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ENDNOTES

Introduction

I The full title of the scripture is Dale jingang bukong zhenshi sanmoye jing RSE4: A~ 72 B B = JEHBKE and it is
published in 7'.8.243:784a-786b. Hereafter I refer to it as the Liqujing.

2 The full title of this commentary is Dale jingang bukong zhenshi sanmoye jing banro boluomiduo liqu chu K%
A28 (BB R AR AT I 745 25 BB and it is published in 7.19.1003:607a-617b. Hereafter I refer to it as the
Liqushi.

3 See 7.52.2120:8392a29, 840al, a2, 839¢c12-15. Amoghavajra’s second commentary is the Banro boluomiduo liqu jing
dale bukong sanmei tianshi Jingangsaduo pusadeng shigisheng damantuluo yishu f¥%35 5 %65 2 BEEREE R EE R 22 =
b E R R R+ LB K S R R (hereafter, the Shigisheng damantuluo yishu) and is published in
T.19.1004.

4 Amoghavajra’s Indian source text has been dated to the seventh century and is regarded as one of the earliest of the
yoga tantras. See Astley-Kristensen, The Rishukyo: The Sino-Japanese Tantric Prajiiaparamita in 150 Verses
(Amoghavajra’s Version), Buddhica Britannica Series Continua III (Tring, UK: Institute of Buddhist Studies, 1991),
p. 11.

5 Also called the four seals PUF], this method of identification with deities is seen in the Sarvatathagata-tattva-
samgraha (T.18.865), Amoghavajra’s reference source for his Liqujing and Liqushi. See Chapter Four.

6 I have used the English translation “Adamantine Crown” for the Sanskrit term Vajrosnisa. See Ronald M. Davidson
(“Sources and Inspirations: Esoteric Buddhism in South Asia,” Esoteric Buddhism and the Tantras in East Asia,
Charles D. Orzech, Henrik H. Sgrensen, Richard K. Payne, eds. (Leiden: Brill, 2011), pp. 19-24, esp. p. 24) and
Giebel (“The Chin-kang-ting ching yu-ch’ieh shih-pa-hui cih-kuei: An Annotated Translation,” Naritasan bukkyo
kenkyiijo kiyo [Naritasan: Shinshoji, 1995], vol. 18, pp. 107-210, esp. p. 109) who suggest that the term has been mis-
rendered in Japanese literature as Vajrasekhara/Sikhara <=[f|TH. Giebel refers us to Kukai’s Kongochokyo kaidai 4[|
TEHKEBARE (T.61.2221:2b11-15), where he records the work’s title in the siddham script as vajra-usnisa, and to
Haiyun’s #§ZE Liangbu dafa xiangcheng shizi fufa ji WTh RIEFAZRIE (5D (T.51.2081:784b23), wherein he
equates this work to the head of the human body and so its teachings are supreme among all the methods of the Great
Vehicle.

7 See Amoghavajra’s translation of a part of the Sarvatathagata-tattva-samgraha (T.18.865), which is the First
Assembly of the Eighteen Assemblies of the Yoga of the Adamantine Crown. This system is documented in
Amoghavajra’s Jingangding yugie shibahui zhigui 4= TEF(N -+ /\ & F5)7 (Guide to the Eighteen Assemblies of the
Yoga of the Adamantine Crown), which is published as the Jingangding jing yugie shibahui zhigui 4RI TERE -+
J\E5)F (T.18.869). Both works are recorded in the list of translations and compositions (7.2120:839a28, b14) that
Amoghavajra presented to the Chinese emperor in 771. I discuss Amoghavajra’s memorial, his translation of the
Sarvatathagata-tattva-samgraha and the Jingangding yugie shibahui zhigui in Chapter Four.

8 Amoghavajra’s Ligushi and a manual for the rite of the Five Mysteries (7.20.1125) were fundamental to Kuakai’s
construction of the doctrine of “becoming a buddha in this very body” E & il {A (sokushin jobutsu), which he
promotes in his Sokushin jobutsu gi B & i%{.7% (Meaning of Becoming a Buddha in This Very Body). See this work
in Kobo daishi zenshii, vol. 1, pp. 514-515 and compare 7.19.1003:6092a18-20 (four wisdom seals), 610a9-14 (four
types of mandalas) and 7.20.1125:535b26-c16 (empowerment of Samantabhadra/Vajrasattva and the Five Mysteries).

° The Liqujing and its commentaries and ritual manuals are listed in Kukai’s Shingonshii shogaku kyoritsuron
mokuroku 18 P E24E A H $% (Catalogue of Scriptures, Precepts and Treatises for Those Who Study the
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Shingon Doctrine), a reading list for monks of his lineage. See Kobo daishi zenshii, vol. 1, pp. 105-123, esp. pp. 106,
107, 110.

10 The Chinese original of the mandalas from which Shuei’s copy derived does not survive.

! Japanese scholarship is vast. I present the views and works of these scholars in the chapters of this study, as well as
in Appendix B, Amoghavajra’s Transmission.

12 See Chapter Three of this dissertation.

13 See Osabe Kazuo, Todai mikkyo shi zakko (Kobe: Kobe Shokadaigaku keizai kenkytijo, 1971) and Ishida Hisatoyo,
Mandara no kenkyii (Tokyo: Tokyo bijutsu, 1975), for example.

4 Examples are the Ishiyamadera exemplar of the Liqujing shibahui mantuluo and the template of the Jingangding
jiuhui mantuluo 4R|TEJLE 2 55 5% (Mandala of Nine Assemblies of the Adamantine Realm, also known in the
Shingon school as the Genzu kongokai mandara BiIE | 2 75 #%), which includes the Liguhui.

15" See Orzech, “Seeing Chen-yen Buddhism: Traditional Scholarship and the Vajrayana in China,” History of
Religions, vol. 29, No. 2 (1989), pp. 87-114, and Politics and Transcendent Wisdom: The Scripture for Humane Kings
in the Creation of National Protection Buddhism (State College, Pennsylvania: the Pennsylvania State University
Press, 1998); Sharf, Appendix 1 (Honolulu: University of Hawaii Press, 2002), pp. 264-278, esp. pp. 277-278.

16 See Orzech, The “Great Teaching of Yoga,” the Chinese Appropriation of the Tantras, and the Question of Esoteric
Buddhism, Journal of Chinese Religions, vol. 34, pp. 29-78.

17 See Chapter Four.
18 See Chapter Four.

19 See Misaki, Taimitsu no kenkyii (Tokyo: Sobunsha, 1988), which contains his studies on this topic from 1962
onwards; Orzech, “Seeing Chen-yen Buddhism,” History of Religions, vol. 29, No. 2, pp. 87-101; Jinhua Chen,
Crossfire: Shingon-Tendai Strife as Seen in Two Twelfth-century Polemics, with Special References to Their
Background in Tang China. Studia Philologica Buddhica Monograph Series XXV (Tokyo: The International Institute
for Buddhist Studies, 2010).

20 Koda Ytun, “Keikawajo igo no mikkyo sotachi,” Koyasan daigaku mikkyobunka kenkyiijo kiyo, vol. 15 (2002), pp,
29-62, esp. pp. 38-39 reckons Faquan’s dates as 800-870. I presented an initial study of Faquan’s transmission in
“Faquan’s Transmission of the Susiddhi Category of the Esoteric Buddhist Teachings,” Journal of the International
College for Advanced Buddhist Studies, vol. 8 (2004), pp. 280-232.

21 Rishukyo no kenkya PEERAE OHFST (Koyasan: Koyasan daigaku shuppanbu, 1930, 1959.

22 Himitsu kyoten: Rishukyo (Tokyo: Hirakawa Shuppansha, 1982), p. 13.

23 Hatta, op. cit., pp. 336-352 presents the contents of the scripture and its commentary (teachings and mandalas) in
chart form. See especially p. 345 for the reference system he uses for his explanations of the charts. These are a
variation of the Mandala of the Adamantine Realm 4[| /it~ > % 7 D ZEJE, the First Assembly (Sarvatathagata-

tattva-samgraha) ¥4I TE#E (Danapala’s Song Dynasty translation, 7.18.882), and a completed form of the Great
Mandala of the Adamantine Realm |} K~ o & Z D5ERK.

24 See endnote 4. Hereafter, The Rishukyo.

% In Chapter One, I document Amoghavajra’s use of the Sarvatathagata-tattva-samgraha’s system in his Liqujing
and Liqushi and in Chapter Four, I demonstrate that he consulted other assemblies of this new yoga system.
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26 T.243:784b15-19, 786b1-3, T7.1003:609b6-9, 611a19-21, 617a26-28.
27 See Chapter One.

B T.55.2176.

