sixth patriarch]. It is round, white,
glowy, smooth, and has small serrations. When this happened | brimmed with joy! Two
relics of Bodhidharma and, counting the one that appeared at present, two relics of Huineng,
plus the relics of the [remaining four of the] six patriarchs, make eight relic grains. At the
time this was such a marvellous occurrence that | decided to document it.

Ren-Amidabutsu Kanjin. First year of Kennin, month one, day three. 2

The fragmentariness of the Relic Inventory makes it problematic to identify the the actual persons
named in its various entries.”®® The typical name “Ren-Amidabutsu” does however point to a

2 [shikawa Rikizan, “Echizen Hajaku-ji no yukue”, Shiigaku Kenkyi 28 (1986), p. 108

B4 A= T ROE A = A B EUK RS 8L B ARE SIS 2 LB A& R — R db R oo G okt HREE
S RS B B IE LIS | SEEEAE A2 TRCERREAI &R S R R S A R, 2 Ry R SR I T BT
Rz, SERTFEMRBIE (Nakao, “Settsu Sambdji kankei shiryd,” p. 145).
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certain direction. The practice of appending the lofty name of Buddha Amida (4migo FI# ) to
one’s own name emerged in the mid-Heian period among wandering Amida hijiri FTigFEEE (or
nenbutsu hijiri /&{#22) who propagated chanting the formula namu Amida butsu in emulation of
Kiiya Z241 (903-972). Later the practice became a conspicuous feature among the followers of
Honen’s Pure Land teachings. In the Gukansho fEAE 1P, a history of Japan completed in 1219,
the Tendai prelate Jien %4[8] (1155-1225) complained about the phenomenon of taking on Amida
names, a custom that had gained popularity among the in his eyes dissolute followers of Honen:

The exclusive nenbutsu, with its fish, meat and sexual indulgences, remains largely
unchecked, and the monks of Mount Hiei have risen up saying that they are going to drive
out the nenbutsu priest Ka-amidabutsu (1156-1228) who apparently has been put to flight.
On the whole innumerable people have received names such as Kii-amidabutsu or Ho-
amidabutsu in which a single character is added at the beginning of the name Amida
Buddha.?*®

Implicit in the 1201 entry in the Relic Inventory by Ren-amidabutsu is a nexus between relics,
Amida, and the Pure Land.?” On Mount Hiei this combined interest in relics and Amida’s Pure
Land was apparent among the followers of Genshin 5 (942-1017), the major exponent of
Tendai Pure Land thought. Genshin composed the influential Ojoyosha £ 4 2= 4E  (985)
(Essentials for Rebirth in the Pure Land) and was a member of the Nijigo sanmai-e —.+ . =B
£ (Twenty-five samadhi assembly), a group of Tendai monks that practiced deathbed rituals for
the purpose of attaining birth in Amida’s Pure Land. The monks of this group interred the bones
of their departed comrades into a communal stiipa. This innovative practice reflected the growing
“sacralization of bones” in the Heian period, which in turn derived from the Buddhist cult of
relics.?®® The Shari koshiki 2 F)# 3. (Relic Liturgy), attributted to Genshin but probably
composed later, directly connects veneration of Buddha relics to birth in Amida’s Pure Land.?®

2 gources roughly contemporary with the 1201 entry in the Relic Inventory mention several monks bearing the name Ren-
Amidabutsu or Kanjin. For instance, a roster of nenbutsu practitioners whom the Tendai establishment wanted exiled during
the suppressions of the Pure Land movement in 1227, lists a Ren-amidabutsu residing at Chorakuji. The roster is included in
Minkeiki FC#4AC, the diary of Fujiwara no Tsunemitsu f /5%t (1213-1274). See Nenbutsu mono yoto kyomyé no koto /&
FfiREAZ 4 9 (DNS 5, 4, p. 10). We also find a monk named Ren-amidabutsu among the close students of the Pure Land
leader Shokd. In 1228 this monk participated in the fourty-eight day nenbutsu retreat at the Ojo-in 7% 4[5 in Higo province
fE# [ during which Shoko wrote his Matsudai nenbutsu jushiiin. See Matsudai nenbutsu jushiiin £ &L FH (T. 2613,
273b12-c07). Also Hosui bunryitki 15K 57 st (DNS, 5, 11, pp. 719-20). A document entitled Hihé kiroku Fbi%Fték
(Record of Secret Methods) by the Shingon monk Jikken £%%(1176-1249) records that a certain Ren-a Shonin S = A
(short for Ren-amidabutsu) received a manual for making a cintamani from the monk Chdgen. Hiho Kiroku (DNS 5, 21, pp.
239-40). A property inventory of temples under the behest of Chogen also lists a Ren-amidabutsu. See Namu amidabutsu
besshaji yoryo denbata no koto 3 S5k AT ¢ FDEFH £ 9 (DNS 4, 6, p. 713). A monk named Kanjin #1 is known
to have been a close student of the Pure Land monk Shoki. See Jodo homon genru sho ¥ H{EFAJEIEEE (DNS 5, 16, p. 48).
2% Okami Masao and Akamatsu Toshihide (eds.), Gukansha, Nihon koten bungaku taikei 86 (Tokyo: lwanami Shoten, 1967),
pp. 294-95. Translation taken from James C. Dobbins, Jodo Shinshii: Shin Buddhism in Medieval Japan (Honolulu:
University of Hawaii Press, 2002), p. 16 (slightly changed).

27 The nexus between relics, Amida and the Pure Land had been well-established by the mid-Heian period and reflects
changes in mortuary practices and an increased concern for post-mortum welfare. See Brian Ruppert, “Beyond Death and the
Afterlife: Considering Relic Veneration in Medieval Japan,” in Death and the Afterlife in Japanese Buddhism, edited by
Jacqueline Stone and Mariko Namba Walter (University of Hawaii Press, 2009): pp. 102-137.

238 See Hank Glassman, “Chinese Buddhist Death Ritual and the Transformation of Japanese Kinship,” in The Buddhist Dead,
edited by Bryan Cuevas and Jacqueline Stone (Honolulu: University of Hawaii Press, 2007): pp. 378-404. On the Nijigo
sanmai-e see Richard Bowring, “Preparing for the Pure Land in Late Tenth-Century Japan,” Japanese Journal of Religious
Studies 25 (1998): pp. 221-257.