2 These works are published in 7.18.867 and 7.19.973.

30 See Rolf W. Giebel’s statement (Two Esoteric Sutras (Berkeley: Numata Center for Buddhist Translation and
Research (2001), p. 7, which is also in his “The Chin-kang-ting ching yu-ch’ieh shih-pa-hui cih-kuei: An Annotated
Translation” Naritasan bukkyo kenkyiijo kiyo, vol. 18, (1995), pp. 112-113) that Amoghavajra’s translation conforms
closely with the corresponding portion of the Sanskrit text, as well as the later Tibetan and Chinese translations of the
complete text.

31 T thank Iyanaga Nobumi for the idea of a chart, and for creating an empty chart for me to fill.

32 See, for example, Horiuchi Kanjin, “Shoe Kongocho shosetsu no kyoshu ni tsuite,” Katsumata Shunko hakushi koki
kinen ronshii — Daijo bukkyo kara mikkyo e (Tokyo: Shunjasha, 1981), pp. 301-315 and Yoritomi Motohiro,
Mikkyobutsu no kenkyii (Kyoto: Hozokan, 1990), pp. 188-189.

Chapter One: The Liqushi and the Liqujing Mantuluo

'For a description of Shiei’s travel route in China, see his biographies in Honcho kosoden K55 {818, 7 in Dainihon
bukkyo zensho X H A4 2, vol. 102. p. 131; Shingonden B S 18, 3 in Dainihon bukkyo zensho, vol. 106, p. 160;
and Omura Seigai, Mikkyo hattatsu shi (Tokyo, 1918), pp. 868-869. For more sources on Shiiei’s biography, see
Mochizuki, Bukkyo daijiten, vol. 3, p. 2213b and Mikkyo daijiten, vol. 2, p. 852a.

2 Called the Tangben Liqujing mantuluo AR FLEGEE & 25 5 (The Tang Version of the Mandalas of the Guiding
Principle Scripture), the work is illustrated in Taisho shinshii daizokyo zuzo RIEFE RigAS Bl (hereafter, T.
Zuz0), vol. 12, no. 3239, pp. 954-971.

3 The Daigoji version, which is titled Liqujing shibahui mantuluo B8RS+ )\ € 2 455 (Mandalas of the Eighteen
Assemblies of the Guiding Principle Scripture) is published in 7. Zuza, vol. 5, no. 3044, pp. 776-798. For the date of
this copy, see Ono Genmy®, Bussho kaisetsu daijiten (Tokyo, 1968-1978), vol. 11, p. 187a.

T have examined such late Heian and Kamakura period ritual compilations as the Zuzosho B (T. Zuzo, vol. 3,
no. 3006), Besson zakki BIEHERT (T. Zuzo, vol. 3, no. 3007), Mandarashii & 55 ##4 (T. Zuzo, vol. 4, no. 3018),
Kakuzensho Bi#EY (T. Zuzo, vols. 4 and 5 no. 3022) and the Asabasho &Y (T. Zuzo, vols. 8 and 9, no. 3190).

3 For details of this discovery, see Ono Genmy®d, Bukkyd no bijutsu to rekishi, (Tokyo, 1937), p. 73, wherein he reports
that this discovery took place in January of 1934 W4F1J/L4E (Showa 9). This explains why this important document
was totally ignored from the time of its introduction in 865 until the 1930s. The Ishiyamadera set was published for
the first time in 1934 in T. Zuzo, vol. 12, no. 3239. Other examples of the Ligujing set of mandalas were published in
1933 in T. Zuzo, vol. 5.

6 Toganoo Shoun, Rishukyo no kenkyi (Koyasan, 1930/1959) would not have known of the Ishiyamadera exemplar.
See Hatta Yukio, Himitsu kyoten: Rishukyo (Tokyo, 1982), pp. 13-17, who did not include the Ishiyamadera exemplar
in the list of Liqujing mantuluo that he examined. Ono Genmy®o, Bukkyo no bijutsu to rekishi, pp. 729-730, who did
not publish in any detail his examination of these mandalas, conjectured that a master after Amoghavajra translated a
Sanskrit work and paired these images with this as yet unknown text. Fukuda Rydsei examined only two mandalas. He

=

records in “Rishukyd mandara ni tsuite —toku ni Gohimitsu mandara wo chaishin ni” BRERKE & FFE I DOV T — —
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\Z TR = A5 R & HRULN T, Rishukyo no kenkyii: sono seiritsu to tenkai (Tokyo, 1987), pp. 425-430, esp. p. 428, that
there is no correspondence between the Five Mysteries Mandala and the prescriptions in the Ligushi. However, in
another article in his book, titled “Ishiyamadera zo Tohon Rishukyo mandara no kento” 7 |LI S el AP ER(E 2 75
DFRFS, pp. 431-439, he compares the iconography of mandala No. 3 with the relevant section of the Ligushi and
states that there is a close correlation between text and image. Clearly, a thorough examination of the iconography of
this set is necessary.

7 See Introduction, State of the Field, pp. 2-3.

8 See his Shoajari shingon mikkyo burui soroku i P2 E 5 5 #EHFEFESK which is published in
T7.552176:1131b25.

Shiei’s inventories are published in 7.55.2174A, B. Japanese scholars regard the Shinshosha shorai homonto
mokuroku as Shuei’s own work. The second catalogue is the work of his disciples because of the appearance of
Shiiei’s name in the title. See Yoritomi Motohiro, “Shiei shorai no mikkyd zuzd,” Naritasan Bukkyo Kenkyijo Kiyo
(Bulletin of the Naritasan Institute for Buddhist Studies), vol. 15 (1992), pp. 495-539, esp. 499-500. Ennin’s
inventories are published in 7.55.2165, 2166 and 2167. I discuss these inventories in Chapter Five of this dissertation.

9 This evidence is contained in the inscriptions on a scroll entitled the Suxidi yigui qiyin B2 HEEHERF] (T. Zuzo,
vol. 8, no. 3146) and the Ishiyamadera set of the Liqujing mantuluo, which date both works to 864.

The inscription on the Ishiyamadera set states that (7. Zuzo, vol. 12, p. 971) during the middle ten days of the
second spring month of the fifth year of Xiantong &, in Yuyuan 35[5% of Xiangguosi #H[5]=F in Bianliang VK%, a
certain monk (his name is given in siddham characters but his Chinese name is not known) copied the illustrations of
Xuanging ¥ B¥, the master of Dabeiyuan K7E[5E. The original inscription is transcribed by Ono Genmyo, Bukkyd no
bijutsu to rekishi, p. 726 as: “ 808 TR R F AR H iR A A KRR IS ol e s 2/ RARRE LB —jA  th
- TERATER.” The values of the siddham letters are based on the reading by Fukuda, “Ishiyamadera zo Tohon
Rishukyo mandara no kentd,” in Rishukyo no kenkyi: sono seiritsu to tenkai, p. 439, note 9: nadismadhyara. Although
the exact date is not recorded in his biographies, during his visit to Bianliang, Shiiei did indeed obtain initiation into
the adamantine realm <[l J# 18 (Kongokai kanjo) from this esoteric master, Xuanging. See Honcho kosoden K5
= {818, 7 in Dainihon bukkyo zensho, vol. 102, p. 131, Shingonden &= 1%, 3 in Dainihon bukkyo zensho, vol. 106, p.
160.

The inscription on the Suxidi yigui giyin states that (T. Zuzo, vol. 8, no. 3146, p. 26) during the middle ten
days of the first summer month of that same year (Xiantong 5) Zhaocong %5 copied the scroll in Changan’s Eastern
Market. The original inscription is transcribed by Ono Genmy®d, op. cit., p. 726 as: “F 8 T4 m kK H A2 2 H )
A IR KB ERSRRL, _EHR AT The timing fits Shtiei’s itinerary. Shiei records the Suxidi yigui giyin in his
Shinshosha shorai homonto mokuroku (T.2174A:1111b5), but he does not mention the Ishiyamadera set of the
Liqujing mantuluo.

For discussions of the two inscriptions, see Ono Genmy®, op. cit., pp. 725-731. Manabe Shunsho discusses
the inscription on the Suxidi yigui giyin in “Soshitsuji giki keiin zu no kosatsu 1: T6ji Kanchiin z0 to Ishiyamadera z0
hon,” Mikkyo bunka, vol. 62 (1963), pp. 77-94, especially 80-83. I present these scholars’ research in “The Rishukyo
Mandara Said to Have Been Introduced by Shuiei,” Cahiers d’Extréme-Asie, Mémorial Anna Seidel, vol. 8 (1995), pp.
371-388, esp. p. 372.

10 7.8.243:784b11-12.

! The four mandalas are illustrated in 7. Zuzd, vol. 5, no. 3044, pp. 794-797, Nos. 19-22. A set of mandalas in the
private collection of Sorimachi Natsuko 5 H] & 1-J& (housed in the Tokyo National Museum) also contains these four
additional mandalas. The colophon on this set dates this copy to Joan 1 72 Jt4F (1171). Professor Yoritomi
Motohiro kindly photographed this set for me. On the other hand, a set in Entsuji [B]i#<F on Koyasan /5 % [LI has only
sixteen mandalas. This set (7. Zuzo, vol. 5, no. 3045) does not include the important Five Mysteries Mandala FLih%
£ 755, which is, according to Amoghavajra’s Liqushi, the culmination of the Liqujing’s teachings.
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12 Vajrapani, Avalokite$vara, Akasagarbha, Vajramusti, Mafijuéri, Sahacittotpadita-dharma-cakra-pravartin,
Gaganagaiija and Sarvamara-pramardin.

13 S TH — G an 2 (5 B i R BLRE K EHE (The Adamantine Pinnacle: Compendium of the Truth of All the
Tathagatas and the Realization of the Great Vehicle, Being the Scripture of the Great King of Teachings), published in
T.18.865:207a10-24. See Toganoo, Rishukyo no kenkyii, p. 77 and Horiuchi Kanjin, “Kongdchokyo no sessd,”
Koyasan daigaku ronso, vol. 11 (1976), pp. 67-122), esp. pp. 71-72. For an English translation of Amoghavajra’s text,
see Rolf W. Giebel, Two Esoteric Sutras (Berkeley: Numata Center for Buddhist Translation and Research, 2001, pp.
5-107,) esp. 19-20.

I give Giebel’s English translation for the title of this work.

4 Amoghavajra places the Sarvatathagata-tattva-samgraha and the Liqujing first and second, respectively, in a list of
translations and compositions that he presented in a memorial to the Chinese Emperor Daizong X% (r. 762-779) in
771 (T.52.2120:839a28-29). This indicates the importance of these two texts in his transmission, and emphasizes their
close doctrinal relationship. This memorial is part of a larger collection of memorials, the Daizongchao zeng Sikong
Dabianzheng Guangzhi sanzang heshang biaozhiji fR =1 =] 2% )Rk R —jckn =248 (T.52.2120), which
date from the years 757 to 781 and which Amoghavajra presented to three successive Chinese emperors.
Amoghavajra’s disciple, the monk Yuanzhao [E]}f (719-800) was the compiler of this collection. The list of
translations and compositions is found on 7.52.2120:839a28-840a11 and a translation of the memorial is found in
Orlando Raffaello, A Study of Chinese Documents Concerning the Life of the Tantric Buddhist Patriarch
Amoghavajra (A.D. 705-774) (Ph.D. Dissertation, Princeton University, 1981), pp. 67-71.

15 The teachings of the Ligujing belong to the earlier Prajiiaparamita tradition, but influences from Indian Esoteric
Buddhism can be seen in a Chinese translation of this text made by Bodhiruci sometime between 693-727. For the
“esoterizing” of this text, see discussions throughout Toganoo’s Rishukyo no kenkyii and Fukuda, Rishuko no kenkyii:
sono seiritsu to tenkai, pp. 21-27. In Chapter Four of this dissertation, I discuss Amoghavajra’s Liqujing and Liqushi
and their relationship with the textual lineage of the Sarvatathagata-tattva-samgraha.

16 Amoghavajra presents the contents of the Eighteen Assemblies of the Yoga of the Adamantine Crown in the
Jingangding yugqie shibahui zhigui 4| TEFR -+ )\ & f5 8 (T7.18.869). This work is recorded in the list of
translations and compositions (7.2120:839b14) that Amoghavajra presented to the Chinese Emperor in 771. See the
Jingangding jing yuqie shibahui zhigui and Rolf W. Giebel, “The Chin-kang-ting ching yu-ch’ieh shih-pa-hui chic-
kuei: An Annotated Translation,” Naritasan Bukkyo Kenkyiijo Kiyo (Journal of the Naritasan Institute for Buddhist
Studies), vol. 18 (1995), pp. 107-202.

17 Chapter of the Adamantine Realm < [ill| 5 . See 7.869:284c18-285a14.

13 In this heaven, where form has become so rarefied that it is almost imperceptible and its inhabitants have no desires,
Mahavairocana’s appearance has yet to be actualized so that it can be perceived by practitioners. According to Tsuda
Shinichi’s discussion of the significance of the setting and the theme of this text (“A Critical Tantrism,” Memoirs of
the Research Department of the Toyo Bunko, No. 36 (1978), pp. 176-231, esp. pp. 197-208), in this heaven
Mahavairocana has an incorporeal form that will become concretized in our world of Jambtdvipa through Bodhisattva
Sarvarthasiddhi’s practice of a new, quick and easy method of attaining enlightenment. That is, Sarvarthasiddhi attains
enlightenment in five quick steps FLAHAK & #{ and, as Tathagata Vajradhatu (Mahavairocana) displays to sentient
beings an absolute reality in the form of the Great Mandala of the Adamantine Realm. The text provides rites and
rules that enable the practitioner to access this ultimate reality.

The Akanistha Heaven is the eighteenth heaven of the realm of form, beyond which lies the four heavens of
the realm of formlessness. The Buddhist cosmological system of the realms of desire, form and formlessness is
actually the stages of contemplation that the practitioner passes through until all desire, perception and thought cease.
See Mochizuki, Bukkyo daijiten, vol. 2, p. 1742 (shikikukyoten 4,55 35 K) and vol. 3, pp. 3467-8 (takejizaiten fhiAl H
F£X), W. Randolph Kloetzli, Buddhist Cosmology. The Science and Theology in the Images of Motion and Light
(Delhi: Motilal Banarsidass Publishers PVT. LTD, 1989), especially pp. 23-50.
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19 The practitioner’s five kinds of desires 7.4k undergo changes as he progresses through the six heavens that
constitute the realm of desire. The Paranirmita-vaSavartin Heaven is the sixth of this realm’s six heavens, and here
bodhisattvas, who have attained the sixth of the ten stages required in their progress to buddhahood, reside in the
contemplation of the perfection of wisdom, which they teach to the inhabitants of this heaven. See 7.1003:607c3-6.
For a thorough discussion of the significance of the setting, see Toganoo, Rishukyo no kenkyi, pp. 89-91 and Astley-
Kristensen, The Rishukyo, pp. 56-63.

20 In the Paranirmita-vasavartin Heaven (7.1003:607¢6-9) Buddha Mahavairocana becomes Vajrasattva and expounds
“the guiding principle on the yoga of empowerment and manifestation of great bliss and great taints of passions” %%
REGNFFBLER AN PEER that will enable the practitioner to transcend the realm of Mara JE#f.Z . The king, or
ruler, of this heaven is Mara, who presides over the realm of desire.

2L This group of Eight Great Bodhisattvas appears in all the Chinese translations of the texts that constitute the lineage
of the Ligujing, beginning with that of the monk Xuanzang ¥ %% (602-664), which was done some time between 660
and 663 (see Toganoo, Rishukyo no kenkyii, p. 28) and which forms a part of his larger translation of the
Mahaprajiiaparamita sitra (T.7.220:986a26-991b8). Moreover, according to Amoghavajra (7.869:286b9-16), this
group of Eight Great Bodhisattvas and their mandalas and rites are the theme of the Fourth Assembly of the Eighteen
Assemblies of Yoga of the Adamantine Crown (see Iyanaga Nobumi’s French translation in his “Récits de la
soumission de Mahe§vara par Trailokyavijaya,” M. Strickmann ed., Tantric and Taoist Studies in Honour of R. A.
Stein, 111, [Mélanges Chinois et Bouddhiques, XXII] Bruxelles, 1985, p. 663-664). I discuss the contents of the Fourth
Assembly in Chapter Four of this dissertation.

22 There are other groups of Eight Great Bodhisattvas who form the focus of mandalas. See, for example,
Amoghavajra’s ritual manual Ba dapusa mantuluo jing )\ K35 E 2 Z5 S (T.20.1167). For secondary studies on the
Eight Great Bodhisattvas, see Mochizuki Bukkyo daijiten, vol. 5, pp. 4218-9, Yoritomi Motohiro, “Hachidai bosatsu zo
ni tsuite” in Sawa Rytken, ed., Mikkyo bijutsu no genzo: Indo Orissa chiho no bukkyo iseki (Kyoto: Hozokan, 1982),
pp. 114-127, Mikkyobutsu no kenkyi (Kyoto: Hozokan, 1990), pp. 607-622 (“Indo no hachi daibosatsu™ - > KD J\
KERE) and pp. 622-632 (“Chibetto no hachi daibosatsu” X ~ D J\KERE), “Kongd kanjo tantora no shibutsu
hachibosatsu setsu *“ in Nakao Shunpaku Sensei koki kinen: Bukkyo to shakai (Tokyo: Nagata bunshoods, 1990), pp.
161-180, “Mandara to hachidai bosatsu” ~ > % 7 & )\ KFE R, Nihon bukkyo gakkai nenpa, vol. 57 (1992), pp. 251-
267, and Tanaka Kimiaki, “Kongodkai mandara no seiritsu ni tsuite (1),” Indogaku Bukkyogaku kenkyii, vol. 30, pp.
134-5, “Taizo Dainichi hachi daibosatsu to hachi daibosatsu mandara no seiritsu to tenkai,” Mikkyo zuzo, vol. 20
(December 2001), pp. 1-15 (L) and Ryokai mandara no tanjo (Tokyo: Shunjisha, 2004), pp. 66-89 and 150-164.