2 Genshin’s Shari koshiki reads:
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On Mount Kdya a similar trend emerged, especially among the semi-itinerant nenbutsu
ascetics known as Koya hijiri 5 %82, Koya hijiri started to form communities on Mount Kdya in
the late tenth century and practiced nokotsu ##, the gathering and internment of bones from the
ordinary dead. ?*° The growing focus on Amida and the Pure Land among the Kaya hijiri and
other Shingon adepts is reflected in the thought of Kakuban % (1095-1144), who emphasized
the nonduality of Buddha Amida and Shingon’s central Buddha Mahavairocana. This
development furthered the coalescence of Amida devotion and esoteric practices, including relic
practices. Shari kuyoshiki |55 (Rite for Making Offerings to Relics), a liturgical text
composed by Kakuban, clearly connects the veneration of Buddha relics to birth in Buddha
Amida’s Land of Bliss (J. Gokuraku f%%; Skt. Sukhavatf). 2

On the subject of Amidism and relic veneration we must also take note of transmission of
relics within the Pure Land school of Honen (1133-1212) in the early Kamakura period, recently
studied by Kira Jun. 2*2 Honen transmitted several Buddha relics (J busshari) and jewels (hdjiz) to
his close disciples Shokii 22 (1177-1247), Genchi JR% (1183-1238) and Shinran #1/& (1173-
1263), indicating that the confluence of relic veneration and faith in Amida was an established
feature in the early Pure Land school.

Although on the basis of the presently available materials it is impossible to propose a
specific identification, our Ren-amidabutsu can safely be placed in the above sketched milieu of
hijiri figures with Amidist/Esoteric leanings who were involved with veneration and transmission
of relics.?*® Noteworthy in the present context is also the roster of benefactors (kechien kyomyo)

Earnestly relying on and making offerings to the loyalty of relics, we simultaneously abide in the skillful
guidance of Sakyamuni and Amida. All members of the samgha dwell in the state of certain rebirth [in the
Pure Land], a truth to be revered and exalted. Verse: “With these merits | wish that in my final moments |
may see Amida Buddha’s body of boundless merit. I wish that these merits extend universally and that we,
together with all living beings, may attain the Buddha way.” Hail! We prostrate in reverence to the bodily
relics; may we, when approaching the end of our lives, have the right mindfulness for rebirth in the Land
of Bliss and may [all beings in] the dharma realm benefit equally. ff i it 28 &5 B8, A BENHEE
Y, RRAAEPREEAEZE, FTBUBFEEE 2 3k, MH . BRI ST i A& I L e il
B IO TE S . FE DAL Dh e R s — B 4 BUR A S5 J e i, T JIEi o TR B S B A TE &
TEA MG RO RIS, (Chinese taken from Guelberg, text nr. 39).

20 See Gorai Shigeru, Kaya Hijiri (Kadokawa Shoten, 1975).

281 Kakuban’s Shari Kuyashiki reads:
Vajra students, what virtues have sprouted from the trees planted in former lives? In this life you have
come upon this field of merit. Quietly think about this pattern and feel the tears dampen your sleeves.
Giving up bodily life, throwing away precious belongings, we must strive to sincerely make offerings.
Thus we prepared six kinds of fine offerings and set our minds on the three golden relics. By transfering
the merit of this [ceremony] to Sukhavati, we will certainly accomplish our vows — made long ago — to be
born there, and quickly fulfill Samantabhadra’s active wish. In buddha-essence Sakyamuni and Amitabha
are not different. In causal virtue bodhi and nirvana are simply the same. Still, approached in a shallow
way the Land [of Bliss] is an externally enjoyed, manifested Pure World, but if you rely on the profound
mystery [of Shingon] it is the Buddha Land, the intrinsic nature of the Dharmakaya. (...) Repeat three
times: “May we, through the power of consecration in the dharma realm of the Buddha, be born in
Sukhavati and enter the A-syllable. We take refuge in the vajra-relics of the great wise and worthy
[Sakya]muni, [guiding us to] birth in Sukhavati.” &xfilz6F45, BiGfETEg ., A EEHEm, #F
RGP REMah, . K2, Bt i, #ARZM, E=E82E0, DL
HEEhEE, WEARGE, MR R, RN E TR, BB - RE. PhRSAREL, PR - AR
RAENERL, b AR . M E L2 IR A ERERE . AMRES 2 b, (L)
PRIESRINEE S AEERGRSE BT T R M R R A WA R A % =5@,  (Chinese taken from
Guelberg, text nr. 40).

22 Kira Jun, “Gion-nyogo no busshari to Honen,” Seizangakuen kenkyii kiyo (1) (2007): pp. 31-51 & (2), pp. 15-28. Kira

builds on and revises previous research by Ohara Mayumi.

283 This milieu is perhaps best personified in the likes of Chdgen (1121-1206), a leading nenbutsu hijiri who was heavily

involved in relic promulgation and fundraising activities. Chogen ordained as a Shingon monk at Daigdji E&f¥l<F, practiced
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from the Kenkd-in i& ¢ temple in Kyoto. As mentioned in Chapter Two, this roster (dated
1194) records the names of persons that contributed to the establishment of a statue of Amida.
Along with Eisai, Myohen, Chogen and other fundraising monks, this roster also lists Nonin. In
addition it also reveals the names Ren-amidabutsu and Teikan , as well as other names that will
turn up below in the Relic Inventory.?*

® 1218
The next entry records the enshrinement of thirty-seven Fugen Komy® relics.

Report on the enshrinement of relics at Sambgji. Thirty-seven grains of Fugen Komy® relics.
Late Master [Nonin] transmitted these from the Song to Japan. They are important treasures
of the Zen school, passed on from master to student. They must not be scattered and lost.
Written by apprentice Teikan in the sixth year of Kenpd, month 5, day 15. 2

The author of this entry is Teikan, who is also mentioned in the previous entry as the fellow
dharma practitioner of Ren-amidabutsu. Noteworthy in this 1218 entry is that the “late master”
(senshi 4EHifi) — i.e. Nonin — is said to have personally obtained the relics in China. According to
Ishii Shiido accounts of Nonin visiting China were constructed to justify the relic cult at Sambdji,
which, he theorizes, emerged shortly after Nonin’s death. 2** On a broader note, it is likely that
such accounts arose as a reaction to criticisms on Nonin’s lack of a direct dharma-transmission
from Deguang. In Nonin’s lifetime the use of envoys to procure certification does not seem to
have provoked significant criticism. Nonin’s major critic Eisai (d. 1215), for instance, does not
bring it up. This particular criticism emerged later, probably from among Eisai’s students, who
were engaged in establishing their own orthodoxy.