23 The Liqushi states that (7.1003:607c9-14):
This palace [in the Heaven of Paranirmita-vasavartin] is the great mandala (maha-mandala) of
Vajrasattva[, who represents] great bliss and effectiveness, and all issues from the [source of the]
good fortune and merits of Buddha [Maha]vairocana. It is a jeweled multistoried pavilion [with]
an adamantine pinnacle composed of five adamantine gems of great magnificence. This mandala
is four-sided and [has] eight pillars [that are linked to] the eight positions [of the Eight Great
Bodhisattvas], and [there are] four gates. In the central position is [Maha]vairocana, the
Tathagata who is the universally illuminating one. [He] is the liberator [possessing] the wisdom
of inner realization. As for the eight positions, I shall explain them after [the following quotation
from the text].

My translation differs slightly from Ian Astley’s, which is in “An Annotated Translation of Amoghavajra’s

Commentary on the Liqu jing (Rishukyo) — Part 1,” Studies in Central and East Asian Religions, vol. 7 (1994), pp.

27-53, esp. p. 35.

24 T.865:217a3-8,215a7,216a6-7, al7-18, a29-b1.

25 These four “wheels” are the titles of the four chapters of the Sarvatathagata-tattva-samgraha.
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26 See Liqushi 1, T.1003:607¢20-608a29. Compare Astley’s translation of this section of the text in his “An Annotated
Translation of Amoghavajra’s Commentary on the Liqu jing (Rishukyo) — Part1,” pp. 35-7.

7 For example, Maiijusri symbolizes the sword of the perfect wisdom of the Tathagatas and so perhaps he would hold
a sword. Sahacittotpadita-dharma-cakra-pravartin, the “One Who Turns the Wheel of Dharma as Soon as He Has
Produced the Mind of Bodhi,” as the meaning of his name implies, sets the wheel of the teaching in motion and so
perhaps he would hold a wheel in his hands. In order to frighten and subdue those beings who are difficult to convert
to the Buddha’s path, Sarvamara-pramardin, “the Destroyer of All Maras,” would most likely be wrathful in
appearance. But what clue might the mandala-maker follow to depict Gaganagaiija Bodhisattva, who symbolizes the
vast offerings of all the Tathagatas, for instance?

28 There is in the Liqujing the same principle of manifestation from Mahavairocana that is seen in the first chapter of
the Sarvatathagata-tattva-samgraha. The buddhas and bodhisattvas have no concrete reality outside of
Mahavairocana’s samddhi, from which they are produced. Rather, they represent the contents of Mahavairocana’s
wisdom. See Horiuchi, “Sanjtshichi son shutsudan no shishu kanjo ni tsuite,” Okuda Jio Sensei kiju kinen. Bukkyo
shiso ronshii (Tokyo: Heirakuji shoten, 1976) pp. 1017-1030, as well as his “Shoe Kongochokyo shosetsu no shoson
ni tsuite (3). Shi-haramitsu,” Nasu Seiryii Hakushi beiji kinen. Bukkyo shiso ronshii (Narita: Narita-san Shinsho-ji,
1984), pp. 160-177, Kambayashi Ryijo, “Ryakujutsu Kongocho yuga bunbetsu shoi shiisho homon kaidai,” Kokuyaku
issaikyo, Mikkyo-bu, vol. 3, pp. 29-30 and Yoritomo Motohiro, Mikkyobutsu no kenkyi, pp. 188-205, especially pp.
188-190.

See also the passage in the Liqushi (T.1003:609b28-c2, T.865:208b13-c24, esp. c17-21) where Amoghavajra
refers to this method of generation of the deities of the Great Mandala of the Adamantine Realm. Here he explains
Vajrapani (in fact Bodhisattva Samantabhadra) who, upon receiving from Tathtagata Mahavairocana the esoteric
unction (abhiseka) and the vajra in both his hands (7.1003:609c1), was given the name Vajrapani.

2 The details given in the Sarvatathagata-tattva-samgraha on how the Buddha Mahavairocana’s states of meditative
concentrations generate the deities of the Great Mandala of the Adamantine Realm, examples of which I give in
endnotes 30 and 31 below, demonstrate both that the Liqushi does indeed refer to the figures in the Sarvatathagata-
tattva-samgraha, and that the information in the latter text is still insufficient to allow the iconographic depiction of
the figures in the mandalas in question.

30 This transformation is the result of Mahavairocana’s entering a meditative concentration (samdadhi) wherein there
emerges from his heart the mantra vajradharma. Mahavairocana then transforms himself into a multitude of lotus
flowers that condense into a single adamantine lotus flower. From this flower emerge myriads of bodies of tathagatas
who combine to form the anthropomorphic figure of Avalokite§vara. In a second meditative concentration
Mahavairocana confers upon Avalokite$vara this lotus flower, a symbol of the inherent purity and equality of all
elements of reality. As Mahavairocana places this flower in both of the Bodhisattva’s hands, All the Tathagatas
consecrate him with the adamantine name of Vajranetra (Adamantine Eye). Avalokite§vara then holds this lotus as
though to open its petals. See 7.865:211a9-b6 and Giebel, Two Esoteric Sutras, The Adamantine Pinnacle Sutra, pp.
39-40. This process of meditative concentration, generating first the mantra or the seed syllable, then the symbolic
(samaya) form, then finally the image of the Venerable, serves as the foundation of the esoteric visualization practice,
whereby the practitioner is assimilated into Buddha Mahavairocana.

31 The sequence of transformations from mantra to symbolic and finally to anthropomorphic form remains unchanged.
The process begins with Mahavairocana’s heart mantra vajrattksna 4[5 (adamantine acuity), progresses through
Mahavairocana’s manifesting himself as numerous swords that consolidate into one adamantine sword from which
appear innumerable tathagatas who merge into the figure of Mafijuéri. Mahavairocana then confers upon MafijusrT this
adamantine sword as a symbol of the perfect wisdom of All the Tathagatas, placing it in both his hands, as he is
consecrated by All the Tathagatas with the adamantine name of Vajrabuddhi 4[| (Adamantine Sapience). See
T.865:211b10-c5 and Giebel, ibid, pp. 40-42.

32 An examination of Amoghavajra’s reference system, the Sarvatathagata-tattva-samgraha, shows us that a mandala-
maker would be confronted with the same problem there: there is a lack of precise instructions for the
anthropomorphic depictions of the figures of the Great Mandala of the Adamantine Realm. The mandala-maker might
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find some information concerning the figures’ hand gestures and attributes in the text’s section on the four kinds of
knowledge-seals PUFF]. These seals represent the Sixteen Great Bodhisattvas from the four modalities of body,
mind, speech and activities and are expressed in four specific types of mandalas. For example, according to Liqushi 1
(T.1003:610a9-15), the deities in their anthropomorphic forms A constitute a great X (maha) mandala, their
attributes &M, which symbolize their vows, form a symbolic (samaya) mandala, their special letters i1~ (bTja)
compose a seed letter (dharma) mandala and their casted forms an action (karma) mandala. Although the
Sarvatathagata-tattva-samgraha specifies for most of the deities their symbolic forms (for example, an arrow, a
banner, a sword, a suit of armor), its instructions are cryptic and cannot be used as a manual that stipulates the
physical characteristics of the deities. Moreover, Amoghavajra further explicates Mahavairocana’s manifestation of
the thirty-six figures in the Great Mandala of the Adamantine Realm in his Leshu Jingangding yugie fenbie shengwei
xuizheng famen W& A TEFRAIN 43 BIERAAE VLT (Gateway to Methods for Realization and Practice of the Sacred
Positions Differentiated in [the mandala] Abridged from the Yoga of the Adamantine Crown, 7.18.870), a work that
he included in the list of translations and compositions (7.2120:839b15) that he presented to the Chinese Emperor in
771. Again, we learn from this work (7.18.870:288c19-290al), a short commentary on the significance of the figures
in the Great Mandala of the Adamantine Realm, the concepts that the figures embody, their symbolic forms, and their
positions in this mandalic reality. But, as was the case with the Sarvatathagata-tattva-samgraha, there is not enough
information provided in this text to accurately draw the figures of this mandala.

3. T. Zuzo, vol. 12,3239, p. 956. The order of the Ishiyamadera mandalas has not been published correctly in the
Taisho Zuzobu. See my chart in the Introduction’s Conventions. The Five Mysteries Mandala is represented first but it
should be placed last in the series. The opening mandala is presented as the third in this set. See the discussion and the
correction of the order in the articles by Fukuda Ryosei, “Ishiyamadera zo Tohon Rishukyo mandara no kentd,”
Rishukyo no kenkyii, pp. 431-439 and by Yoritomi Motohiro, “Shtiei shorai no mikkyo zuzo,” Bukkyo bunka shiron
shi 1, p. 20.

3 For example, Gaganagaiija is referred to as Adamantine Storehouse 4[| /# and Sahacittotpadita-dharma-cakra-
pravartin as Adamantine Mere Generation 4% .

35 The rotation of the positions of the Bodhisattvas MafijusiT, Sahacittotpadita-dharma-cakra-pravartin, Gaganagaija
and Sarvamara-pramardin, and of the Offering and Gate Bodhisattvas points to a copyist’s error. A rotation of
positions occurs systematically in all the mandalas of the Ishiyamadera set.

36 T. Zuzo, vol. 5,3044, p. 776, No. 1.

37 Visual traditions that date after Amoghavajra’s time, in particular the set of mandalas known in the Shingon school
as the Genzu mandara BilE 2 555, rather than the Liqushi and its references, serve as the iconographic sources for
the figures in the Daigoji’s opening mandala, as I will demonstrate in Chapter Three.

38 See T.243:784b11-19, T.1003:609a16-b9 and T. 243:784b26-c1 and 7.1003:610b6-21. For a discussion of the
teachings and practice presented in Liqujing 2, see Toganoo, Rishukyo no kenkyi, pp. 146-154, Hatta, Himitsu kyoten,
pp- 92-101 and Astley-Kristensen, The Rishukyo, pp. 122 (translation)-131, esp. pp. 124-125 for a discussion of the
term abhisambodhi Bl .

39 The four yogic practices are those of the great perfect mirror of wisdom KIEISE% (adarsa-jiiana), the wisdom of
equality V2548 (samata-jiiana), the wisdom of wondrous perception #V#{ 28 (pratyaveksaria-jiiana) and the
wisdom of accomplishing actions FXFTYER (krtyanusthana-jiiana). Amoghavajra assigns to each yogic meditation
one of the Yogacara school’s level of consciousness. See 7.1003:610b6-21 and Astley-Kristensen, The Rishukyo, pp.
122, 126-128. The practice of these yogas of wisdom purifies a particular level of consciousness; that of the great
perfect mirror of wisdom purifies the eighth level, the storehouse consciousness (alayavijiiana), the underlying
substratum of mind; that of the wisdom of equality the seventh consciousness (manas), which contains the false idea
of self and other; that of the wisdom of wondrous perception the sixth level, the consciousness of coordinating mental
functions (mano-vijiiana), and that of the wisdom of accomplishing action the fifth level, the consciousness of the five
senses of sight, hearing, smell, taste and touch (paiica-vijiiana). For discussions on the Yogacara school’s theory of
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consciousness, see Mikkyo dijiten, vol. 2, pp. 907b-908¢ (7##% ), Mochizuki, Bukkyo daijiten, vol. 2, pp. 1735¢-
1736¢ (%% =), Snellgrove, Indo-Tibetan Buddhism, pp. 94-109, and Yoritomi, Mikkyobutsu no kenkyi, pp. 215-
216.

407.1003:61126-9 and 610c19-23. These Bodhisattvas are four of the Sixteen Great Bodhisattvas in the
Sarvatathagata-tattva-samgraha’s Great Mandala of the Adamantine Realm. In this text Mahavairocana generates
from his special meditative concentrations (samdadhi) these sixteen figures in four groups of four (7.865:208b9-
209¢15; 209¢16-211a8; 211a9-212b1; 212b14-213c14). They represent from sixteen different aspects the wisdoms,
virtues and activities of Mahavairocana, and the Bodhisattvas Vajrasattva, Vajraratna, Vajradharma and Vajrakarma
are the four most important of the sixteen. See Horiuchi, “Shoe Kongochokyo shosetsu no shoson ni tsuite (3) — Shi-
haramitsu,” Nasu Seiryii Hakushi beiju kinen. — Bukkyo shiso ronshii, pp. 160-177, esp. pp. 164-5, 171 and his
“Sanjushichi son shusshodan no shishu kanjo ni tsuite,” Okuda Jio Sensei kiju kinen. —Bukkyo shiso ronshii, pp.
1017-1030, esp. p. 1017, as well as his “Kongochokyo no sessod,” Koyasan daigaku ronso, vol. 11, pp. 67-122, esp. pp.
71-79. For instance, the text states that Tathagata Mahavairocana possessed the firm mind of Samantabhadra
(Vajrasattva), had been consecrated with the great gem of Akasagarbha (Vajraratna), had acquired Avalokite$vara
(Vajradharma)’s knowledge of all elements of reality, and had fulfilled all the salvific activities of Vi§vakarma
(Vajrakarma). See 7.865:208a28-b2, 208b9-13 and Yoritomi, Mikkyobutsu no kenkyi, pp. 196-198. The importance of
these four Bodhisattvas in the Sarvatathdgata-tattva-samgraha’s Great Mandala of the Adamantine Realm is further
emphasized by their positions. According to the Leshu Jingangding yuqie fenbie shengwei xuizheng famen
(T.870:288c23-4,289a19-20, b14-15, c11), these Bodhisattvas sit in the lunar discs in front of their parent Buddhas,
and symbolize the qualities and functions of their parent Buddhas, who incarnate, in turn, one of Mahavairocana’s
four wisdoms. Mahavairocana’s four wisdoms are the four wisdoms of the Yogacara school discussed above
(T.870:288a20-24). This is the first Chinese work to give a concrete explanation of the four wisdoms. For a discussion
of the Buddhas and their wisdoms see Yoritomi, Mikkyobutsu no kenkyi, pp.212-228.

41 This mudra is prescribed in Vajrabodhi’s Jingangding yugiazhong luchu niansong jing <l TE Fefhn =R & H & EMAE
(T.18.866:242c28-29) and in Amoghavajra’s Sarvatathagata-tattva-samgraha (T.18.865:222a9-10) and his manual for
the rite of the adamantine realm, the Jingangding lianhuabuxin niansong yigui <\ TH# Z 5.0 S M FE L
(T.18.873:305b15-16). See also Toganoo, Himitsu no jiso no kenkyii (Koyasan, 1982 [original edition 1935]), p. 363,
No. 83.

427T7.1003:610c24-611a6.

43 T7.865:208a28-b8 and 7.870:288b9-24.

4 See T.869:284c21-24 and 285a7-14.

45 See T.1003:607c¢20-23, 865:208b9-209c15 and 870:288c19-289a14.
46 See T.1003:607¢23-27, 865:211a9-212b1 and 870:289b9-c5.

47 See T.1003:607¢27-608a2, 865:209¢c16-211a8 and 870:289a15-b8.
48 See T.1003:608a26, 865:212b14-213c14 and 870:289c6-290al .

49 See T.243:784c15-18, 784c28-785a2, 785a7-10, 785a20-23 and 7.1003:611b27-c1, 612a16-23 and a28-b2, 612c8-
13 and c17-21, 613a14-27 and b4-7.

50 See Fukuda’s discussion in “Rishukyo no jobutsuron — tokuni jiroku daibosatsusho wo megutte” [EE##E] Dpk
LG — —FRIZ S REREAEZ 8 < 5 T, Rishukyo no kenkyi, pp. 357-402, esp. pp. 368-70. Fukuda provides an
illustration of the contents in this stage in the form of a chart (p. 369) and a mandala (p. 370).

SUT. Zuzo, vol. 5,3044, p. 778, No. 3.
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52 T.243:784c5-6.

3 T. Zuzo, vol. 12,3239, p. 971, No. 18. There is a notation on the right side and the dated colophon (for contents, see
above endnote 9) on the left side of this mandala. The notation states: “This is the third [mandala] expounded in the
Scripture of the path [of guiding principles]” J.j& 55 = EEH 5. For this interpretation, see Fukuda Ryosei,
“Ishiyamadera z6 Tohon Rishukyo mandara no kentd,” Rishukyo no kenkyii, pp. 436-437, who has re-ordered this set

of mandalas. This is No. 3 in the set, not No. 18.
54 T.1003:610b4.

55 A number of minor variations may be due to scribal error and carelessness: for instance, Akasagarbha’s attribute
and mudra are correct, but reversed, and Vajrakarma’s Turn-Dance ie# Mudra is mistakenly written as scatter-dance

e

36 See T. 243:784c8-18 and T.1003:611b9-612a9. For a discussion of the contents of this third stage, see Toganoo,
Rishukyo no kenkyii, pp. 165-75 and Astley-Kristensen, The Rishukyo, pp. 135-44.