The entry, to finish, expresses caution not to scatter or loose the relics, suggesting that this
probably did happen. Clearly the relics were sought-after items.

1230
The next entry records the colors and shapes of five of the most valued relics.

Fugen Komy® relics: three grains. White, triangular with an indentation on one side. Red,
oval like a hen’s egg. Yellow, spherical with shiny and smooth sides. Enshrined in a flame-
smoke reliquary.?”” Bodhidharma: one grain. Disc-shaped and flesh coloured. This relic
appeared in the lifetime of late master [Nonin]. Huineng: one grain. Sphere-shaped, white
and big. This relic appeared in the lifetime of Venerable [Ren-amidabutsu] Kanjin. After

Amida nenbutsu on Mount Koya, and is thought to have studied directly under the Pure Land teacher Honen. Chogen styled
himself Namu-amidabutsu, ingeniously making all who called him automatically recite the nenbutsu formula. In addition to
being a succesful fundraiser (kanjin hijiri #)1£52), Chogen was a leading figure in the promulgation of relics. According to
one account, Chdgen, after his return from China, visited Zenkoji to practice a million nenbutsu repetitions. In a dream
Zenkoji’s Amida appeared to him and gave him relics; following Amida’s instructions, Chogen immediately swallowed them.
See Nakao Takashi, Chiisei no kanjin hijiri to shari shinké (Y oshikawa Kobunkan, 2000), p. 118.

244 A photo reproduction of the kechien kyomya documents found inside the Amida statue of Kenko-in is included in Aoki
Atsushi, Kenkoin Amida Nyoraizé zénai nonyithin shiryo (Kokusai Nihon bunka kenkyi sentaa, 1999). The relevant names
appear on p. 34 (Shinren, Ren-amidabutsu), p. 88 (Teikan, Kanshd) and p. 163 (Ichiren).

5 =R EERLE 2 RE, WEEI SRS, A7 SR i X R P AR TR R, RS
FEHH AT T EBRZ, (Nakao, “Settsu Sambdji kankei shiryd,” p. 145)

2 Ishii Shiido, “Shobaji monjo yori mita Nihondarumashu no seikaku,” Bukkyogaku 35 (1993): p. 18.

27 This “flame and smoke reliquary” (kaen no t6 KJED¥E) possibly refers to one of the reliquaries found at Shobaji, which
is of the same type.
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Venerable Original Vow (Hongan Shonin 4§ = \) personally transmitted these [relics]
from the Song to Japan, they have become the important treasures of the Zen school,
transmitted from master to student. Because [Sambgji] is the school’s main temple these
five most important relics are collectively enshrined at Sambadji. It is so agreed. Recorded in
the second year of Kanki, hinoe-kanoe, month two, day fifteen.?*®

The entry reiterates the importance of the relics. It mentions the putative transmission of the relics
from China by Nonin. It also indicates that the relics were considered “treasures of the Zen
school,” transmitted in Nonin’s lineage from master to student. Nonin is referred to as Hongan
Shonin AJFE E A, hongan (original vow) being a term used to designate the founder of a temple.
The agreement to keep these particular relics at the Sambdji, the “main temple” (honji AX=F),
suggests the existence of branch temples, to which other relic grains were being distributed.

@ 1230

The next entry, recorded later in the same year, is a written agreement (shomon FiE3C). It records
the promise of a monk named Shojunbo (Kongobusshi Han’ei) to return a borrowed Fugen
Komy®d relic.

In the thirty-eight year of my life I, Han’ei, received one grain of Fugen Komy® relics from
the monk Ichiren. This relic was originally in the possession of the monk Shinren. The
number [of Fugen Komy®o relics] is thirty-seven. From these the monk Ichiren respectfully
requested one grain — a red-colored relic. Temple superior Enshobd sincerely requested that
after my death it be restored to its original place, [Sambgji]. It must definitely be returned.
This | pledge. If | should become forgetful in my final moments, the relic may be retrieved.
It is so agreed. Kongobusshi Han’ei. The second year of Kanki, month ten, day seven.

Shgjunbd’s Agreement.?®

The drafting of this kind of agreement shows that the relics were highly safeguarded and coveted

objects, whose dispersion was preferably controlled. The entry, in addition, reveals several names
of monks who were in some capacity connected to Sambgji and its relic cult:

e (a) Enshobo

e (b) Shinren

e (c) Ichiren

(d) Shojunbo (Kongdbusshi Han’ei).

Again, it is problematic to specifically identify these persons. But, by bringing in additional
sources, | will make some conjectures:

M8 EEOEMERISRL, AAKASAT - EAR, AREERALIN, e R M E T 5OEMRE, TR i T A g
W, EEEEFR] kL, HAFREMA AL, ShEe &R, SRk, HARamAd, #E LAk
HORAEI SR, A5 AR BN B R SIHER 2 1 2% #4575 T ET BT A AR 7K HL T 2 SR AR Sl Dl A8 B 1) 2 ol — & ORI AR 22 8 =
B2, EE T AERE T H T HRLZ, (Nakao, “Settsu Sambdji kankei shiryd,” p. 145.)

29 iR AR = AR A B B S A B R — R T, PRSI e L A SR AR TR th B = ok,
HN R BRI EFR B A, AR RO L R PR AT 2 AT A I AT
W2 AT AR R, B R M S A AT e 2 ke, TLE AR A B R, @RI TRk (Nakao, “Settsu

=5

Sambdji kankei shiryd,” p. 144). Visible on the manuscript on the left side of Han’ei’s signature is a small esoteric A-syllable
in siddham script, suggesting Esoteric Buddhist influence.
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e (a) Enshobo [BIZE 5=