57 Beings difficult to “discipline” or “convert” is a technical term that is used constantly to especially designate
Mahegvara and his followers, who cannot be converted to the Buddha’s path by peaceful means. See Nobumi Iyanaga,
“Récits de la soumission de Mahe§vara par Trailokyavijaya — d’apres les sources chinoises et japonaises (Notes
autour de Mahe§vara-Siva dans le bouddhisme I),” ed. Michel Strickmann, Tantric and Taoist Studies in Honor of R.
A. Stein, vol. 3, Mélanges chinois et bouddhiques, vol XXII (Brussels: Institut belge des hautes études chinoises,
1985), p. 660 and note 7.

8 In Liqujing 1 (T.243:784b19-21 and Astley-Kristensen, The Rishukyo, p. 82) Vajrapani is presented as “the
victorious thunderbolt-bearing being who subjugates the three realms.” In the Leshu Jingangding yugie fenbie
shengwei xuizheng famen (T.870:288c19-24) Vajrasattva is associated with the knowledge of the valorous mind of
enlightenment 534 #42.0>%, . Vajrapani/Vajrasattva thus has two specific functions. Liqushi 1 (T.1003:607¢20-2 3)
states that, because Vajrapani/Vajrasattva embodies the mind of enlightenment of All the Tathagatas, his
empowerment of the practitioner brings about the practitioner’s first awakening of this mind of enlightenment. This
Bodhisattva’s first function is, then, to generate within the practitioner the desire to seek enlightenment. His second
function is that of transformation through subjugation. Subjugation is a form of skillful means (updya) that is used on
those difficult to discipline, and it is carried out by wrathful manifestations of the Tathagatas.

% Toganoo, Rishukyo no kenkyii, p. 160-164; Xuanzang’s version, 7.7.220:987c7-28; Amoghavajra’s version,
T.243:784c8-15.

% Amoghavajra’s version, 7.243:784c15-18.

61 Because the original Sanskrit text of the Ligujing dates earlier than the redaction of the Sarvatathagata-tattva-
samgraha, this text’s impressive doctrine according to which a bodhisattva can “kill all the beings of the three realms”
without falling into the bad destinies must have greatly influenced the teaching of the subjugation of the three realms
that is presented in the second chapter of the Sarvatathagata-tattva-samgraha. In turn, the Sarvatathagata-tattva-
samgraha’s second chapter shaped later versions of this Stage (and of other subsequent Stages) of the Liqujing.
Amoghavajra certainly knew of an early version of the second chapter of the Sarvatathagata-tattva-samgraha, and
based his interpretation of this Stage of the Ligujing upon it.

62 See T.18.869:285a15-c8, part of the second chapter devoted to the myth of the subjugation of Mahe§vara that has
been taken from a synopsis of the entire First Assembly (7.869:284c19-286a25).

63 The text has 757%, literally “compassionate wrath,” but it is very probably a scribal mistake for 72/, a variant
reading recorded in 7.869:285, note 14.
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64 7.869:285a15-27. See also Iyanaga’s translation and notes in his “Récits de la Soumission de Mahe§vara par
Trailokyavijaya,” pp. 660-663; and Giebel, “The Chin-kang-ting ching yu-ch’ieh shih-pa-hui chih-kuei: An Annotated
Translation,” Naritasan bukkyo kenkyiijo kiyo, vol. 18, pp. 141-146.

%5 Note that while Ligujing 3 begins with a list of “five absences of vain discourse,” which constitutes the main
doctrinal message of this Stage, Amoghavajra mentions the doctrinal message in the middle of his commentary on this
Stage. Here he only states (Liqushi 3, T.1003: 611b22-27) that the knowledge of these five absences of vain discourse
produces Tailokyavijaya’s mandala. After this short passage, the remainder of the commentary is devoted mainly to
the description of this mandala.

% Amoghavara states in the Ligushi (T.1003:611b9-21; a translation given on p. 25) that all the teachings contained in
the four chapters of the Sarvatathagata-tattva-samgraha can be condensed into the system of the bodies of the two
wheels: the wheel of correct teaching 1E k¥ (sadharmacakra) or 1% and that of instruction and command 80455 i
(*adeSanacakra, see adesana, commanding, instructing in Monier-Williams, A Sanskrit-English Dictionary, p. 137c
and in Bonwa daijiten 3EF1KEEHL (Suzuki gakujutsu zaidan, ed., Tokyo: Kodansha, 2001/1986), p. 193. See also
Orzech, The “Great Yoga Teachings,” Journal of Chinese Religions, vol. 34, pp. 62-63, esp. footnote 152, concerning
the sources for this Sanskrit term). In this system, Vajrapani/Vajrasattva, representing the wheel of the correct
teaching, takes the benign form of Samantabhadra and employs gentle methods in order to help beings understand and
practice the teachings. For instance, a gentle figure of Vajrasattva/Samantabhadra is the focus of such ritual manuals
as the Jingangding sheng chu yugie Puxian pusa niansong fa <&\ T8 5 45 05 & 35 B/ &ML (7.20.1123), Puxian
jingang saduo lue yuqie niansong yigui % &4 M| FEHERS BRI /S FHHEEHL (T.201124) and Jingangding yugie jingang
saduo wubimi xiuxing niansong yigui <RI TEER <0 e HE FLRAES (&1 T/ 2R EE L (T7.20.1125), three works that
Amoghavajra included in the list of translations and compositions (7.2120:839¢c12, 14, 15) he presented to the Chinese
Emperor in 771.

On the contrary, Trailokyavijaya represents the wheel of instruction and command, the Tathagata’s angry
transformation which disciplines by wrathful methods those resistant to the teachings. Amoghavajra describes more
precisely this system of the wheel bodies #fi£ (*cakrakaya) in the Xinyi Renwang banruo jing tuoluoni niansong
vigui xu Frie = FREFEFERE R EFM AT (T.19.994:514a24-b5), also a work included in Amoghavajra’s list of
translations and compositions (7.2120:840a10). See Iyanaga, “Récits de la soumission de Mahe§vara par
Trailokyavijaya,” pp. 671-2, footnote 54 and Orzech Charles, Politics and Transcendent Wisdom: The Scripture for
Humane Kings in the Creation of Chinese Buddhism (University Park, Pennsylvania: The Pennsylvania State
University Press, 1998), pp. 156-157, and footnote 65, and his The “Great Teaching of Yoga,” the Chinese
Appropriation of the Tantras, and the Question of Esoteric Buddhism, Journal of Chinese Religions, vol. 3, (2000), pp.
29-78, esp. pp. 57-68.

Trailokyavijaya’s wrath arises from a great compassion. He is described in Liqushi 3 (T.1003:611c24-25) as
being wrathful on the outside #}71< but possessing an inner-heart PN/L» full of compassion like that of Bodhisattva
Avalokite§vara.

67 7.1003:611b9-21.

% See Toganoo, Mandara no kenkyii (Koyasan: Mikkyo bunka kenkytjo, 1958), pp. 335-7 and Iyanaga Nobumi,
“Récits de la soumission de Mahe§vara par Trailokyavijaya,” pp. 633-745, especially pp. 668, note 44, 723,737 and
note 24.

% Tyanaga, ibid., pp. 728-31.

70 See Toganoo, Mandara no kenkyii, pp. 337 and Ronald M. Davidson, “Reflections on the Mahe§vara Subjugation
Myth: Indic Materials, Sa-skya-pa Apologetics, and the Birth of Heruka,” Journal of International Association of
Buddhist Studies, vol. 14/2 (1991), pp. 197-235, especially pp. 214-18. Snellgrove states that (Indo-Tibetan Buddhism,
pp- 140-1) the purpose of this drama, from the point of view of Esoteric Buddhists, was to bring non-Buddhist deities
into the Buddhist path, as well as to give them new names, attributes and roles within the Buddhist context.
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" See T.39.1796:678c8-679b4, esp. 679a28-b1; see Iyanaga, “Récits de la soumission de Mahe$vara par
Trailokyavijaya,” pp. 682-708; ibid., p. 710-711 and note 154 quoting another passage in Yixing’s Dapiluzhena
chengfojing shu (T.1796:685b18-19) wherein the three realms are equated with the three poisons. Amoghavajra quotes
this passage from the Dapiluzhena chengfojing shu in a ritual manual for Acala that he compiled, a work included in
his list of translations and compositions (7.21.1201:13c4-14b5 and Iyanaga, ibid., p. 683, note 87; see
7.52.2120:839b11).

2T.1003:611c15-18.

3 Despite the moralizing bent that characterizes the doctrine, in practice subjugation rituals were conducted to destroy
real enemies of the ritual’s sponsors or officiants. Such an interpretation served as doctrinal justification for
subjugation practices that were used as political or military weapons. In Chapter Two of this study (endnote 51), I
mention an example of a performance in late Heian Japan that resulted in the sudden death of a monarch. This subject
is a study of its own, beyond the scope of this dissertation.