Enshobd is referred to as “temple superior” (injit =) Most likely, then, he served as abbot
of Samboji and leader of the Sambgji community. Along with Kakuan he may have been
one of Nonin’s dharma heirs. The name Ensho frequently turns up in Heikoki *F-/7 5z, the
diary of Taira no Tsunetaka *F#% % (1180-1255). The diary shows that in 1244 and 1245 a
monk named Enshd Ajari [EIZ2[EZL officiated at nenbutsu sessions, repentance rituals
(zanbo 1#%) and koshiki style lectures that centred on Amida and Jizo. The diary specifies
that Ensho held the priestly rank of Hokkys 4. ° Hokkya is the third rank (san’i =4iz) of
three priestly ranks that were bestowed by the Bureau of Monastic Affairs (Sogo f&#).2*
Conceivably, then, this Enshd Ajari is the student of Nonin who in the biography of the Pure
Land monk Shok® is identified as “Acarya of the Third Rank” (San’ i Ajari =(r[FEAL)
(see Chapter Two). A Tendai lineage chart shows that Ensho Ajari was a Tendai monk who
in 1229 received a dharma-transmission from Choen i[B] (1162-1249), the abbot of Onjdji
RIR=F (Miidera =3:5F), the Tendai centre at the foot of Mount Hiei.”®* Provided that this
Ensho Ajari was indeed our temple superior of Sambaji, it would appear that Samboji at that
time was administratively tied to Onjoji. Noteworthy in this regard is that Nonin himself is
known to have moved in Onjdji circles, as is clear from his contact with the Onjoji monk
Koin (see Chapter Two) .

(b) Shinren /x5
The Relic Inventory indicates a transmission of one grain of the Fugen Komy®d relics in the
following order:

Shinren — Ichiren — Shojunbd (Kongobusshi Han’ei).

Shinren is probably “Shinren Tokugd” who is mentioned as one of Nonin’s students in the
biography of the Pure Land monk Shoka, together with the aforesaid “Acarya of the Third
Rank.” A monk named Shinren is listed, too, among the many students of the Pure Land
teacher Honen who signed the Shichikajo seikai & 1% 457 (Seven Article Admonition),
Honen’s 1204 petition to Enryakuji. The same Shinren is known to have been a leading
nenbutsu hijiri, active at Kojo-in H1#£R52, a nenbutsu centre established in the Kenryaku era
(1211-1212) on the precincts of the Bodaisanji ##&L=F in Yamato province. According to
records of Bodaisanji, this Shinren transmitted a tooth relic of the Buddha.?>® As will be
made clear below, the monk Shojunbd (Kongdbusshi Han’ei) (d) was also active at the
Bodaisanji. A monk named Shinren is also listed on the roster of benefactors (1194) who
contributed to the establishment of the statue of Amida at the Kenkd-in in Kyoto. As
mentioned earlier, Nonin too was involved in this project.

Possibly the abovementioned references to Shinren pertain to one and the same person: a
nenbutsu hijiri who studied with Nonin and Honen, participated in the establishment of the
Amida statue at the Kenkd-in, and was involved in relic promulgation at Bodaisanji.

20 DNS 5, 17, p. 427. DNS 5, 18, pp. 233-45. DNS 5, 19, pp. 235-46.

2! The three ranks are Hokkyd Shonin 4% b AfiZ, Hogen Wajo JEIRFI {7 and Hoin Daiwajo #F1 K1 AL, These
ranks were established in 846 on the instigation of the Shingon monk Shinga E:¥t (801-879). Mikkyé jiten, p. 441.

52 Onjgji Denpo Kechimyaku B35~ 8{5 AR (DNS 5, 30, p. 397).

%3 gojo-in geshari engi 3R & Filf L, discussed in Kira Jun, “Gion-nyogo no busshari to Honen (2),” pp. 16-26.
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e (c) Ichiren —3#
The shared syllable “ren” 3& suggests a group affinity between Ichiren, Shinren and Ren-
amidabutsu. Nakao Ryoshin suggested that Ichiren is the same person as Teikan, mentioned
in entry (. As a kind of custodian of the relics “Ichirenbd Teikan” would have been
responsible for proper distribution of relic grains.”®* As mentioned above, the name Teikan
also appears on the roster of contributors to the establishment of the Amida statue at Kenko-
in.

(d) Shojunbd B2JIE7 ( Kongdbusshi Han’ei <3l fifl - 7k)

Takahashi Shiei recently discussed a document that sheds new light on the monk
Shojunbd.*® The document was retrieved from inside a statue of Buddha Amida and
indicates that by 1260 Shojunbd had transferred from Sambodji to one of the temples at the
Bodaisanji &#Z(LI5F complex. Here he sponsored the establishment of an Amida statue
carved by the sculptor Kakuen & [J.2% The Bodaisanji (also known as Shoryakuji 1EJ&<F)
in Yamato province was established in 992 by the Shingon monk Kenshun % (b. 962).
The temple burned down in 1180 during the siege of Nara and was rebuild in 1218 as a
Hossd centre by the Kofukuji monk Shin’en 1§ (1153-1224).% The temple complex
accommodated two thriving nenbutsu centres, the Anyd-in Z# % and the Kojo-in #1205z,
both established in the Kenryaku era (1211-1212) by a student of Honen named Renkd 3
Jt (note the character “ren” 3#). As mentioned above, this K6jo-in nenbutsu centre was the
place where the monk Shinren (b) was active.

Though some of the above made associations are tentative, the collective data point to interaction
between Samboji and Bodaisanji, involving the dispersal of relics by nenbutsu hijiri.

® 1238

The following entry, Takahashi Shiiei suggested, is a transcript of a commemorative plaque
(munefuda B #L).2% Such plaques were inscribed at the completion of a new building and
recorded the building’s name, the names of the carpenters, artisans or donors, and the date of the
building’s completion. The entry reads as follows:

Underneath this shariden there are these words: “The ever-present and aware dharmakaya
buddha is precisely the crafty mind of dependent cognition. Made by monk Kanshd in the
year Katei four (1238), inu-tsuchinoe, month eight, day ten. Delusion and foolishness are
like wooden planks: | have now assembled them and completed a site of awakening.””?*®

24 Nakao, “Settsu sambdji kankei shiryd,” p. 145.

25 Takahashi, “Darumashii ni kansuru hosoku jikd,” pp. 275-277.

%6 The statue is presently ensconced at the Sokushin-in B0 in Gifu prefecture. In outward appearance the sculpture is
fashioned after the famous Sakyamuni statue of the Seirydji 1% #i~F. See Shimizu Masumi, “Gifu Sokushin-in no Seiryd-ji
shiki Shaka Nyoraizo,” Bukkyo Geijutsu 260 (2002): pp. 101-113.