74 T.1003:611¢5-11 and 611c29-612a3.
5 T.1003:611c¢9-11.
6 T.1796:632al1-15.

77 T.18.903:898¢9-13. This work, although included in Amoghavajra’s list (7.2120:840a4, which he records as Zhubu
tuoluoni mu ##EFEREJE B), is not a translation but a collection of notes on concepts and practices contained in a
number of Esoteric Buddhist texts. Yoritomi Motohiro suggests (Mikkyobutsu no kenkyi, p. 208) that this was a
notebook of teachings and ideas that Amoghavajra brought back with him from his trip to India in 746.

Vajrasattva and the other Bodhisattvas, who form the family of Buddha Aksobhya, are not specifically
named the Vajra Family in the Sarvatathagata-tattva-samgraha or in the Leshu Jingangding yugie fenbie shengwei
xuizheng famen, but Amoghavajra uses the terms Vajra Family, as well as Gem Family, Lotus Family and Action
Family throughout the Liqushi.

For a discussion of the fundamental characteristics of the families in the Sarvatathagata-tattva-samgraha, see
Yoritomi, Mikkyobutsu no kenkyii pp. 188-228. Concerning the families in the Sanskrit and Chinese (7.18.882)
versions of the Sarvatathagata-tattva-samgraha nama mahdyanasitra, see Horiuchi Kanjin, “Sanjashichi son
shusshodan no shishu kanjo ni tsuite,” Okuda Jio Sensei kiju kinen. Bukkyo shiso ronbunshii, pp. 1017-1030 and Inui
Hitoshi, “Shoe Kongochokyo shosetsu no mandara ni tsuite,” Koyasan daigaku mikkyo bunka kenkyiijo kiyo, vol. 9
(December, 1995), pp. 158/1-133/26 and “Shoe Kongochokyo shosetsu no mandara” (2), Koyasan daigaku mikkyo
bunka kenkyiijo kiyo, vol. 10 (January 1997), pp. 260/1-233/28, and for a discussion on the development of the
families in Chinese Esoteric Buddhist texts, see Yoritomi Motohiro,”Mikkyd ni okeru buzoku (kula) no tenkai —
tokuni sanbu no keisei ni tsuite,” Katsumata Shunkyo Hakushi koki kinen ronshii. Daijo bukkyo kara mikkyo e, pp.
415-429 and his Mikkyobutsu no kenkyii, pp. 200-215.

78 The characters are F22. The character % is an abbreviation for Z2F. This term signifies both the symbolic
(samaya) form, which is the emblem held by the Buddhist figure, as well as the hand gesture (mudra) made by the
figure. See Mikkya daijiten, vol. 1, p. 429a and also F[12Z (ingei, ibid, vol. 1. p. 105a), which is synonymous with
ZLE.

79 T.1003:611b27-c3.
80 See endnote 58 above.
81 7.865:208¢25-209a20, 7.870:288c25-289al.

82 These are four methods that all bodhisattvas use to lead sentient beings to the Buddhist path and emancipation. See
Bukkyogo daijiten, vol. 1, p. 524b-c.
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8 Originally an entity signifying such concepts as death, evil desires and passions, the Buddhist Mara became
identified with Kamadeva, the Brahmanical god of love, and in time came to be depicted holding Kamadeva’s
attributes of bow and sheaf of arrows and/or the makara-banner, a monster-like fish whose appetite is insatiable. See
Prithivi K. Agrawala, “The depiction of Mara in early Buddhist art,” Function and Meaning in Buddhist Art
(Groningen: Egbert Forsten, 1995), pp. 125-134.

84 T.865:209a21-b16, T.870:289a2-7, Giebel, The Adamantine Pinnacle Sutra, pp. 30-31. His inspired verses (udanas)
reveal his aim is to subdue the passions.

85 7.865:209b17-c12, T.870:289a8-14.
86 7.1003:611¢27-29. This pose is specified in the Liqujing (T.243:784c17).

87 This is the iconography of Trailokyavijaya that is represented in, for example, the Shingon school’s Genzu kongokai
Gozanze e A= % =€ (Trailokyavijaya Assembly of the Mandala of the Adamantine Realm), and the story of
the battle between Vajrapani, who transforms himself into the wrathful form of Trailokyavijaya in order to subjugate
Mahesvara and his followers, is described in the Chapter on Trailokyavijaya [ =t in the Sarvatathagata-tattva-
samgraha. Subjugation is also the theme of this chapter of the Sarvatathagata-tattva-samgraha, and it is the function
of the members of Aksobhya’s family, upon whom this chapter focuses, to bring about conversion through
submission. For this purpose, the members of this family appear in their wrathful forms (see 7.882:376¢c17-377¢16),
and the rites and mandalas explained in this chapter are for subjugation (see 7.869:285b7-8, 12-13).

8 T. Zuzo, vol. 5,3044, p. 779, No. 4.

8 The works examined were the Jingangding lianhuabu-xin niansong yigui (T.873:301a3-8), Jingangding jing yugie
shibahui zhigui (T.869:285a25 where “Vajradhara[, that is, Vajrasattva/Vajrapani] pinned [Mahe$vara] down with his
leg”), the Puxian jingang saduo lue yuqie niansong yigui (T.20.1124:532a16-18), as well as the Jingangding yujia
gianshou gianyan Guanzuzai pusa xiuxing yigui jing M| TEFM T FTIREL B £ ZpE ST TS
(7.20.1056:73¢c18-20).

% The figures of the Vajra Family appear in their wrathful forms in the mandala prescribed in the Sanskrit
Sarvatathagata-tattva-samgraha-nama -mahdyana sitra and its Song Dynasty Chinese translation (7.18.882:376¢17-
377¢16; for the Sanskrit version, see the reference in Inui, “Shoe Kongochokyo shosetsu no mandara ni tsuite” (1), p.
145). See also Toganoo, Mandara no kenkyii, pp. 338-44 and Inui, ibid., (1), pp. 146-138 and “Shoe Kongochokyo
shosetsu no mandara” (2), pp. 260-252.

LT. Zuzo, vol. 12, 3239, p. 958, No. 5 but correctly labelled as No. 4 in the title on the upper right side of the
mandala.

2 See above, pp. 25-26.

% For example, in the southern gate next to the sword there is a drawing of two hands forming the Mudra of
Trailokyavijaya. See endnote 78.

%4 The names recorded are those that Amoghavajra explicates in Ligushi 1. For example, Manojavajra (the Chinese
characters 4fl|{&% 4= are inscribed in the Ishiyamadera mandala instead of the correct 4[| E) and Kelikilavajra 4>
Wl SZBfE replace the Inner Offering Bodhisattvas Vajralast 4[ill|#= and Vajramala 4[|£; Vajramegha 4[| 22
(mistakenly inscribed in the Ishiyamadera mandala as 4[fll|Y) replaces the Outer Offering Bodhisattva Vajrapuspa 4
WI|#E and Vajrasarad 4=[f|Fk replaces the Outer Offering Bodhisattva Vajraloka <[l|f&. There has been a rotation in
the order of the Outer Offering Bodhisattvas, which is evident when comparing the positions and names of these
deities to the other figures in the mandala. Moreover, this mandala orients to the south with its sword. Because a
consistent rotation occurs in the order of these figures in many of the Ishiyamadera mandalas, for example in the re-
ordered mandalas No. 1,2,3,4,5,6,7,9,10, 11, 14, 16 and 17, this is very probably due to a copyist’s error, and not
an intentional re-orientation as the one which is seen in the Daigoji Trailokyavijaya Mandala.
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% See the discussion under Mahavairocana Mandala (Ligushi Stage 2) above, pp. 21-24.

% These practices and their mandalas are those of Bodhisattvas Vajrasattva as Trailokyavijaya, Avalokite§vara,
Akasagarbha and Vajramusti. Vajrasattva and his family members strive to conquer the practitioner’s inner hindrances
and awaken his desire for enlightenment (see 7.1003:607c20-23, 611b9-21 for Vajrasattva and Trailokyavijaya,
T.865:209a21-b16, 870:289a2-7 for Vajraraga, for example); Avalokite$vara and his family develop within the
practitioner the knowledge that enables him to see absolute reality and to communicate this reality to others
(T.1003:607c23-27, 865:211a9-b9 for Avalokite$vara, T. 865:212a3-26, 870:289b28-c5 for Vajrabhasa, for example);
Akasagarbha and his family teach the practices of charity that result in mundane and supramundane benefits for the
practitioner and others (7.1003:607¢27-608a2, 865:209¢16-210a17 for Akasagarabha, T.865:210b14-c10,
870:289a27-b2 for Vajraketu, for example); and Bodhisattva Vajramusti and his family bring about the successful
accomplishment of all the practitioner’s actions (7.1003: 608a2-6 and 7.865:213b13-c11, 870:289c24-290alfor
Vajramusti and 7.865:212b14-c19, 870:289c6-11for Vajrakarma, for example). See also endnotes 45-48 above.