%7 Shin’en was a son of Fujiwara no Tadamichi /5618 (1097-1164). Fujiwara no (Kiijo) Kanezane /53 32(1149-1207)
and the Tendai prelate Jien 2% were his half-brothers. In 1185 Shin’en served as reciter %Lfifi during the eye-opening
ceremony of the recast Great Buddha statue at Todaiji. In 1203 he officiated at the ceremonies marking the completion of the
Great Buddha Hall at Todaiji. See Ohara Mayumi, “Bodaisan Hongan Shin’ en no yume,” Shisé 58 (2001): pp. 243-255. Like
Nonin, Shin’en, incidentally, also contributed to the establishment of the Amida statue at Kenkd-in in Kyoto. See Aoki,
Kenkoin Amida Nyoraizé zénai nonyiihin shiryo, p. 190.

%8 Takahashi, “Sambdji no Darumashii monto to rokuso fugen shari,” p. 118.

29 LRI PRI, BT RS M TR0, SR B\ H - H, (BIRE 2, R EBE MR,
A BURpGEYS . (Nakao, “Settsu Sambdji kankei shiryd,” p. 146)
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Seeing that this dedication was inscribed “underneath” the shariden (shariden no shita <7/ T)
I suspect we are not dealing with a munefuda attached to a building, but with an inscription in the
bottom of a shariden cabinet. Such cabinets were miniaturized versions of architectural relic halls;
they were made of (laquered) wood and placed inside a temple hall.?®° Either way, the placement
of a shariden at Sambdji attests to the prominent role of relic veneration in the Sambdji
community.

Interestingly the inscription contains two “doctrinal” statements. The first statement — “The
ever-present and aware dharmakaya buddha is precisely the crafty mind of dependent
cognition” — asserts the identity of buddha and the discursive mind of the ordinary being. The
second statement — “Delusion and foolishness are like wooden planks: | have now assembled
them and completed a site of awakening” — takes the timbered structure of the shariden as a
metaphor for the interconnectedness of delusion and awakening.?5* The statements, in other words,
reflect the tenor of the nonduality teachings associated with Nonin and the Darumashii: plain and
ordinary beings are awakened buddhas. The inscription, further, mentions a monk named Kansho
#iR, who was evidently involved in the construction of the shariden. The name “Kanshd” also
appears on the 1194 roster of benefactors who contributed to the establishment of the Amida
statue at the Kenko-in in Kyoto (See Chapter Two).%?

® 1405

The next entry in the Relic Inventory (Oei 12/11/27) appears after a gap of almost two centuries.
Apparently the relic cult, or at least its documentation, had waned sometime after 1238 and
revived again in the early fifteen century. The entry registers the number and distribution of relics
of the Chan patriarchs, showing a significant multiplication of derivative “rice grains”
(kometsubu >k#7) and “grains of unhulled rice” (momi #4). The primary relics were believed to
magically multiply as rice grains. The relics discovered at the Shobgji include colorful crystalline
objects as well as very small grains of what indeed appears to be rice.

(D 1407
This entry records the appearance of a relic in response to the devotion of a “relic-faith monk”
(shari shinkose EFUZME ) who visited Sambdji to venerate relics:

When in the fourteenth year of Oei, inoshishi-hinoto, month eleven, day eleven, in the hour
of the bird, a relic-faith monk (named SGjo)?*® came to venerate, a blue coloured relic

%0 see Sawada Kadamu, Busshari to kyé no shogon (Tokyo: Shibundo, 1989), pp 54-67.

%1 The statement is somewhat reminiscent of the Huayan analogy of the rafter and the building. In his Huayan yicheng jiaoji
fengizhang s — I #F% /075 5= (T. 1866, 507c04-509a03) the Huayan patriarch Fazang {%ji& (643-712) elaborates on the
relation of a rafter to a building to explain the identity of a part and the whole, especially with respect to the bodhisattva path:
every stage of the bodhisattva path partakes of the totality of the path. See Francis H. Cook, Hua-yen Buddhism: The Jewel
Net of Indra (Pennsylvania State University Press, 1977), pp. 75-89.

%2 See Aoki, Kenkoin Amida Nyoraizé zonai nonyithin shirya, p. 88.

23 |In what looks like an added notation, the visiting “relic-faith monk™ is identified as Sojo Z%8. The only roughly
contemporary monk named Sdjo that I have been able to trace is the Shingon monk Sjo %81, who between 1362 and 1373
repeatedly participated in the annual Shingon ritual Goshichinichi mishithe %t H #&7% (Latter seven day ritual). This
prestigious seven day ritual concluded with the Emperor distributing Buddha relics of the Toji to a select few monks. In 1371
(Oan 4/1/15), for instance, Sojo received one of the fifty relic grains that were distributed that year. S8jo, however, died in
1405 (Oei 12). Todaiji monjo H53CE (DNS 6, 33, pp. 261-63).
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extricated itself from inside a Fugen Komy®d relic. Though it is a relic of the final period it is
a rare, wonderful and auspicious sign.?*

1444

This entry registers the enshrinement of relics in a stiipa reliquary (¢6 #) during an “assembly of
old monks” (résoshoshii-e ZfEFERE). It mentions that a monk named Jojiibo Jitsugon st
‘B5 mysteriously brought forth a gold coloured relic. The relic was subsequently enshrined in
the same stiipa.

© 1462

This entry (Kansho 3/1/26) presents small drawings of the shapes of several relics, and reports
the loss of one relic of Bodhidharma. Interestingly, Nonin is said to have received, in a dream, a
relic from the bodhisattva Maitreya. Such a miraculous account of course greatly enhanced the
object’s mystique:

In a dream the venerable Dainichi went up to the Tusita heaven and gratefully received a
tangerine from the bodhisattva Maitreya. In reality it was a Buddha relic. It is therefore
called “Tangerine Relic.”%*

1467

The next entry (Onin 1/7/5) simply catalogues the relics. It shows a typological distinction
between the primary relics of the six Chan patriarchs — interestingly called “Buddha relics”
(busshari) — and derivative “rice grains” (kometsubu >}7). Again the relics have multiplied
considerably, totaling to one hundred and ninety-four relics of the six patriarchs (of which seven
are reported missing) and twelve Fugen Komy® relics.

@ 1467
This entry merely identifies the six Chan patriarchs. It was composed in the first year of Onin
(1467) and copied in the ninth year of Eiroku (1566) by a certain SGshun 5212,

@@ Undated

The next three entries are undated but probably recorded in the Onin era.?®® All three concern the
kasaya of Dahui Zonggao (1089-1163) that was presented to Nonin’s envoys by Dahui’s
successor Fozhao Deguang.

The kasaya of Chan master Dahui of Mount Jing permanently remains at Sambdji. When
Samboji’s founder Dainich received the Zen dharma, Fozhao [gave him] a wonderful kasaya.
Original Vow [Dainichi] brough it with him when he returned to Japan. It an important
treasure of Samboyji.

24 TSR DIAE T Z+— A +— A B RS RSN 528 S R R B ISR 2 N & 8 B R — R e
& A AR AR R B AR, (Nakao, “Settsu Samboji kankei shiryd,” p. 146.)

25 ] b ANGEERRE R A YR SRR B AT A S, R 2 T AT 55 (Nakao, “Settsu Sambdji
kankei shiryd,” p. 146).

26 In view of the calligraphy Takahashi Shiiei connects the three entries to entry number 11 and accordingly places them in
the Onin years. Takahashi, “Samb&ji no Darumashii monto to rokuso Fugen shari,” p. 120.
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Measurements of the great kasaya. Width: eight shaku, two sun. Length on the left side:
three shaku, eight sun. Length on the right side: three shaku, six sun. ¢’

The transmission of a kasaya from master to disciple is of course a central symbol in the
Chan/Zen discourse of lineage and legitimacy.?® Eisai and Dogen both received kasayas from
their teachers, and it is entirely plausible that Fozhao Deguang bestowed a kasaya on Nonin
(possibly even one that was once worn by Dahui). The transfer of a kasaya to Nonin is alluded to
in Genko Shakusho, which mentions that Fozhao presented Nonin’s envoys with a “dharma robe”
(hae #:4%).%%° The Relic Inventory of course claims that Nonin personally received the garment
from Fozhao when in China. The fact that the kasaya — an object of great cultic and legitimizing
value — is not mentioned earlier in the document, which may lead to the suspicion that the
tradition was a later invention. Yet, the kasaya discovered in recent times at Shobgji (together
with the Relic Inventory and the relics) is in fact an authentic object of Song dynasty Chinese
provenance; the garment has been dated to the twelfth century and classified as the oldest extant
Zen style kasaya imported from China to Japan.?”

@® Undated

This entry identifies the various shapes and colors of the relics of the six Chan patriarchs and
features small drawings of the objects. A rough dating for the entry may be inferred from the
term biidoro 3£ 1= =, used to describe one particular relic. Biidoro means “glass.” Though the
word seems to be etymologically related to the Sanskrit vaidirya (lapis lazuli), it entered the
Japanese language through the Portugese vidro, after the Portuguese brought glass objects with
them in the sixteenth century.?’* The entry therefore cannot predate this era. At this juncture, as
will be clear from the next entry, the relics had been moved from the Sambgji to another location.

TR R EAERI 28 = SR,/ SRR LK A SRR O R S AR AR R ke, =R

i, [ RARET )RS, ¥YZERNFHER, #YZRAS A, Ibid

28 According to Chan tradition, Buddha $Sakyamuni conferred a gold-embroidered kasaya on Mahakasyapa as a certification
of his awakening and his authority to pass on the dharma. This kasaya (or others, the accounts are imprecise and contradictory)
was subsequently transmitted through the Chan lineage. The advocates of the self-styled Southern school claimed that
Bodhidharma’s kasaya had been handed down in a straight line up to Huineng, the one and only Sixth Patriarch. Aided by this
powerful narrative the movement succesfully established itself as the orthodox tradition, in contradistinction to the socalled
Northern school, represented by the followers of Shenxiu. With the hegemony of the Southern school the concept of a unique
kasaya that was transmitted as the sole token of legitimacy had served its purpose, and the idea of one Chan patriarch per
generation disappeared. In the proliferation of Chan/Zen lineages the conferral of a kasaya remained closely associated with
the idea of authentic transmission. See Hobagirin: Dictionnaire encyclopédique de Bouddhisme d’aprés les sources chinoises
et japonaises, vol. 8, (Paris-Tokyo, 1983) entry Den e {8/, by Anna Seidel.

%9 DNBZ 62, p. 156.

20 The kasaya was exhibited in 2010 in the Kyoto National Museum. The exhibit catalogue describes the object as silk, dark
blue, so-called nine panel kasaya (kujo kesa JUZ<42i). See Kyoto Kokuritsu Hakubutsukan, Kasé to kesa, p. xviii.

21 See C. Dunn, “Some Etymological Notes on Two Japanese Words kugutu and ruri,” Bulletin of the School of Oriental and
African Studies 36/2 (1973): pp. 287-292. Glass production in Japan is well attested in the Nara period at which time it was
mostly used for making Buddhist altar supplies, particularly reliquaries. Glass workshops were located on temple grounds.
Glass beads were especially in demand and produced by the tons. See Dorothy Blair, A History of Glass in Japan (New York,
Kodansha & The Corning Museum, 1973). In view of this intimate relationship between glass production and Buddhist
temples, it is conceivable that glass was actually used to manufacture relics.
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Undated
This entry recounts the provenance of the relics that were kept at Sambgji and describes their
removal from the temple due to the devastations of the Onin war:

Record of the Transmission of the Relics of the Six Patriarchs and the Kasaya of Dahui at
Sambaoji in Nakajima, Sesshi. The Sambbdji in Nakajima in Sesshii was founded by
Venerable Dainichi, also called Original Vow (Hongan). In the fifth year of Bunji (1189),
tsuchinoto-tori, during the reign of Emperor Gotoba, Dainichi dispatched disciple monks to
the Song empire and inherited the dharma from Chan master Fozhao. This can be verified
from chronicles. Thereafter Dainichi, too, went to the Song. Fozhao was impressed with
Dainichi’s faith and reverence and awarded him relics of Bodhidharma, Huike, Sengcan,
Daoxin, Hongren, and Huineng, as well as a kasaya of Chan master Dahui. After his return
to Japan, [these objects] were passed on through successive generations as treasures of
Samboji. Alas! In the summer of the third year of Onin (1469), Shogun Yoshimasa (1435-
1490) charged Nakajima’s seventeen districts. Defenseless against the military force,
Nakajima was defeated. At that time Samboji was completely turned into a battleground.
The congregation lamented the destruction of the treasures and transferred the relics of the
six patriarchs, the kasaya and a number of other treasures to a wayfarer’s thatched hut in
Sakai town in Senshii RJNIRFS. Later, this thatched hut was inherited by a nun. This nun
was the aunt of layman Soken of the Anshd pavilion, the founding patron and great
benefactor of Shoken-in. "

The account reiterates that Nonin received the relics personally from Fozhao Deguang in China,
with the added clarification that he did so subsequent to the initial journey of his envoys. In 1469
Sambdji got caught up in the Onin war (1467-1477) and its residents relocated the relics, the
kasaya and “other temple treasures” to a safer place. The objects are said to have been transferred
to a hermitage of a nun in Sakai whose lay uncle patronized a temple called Shoken-in T2 & .
The objects apparently ended up at this temple; the entry itself was probably also composed there.
A topographical work of 1686, entitled Yashiifushi &N (Gazetteer of Yamashiro Province)
by the Confucian physician Kurokawa Doyt f2)1[3E4f (d. 1691), has a similar account:

Shoken-in, within the [Shobaji] temple, preserves the kasaya of Chan master Dahui. Long
ago it was kept at the Sambdji in Settsu; it arrived there from China in the days of abbot
Dainichi. After Samboji’s decline it was kept at a hermitage of an old nun in Sennan Sakai
SREYR and hence it was transferred to this temple. In the past this temple was called
Kotsji i <7, located east of Mount Yahata. It was established as an annex of
Tofukuji’s Shogon-in ke 2™
The slightly earlier Genko Shakusho benmo T FRE(HEZZE (Primer on Genkd Shakusho) (1675)
similarly mentions that the Shobdji subtemple Shoken-in preserved Dahui’s kasaya.2™ The
trajectory of the various objects after their removal from Sambdji in the Onin war, as described in
the Relic Inventory and these Edo period sources, is difficult to ascertain. It is possible that
objects were lost and later again “reinvented.” The kasaya discovered at the Shobgji, though, is
clearly a genuine object of Song Chinese provenance, stemming from Nonin’s time.

212 Nakao, “Settsu Samboji kankei shiryd,” p. 147.
23 Yoshifushi, cited in Murakami, Eihei niso Koun Ejé Zenji, p. 55.
2" Genko Shakusho Benma, cited in Nakao, “Nonin botsugo no Darumashii,” Shiigaku kenkyii 27 (1985), p. 218.
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THE SAMBOJI TEMPLE COMPLEX

Some information about Sambdji and its properties, as existent just before the Onin war, can be
gleaned from a property record of the nearby Soto temple Sozenji Z:f#=7.27® This document,
dated 1461, documents Sozenji’s tenure over various lands and buildings and reveals that Sambdji
was one of several temples that dotted the Nakajima area (i.e. Enmydji 8=, Hannyaji #5457,
Eizen-an X ## /&, Donge-an ‘E¥EME, Unchs-an ZETHFE and Myoks-an #J:HE). The Sozenji
document indicates that Samboji controlled a considerable extent of land and counted at least nine
subtemples, called Myokan-in #2#i5¢, Mida-in #REERE, Saiko-in P8P, Senshi-in T FBi,
Dainichi-in X H Bz, Jizo-do M %L, Henjo-in i@ PR, Yakushi-do 3EAfi%: and Kichijo-in ##E
7% (an additional source mentions a subtemple called Gochi-in F.%5[;%).2® The names of these
subtemples signify a diversity of buddhas and bodhisattvas, reflecting a similarly diverse cultic
perspective. Dainichi-in, for instance, would have enshrined a statue of Dainichi (Mahavairocana),
the cosmic buddha of esotericism. The Mida-in and Saiko-in were obviously dedicated to Buddha
Amida and his Pure Land in the West.

Interestingly, several temples in the Yodogawa area at present preserve statues that are
thought to have been transferred from Sambaoji. Sennenji B/&x5F, a Pure Land temple located in
Higashi Yodogawa, houses a late Heian period statue of Amida, a mid-Heian period statue of the
Eleven-headed Kannon (Jiiichimen Kannon +— Ti#l#) and an early Kamakura period Dainichi
Nyorai (Plate 2), which are thought to be the principal icons of now vanished Sambgji
subtemples.?”” Another temple in Higashi Yodogawa, the Rinzai temple Zuikdji %67, traces
back its history to Samboji. Zuikoji was reportedly established in 1643 as Shigetsuji 5 A 57 to
serve as the private hermitage of a Zen monk called Tennen K#X. In 1732, this Shigetsuji was
refurbished by incorporating materials from a subtemple of Sambdoji called Zuiko-in Hi Y[z,
located in the nearby village Sanbanmura = #/. The refurbished temple was thereafter renamed
Zuikdji.?™® Zuikdji housed statues of Kannon, Bodhidharma and Shotoku Taishi. Its precincts also
featured a tombstone with the inscription “Grave of Temple Founder Nonin” (kaisan Nonin no
haka B [LIAE .22 2£).2° Along with related documents and most of the temple itself, these statues

8 Nakajima Sozenji ryé tokorodokoro sanzai denpatara no koto RS SFRRAL % 5 {F 1 2 % 4%, cited in Harada, Nihon
chiisei zenshii to shakai, pp. 64-67; and Osaka Keizai Daigaku, Higashi Yodogawa no rekishi to Bijutsu (Osaka Keizai
Daigaku, 2002), p. 44. The Sozenji is said to have been founded by Gydgi 1745 (668-749) in the eighth century. In 1442 the
temple was restored by Hosokawa Mochikata #fi)I[FF% to serve as a temple for the commemoration of the military ruler
Ashikaga Yoshinori (1394-1441), who was assassinated in the 1441 Kakitsu incident. From that time on Sozenji was
affiliated with the Sot6 school.
218 Soi Yasutadashi shozo monjo #EH-ZR LI ATE SCHE, cited in Harada, Nikon chiisei zenshii to shakai, p. 66. According to
Osaka shiseki jiten, Samboji was a large temple complex founded by Nonin in the year third year of Ninan (1168). It
comprised seven basic monastic structures and at its heights boasted an additional forty-eight monastic residences, housing
one thousand monks. Osaka shiseki jiten (Seibundo Shuppan, 1986), pp. 222-23. Unfortunately no sources are given for these
data.
21" Osaka Keizai Daigaku, Higashi Yodogawa no rekishi to bijutsu, pp. 36-37, p. 43 and p. 50. Sennenji was founded by the
monk Unkei Z£i% (Teiyd Shonin ##2 1- \) in 1643 as a place for his retirement. Unkei had been the third generation abbot
?7f8a nearby monastery, likewise named Sennenji. The carving of the Amida statue is attributed to Genshin (942-1017).

Ibid., p. 44.
2% Murakami Sodo visited Zuikoji and reported on Nonin’s gravestone in 1928. Murakami wrote that Zuikdji housed statues
of Sho-Kannon, Bodhidharma and Shotoku Taishi: “masterpieces sculpted from old hackberry wood, instantly inspiring great
reverence.” Murakami proposed that these statues were original statues of Sambdji. Murakami Sodo, Eihei niso Koun Ejo
Zenji, p. 50. In 1936 Washio Junkei also saw “Dainichibd Nonin’s desolate grave” at Zuikdji. Washio, Nihon bukkyo
bunkashi kenkyii, p. 142.
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and the (apocryphal) gravesite were destroyed in the Osaka bombings of 1945.2% Recently (1996
and 2002) Japanese archeologists located remnants of the Sambdji in what is now Osaka’s Daido
KA district. The excavations yielded rooftiles, ceramics and a small, stone gorinto stipa. 2**

Sambaji Jizo-in

The Sambaji Jizo-in Register (1499), discovered at Shoboji together with the Relic Inventory,
shows that the Onin war did not bring about the end of Samboji. The document lists numerous
rice fields and grazing lands that were donated to one of Sambdji’s subtemples, called Samboji
Jizo-in =8 F HE5E. The register was composed by a certain Matsukaku Maru #A%5 4L, one of
the temple’s lay students.

Sambaji Jizo-in was obviously dedicated to the bodhisattva Jizo (Skt. Ksitigarbha), the hell-
harrowing bodhisattva that may have been of special significance in the Darumashii.’®* The
Register, in addition, indicates that the temple preserved relics. Though not specifically
mentioned, these relics probably derived from the relic collection described in the Relic Inventory.
The Register contains several lists that enumerate the many benefits of relic veneration and other
practices, and so provides a glance at the temple’s cultic life. The Register first lists “ten virtues
of relics” (shari jitoku &F]17E), followed by thirteen virtues of “venerating buddha relics”
(bussshari haiken %14 iL). Next it lists ten virtues of “audibly invoking the Buddha” (kosho
nenbutsu & 75 /&1A), followed by ten virtues of “scattering flowers” (sange #X({£) and twenty
virtues of “burning incense” (shoko BEZ). Evidently, the Jizo-in community combined relic
veneration with nenbutsu recitations and offerings of flowers and incense. The virtues, that is, the
benefits received from these practices, are a mixture of spiritual advancement and mundane
benefit. The veneration of relics, for instance, is associated with the sprouting of the five kinds of
crop and the attainment of unparalleled awakening; nenbutsu repetitions are said to actualize
samadhi and frighten off demons; flower offerings are said to bring about longevity and attract the
protection of deities; the burning of incense is said to facilitate rebirth in a Pure Land of one’s
choice and is also said to enhances one’s physiognomy. In brief, the Sambgji subtemple Jiz6-in
accomodated a community that included lay practitioners, who performed highly accessible
practices that centred on relics, offerings, recitation of Buddha’s name and faith in rebirth in the
Pure Land.

Concluding remarks

Nonin’s temple in Settsu was located in a socalled “dispersed place” (sanjo), bordered by rivers
and bustling with commercial and leisure traffic; an area inhabited by outcaste groups that may
have been especially receptive to Nonin’s teachings. Sambgji preserved various objects that
attracted adherents and legitimized Nonin’s status as a Zen patriarch. The temple held painted
portraits of Bodhidharma and Chan master Deguang, brought back from China by Nonin’s envoys.
Fozhao had inscribed these portraits with verses that celebrated Nonin’s awakening and alluded to

%0 Nishioka Shuji, “Settsu Nakajima Sambdji to sono shiihen,” IBK 55 (2007), p. 1007.

281 Osaka Keizai Daigaku, Higashi Yodogawa no rekishi to bijutsu, p. 19. Nishioka, “Settsu Nakajima Sambdji to sono
shithen,” pp. 1007-1004.

282 In the Darumashi text Jotashogakuron, Dainichi Nonin is cited expounding a story that features the bodhisattva Jizo. See
Translations, Text I, section [C][2]
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Nonin’s induction into the Zen lineage. In the same vein Fozhao provided a kasaya, a patriarchal
name and written documents. Fozhao’s forthcoming attitude may have been a sincere response to
Nonin’s now lost letters, carried by the envoys. Economic relations that existed between Japanese
entrepreneurs and Fozhao’s King Asoka monastery in the port town of Mingzhou probably also
helped to pave the way.

The portrait of Bodhidharma was put on view during ritualized lectures. The audience was
told about the august Zen lineage and instructed to venerate Bodhidharma. The portrait of Fozhao
Deguang may have been used in a similar fashion, but there is no evidence for this.
Bodhidharma’s portrait resurfaces in historical records of the Edo period. The painting was the
centre of a ritual lecture in the imperial palace, officiated by the Rinzai priest Gudé Toshoku
(1577-1661) and inspected by the Rinzai monk Kogetsu Sogan (1574-1643). In this period the
portrait was repeatedly copied, most likely for use in tea ceremonies.

Sambaji was a centre of relic veneration. Data on the relic cult are found in the temple’s Relic
Inventory. Early entries in this inventory (1201-1238) reveal that an important role in the relic
cult at Sambdji in this early period was played by hijiri type monks with Amidist and Esoteric
leanings. There are indications that some of these monks were associated with the Pure Land
movement established by Honen. The remaining entries in the Relic Inventory describe events
between 1405 and 1469. They show a great increase in the number of relics, and report on the
veneration and dissemination of relics during special assemblies. A few entries mention the
kasaya of Chan master Dahui. It is claimed that this garment was transmitted to Nonin in person
when he visited China. The Relic Inventory ends with a retrospective account of the relocation of
the relics and other treasures in 1469 due to the onslaught of the Onin war.

A document composed a few years before the outbreak of the Onin war shows that the
Sambdji was a large temple complex, comprising several subtemples. Another document verifies
the existence after the Onin war of a Sambdji subtemple called Jizo-in. This document was
composed by a lay practitioner and indicates that the community of the Jizo-in engaged in relic
veneration, nenbutsu recitation and faith in rebirth in the Pure Land.
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