97 In Liqujing 7 (T.243:785a24-b2) Mahavairocana manifests himself as Tathagata Sarvadharmaprapafica — &) /5%
4Nz, the Tathagata without any vain discourse about the dharmas, and expounds the guiding principle of wisdom
concerning the wheel of revolving letters ###. This Tathagata is, according to the corresponding stage of the
Liqushi (T.1003:613b21-c27), none other than the Bodhisattva Maiijusi and the wheel of revolving letters is the
samadhi of the wheel of five letters . — FE . Bodhisattva Mafijusii’s special mantra consists of five syllables,
as we shall see.

% T.1003:613c12-21. On the four wisdoms of enlightenment that convert the four types of consciousnesses, see
Mochizuki, Bukkyo daijiten, vol. 2, pp. 1886b-1887b.

% T.1003:613c18-21.

100 7243:785a25-28, T.1003:613b24-c1 and Astley-Kristensen, The Rishukyo, p. 148. These manifestations appear in
the four great mandalas that are expounded in the four chapters of the Sarvatathagata-tattva-samgraha. Each of these
four chapters focuses upon one of four families. The Tathagata/Buddha Family is the center of the first Chapter of the
Adamantine Realm, the Vajra Family has this role in the second Chapter on Trailokyavijaya, the Padma/Dharma
Family in the third Chapter on Universal Submission #@#i{Rih (Sakalajagad-vinaya) and the Ratna Family in the
fourth Chapter of the Accomplishment of All Objectives —Y)FE kb (Sarvarthsiddhi).

The names of the mandalas and the manifestations of Bodhisattva MaijusrT are as follows (7.1003:613b23-
cl): Vajradhatu mandala and Vajratiksna; Trailokyavijaya mandala and Krodhavajratiksna; Sakalajagad-vinaya
mandala and Padmatiksna; Sarvarthsiddhi mandala and Ratnatiksna.

As we have seen above (p. 20 and endnote 31), Vajratiksna is the esoteric form of Bodhisattva MafijusrT who
was generated by Tathagata Mahavairocana as a member of Tathagata Avalokite§vararaja’s Family in the Great
Mandala of the Adamantine Realm. He holds a sword, a symbol of All the Tathagatas’ transcendent wisdom. In the
mandalas expounded in the other three chapters of the Sarvatathagata-tattva-samgraha (T.882:377a22-b5, 400b22-
cl11,413b10-20), this Bodhisattva takes on the qualities of each family that govern these chapters; for example, he has
an angry (krodha) appearance in the great mandala in the Chapter on Trailokyavijaya, he holds a lotus (padma) in the
great mandala in the Chapter of Universal Submission and a gem (ratna) in the great mandala in the Chapter of the
Accomplishment of of All Objectives. (See Inui, “Shoe Kongochokyo shosetsu no mandara ni tsuite” (1), pp. 1-26,
“Shoe Kongochokyo shosetsu no mandara” (2), pp. 1-28 and his “Shoe Kongochokyo no yondaibon to mandara no
tokushoku,” Koyasan daigaku ronbunshii: Kdyasan daigaku soritsu hyakuja shiinen kinen (Koyasan daigaku: Koyasan
daigaku soritsu hyakuja shtinenn kinenn ronbunshau henshau iinkaihen, 1996), pp. 81-100.) But in each of these
mandalas he retains his fundamental nature: he is the Bodhisattva who possesses acute (t7ksna) insight.

101 This doctrine teaches meditations whereby the practitioner realizes the non-substantiality of existence, that
phenomena, being non-substantial, are formless and undifferentiated, and that, because of this unreality of all
phenomena, there is nothing to be desired. See Mochizuki, Bukkyo daijiten, vol. 2, pp. 1498b-1499a; Toganoo,
Rishukyo no kenkyi, pp. 248-9.



318

102 In many Mahayana texts Mafjusri is the Bodhisattva of wondrous wisdom and he is associated with subtle and
profound teachings, especially those of the Prajiiaparamita lineage. (See Mochizuki, Bukkyo daijiten, vol. 5, pp.
4875c-4876¢.) Liqushi 1 states (see pp. 18-19 above) that Bodhisattva Mafijusri teaches the meditative practices of the
three gateways to liberation. The doctrine of the non-substantiality of all factors of existence is expounded in the
Paiicavim$atisahasrika-prajiiaparamita sitra, for example (7.8.223:256a6-b15), and is made accessible to the
practitioner by means of forty-two siddham letters &2 U+ 5[, each of which embodies a special spiritual
concept that is independent of its use among the alphabetic signs. See Bussho kaisetsu daijiten, vol. 10, pp. 270-272,
Mochizuki, Bukkyo daijiten, vol. 2, pp. 1945-6, Mikkyo daijiten, vol. 2, pp. 999-1001, and Mikkyo jiten, pp. 310-11.
Recitation of the forty-two letters provides, like that of the three gateways to liberation over which Bodhisattva
Maiijusri presides, a contemplation that reveals the illusory character of reality. The first five letters of the forty-two
siddham letters, the syllables a ra pa ca na, also constitute the five letters of Bodhisattva Maiijusri’s special mantra,
which is called, according to the Liqushi (T.1003:613b22-23), the wheel of five letters.

In Liqujing 7, then, Tathagata Sarvadharmaprapaifica/Bodhisattva MafijusrT teaches the wisdom that is
attained by intense contemplation upon the wheel of five letters. The meanings of each of the syllables a ra pa ca na
and the significance of this mantra as a whole are explicated in a manual that Amoghavajra translated for a rite that
centers on Bodhisattva Maiijusri, the Jingangding yugie Wenshushili pusa jing 4| TEHR (i SCER AT 32 pefcs
(Scripture on Bodhisattva Maiijusri [from] the Yoga of the Adamantine Crown) (recorded in his list of translations and
compositions [7.2120:839b5] and published in 7.20.1171:705b3-9, 705a17-18). The truth to be learned in the
Jingangding yugie Wenshushili pusa jing, as well as in the PaficavimsSatisahasrtka-prajiia-paramita sitra’s doctrine
of forty-two siddham letters, is identical to that which is expounded in Ligujing 7: an understanding of the non-
substantiality of all elements of reality. This marks the beginning in the practitioner’s quest for the acquisition of
transcendent wisdom, which is the ability to discern the true nature of reality.

103 7.243:785a28-29 and Astley-Kristensen, The Rishukyo, p. 148. Bodhisattva Vajratiksna performs the same action
in the Sarvatathagata-tattva-samgraha (T.865:211c2-3; see also 7.866:231c6-7; T.882:346¢4-5).

104 7.1003:613¢c19-21.

105 The Song Dynasty translation (7.8.244:794a11) and the Tibetan version both prescribe an eight-spoked wheel
format. For a description of this mandala in these two texts, see Toganoo, Rishukyo no kenkyii, pp. 252-53.

196 The Taisho text has the character Fll which is, according to Mikkyo daijiten (vol. 1, p. 103a) and to Mochizuki,
Bukkyo daijiten (vol. 1, p. 68b), an abbreviation for F132 or 22F[1, the emblem held by the figure, as well as the hand
gesture. The Taisho (T.1003:613¢5, n. 9), gives the variant “H” for this “F1.” According to Toganoo, Rishukyo no
kenkyii, p. 254, who refers to the commentary by Goho & (T.61.2241:720a3-15), “H,” which may mean a suit of
armour H ', is a variant form of “[f,” which is itself a variant form of “#,” meaning “book” (literally a rectangular
box). See also the following endnote 107.

107 7.1003:613c1-7. A note in the Taisho (T.1003:613c7, n. 10) gives a variant reading of 7€ and %% for F . Mikkyo
daijiten (vol. 5, p. 2063a-b) states that 3£5< is synonymous with 3£# and refers to the sutras that are written on pattra
leaves. Bodhisattvas Prajiiaparamita and MafjusrT, for example, hold such sttras as emblems.

108 7.1003:613c10-12. These rewards are also included among the many boons enumerated in the Jingangdingjing
yujia Wenshushili pusa fa yipin (T.1171:705b23-c2).

109 T, Zuzo, vol. 5,3044, p. 783, No. 8.

110 7243:785a29 and 7.1003:608a6-9, 613c12-21. In the Sarvatathagata-tattva-samgraha the emblem of Bodhisattva
Vajratiksna is also the sword. See endnote 31 above.

111 See endnote 106 above.
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112 The youths, who belong to Maiijusri’s retinue in the Shingon school’s Genzu taizokai mandara’s (Mandala of the
Matrix Realm) Hall of Mafijusri SCZk[5E (Monju in), are Jaliniprabha in the east, Ratnakita in the south, Candraprabha
in the west and Vimalaprabha in the north. See Toganoo, Rishukyo no kenkyii, p. 254. 1 discuss the relationship
between the iconography of the Daigoji exemplar and the Shingon school’s Genzu mandara in Chapter Three of this
dissertation.

113 The Ligujing states (7.243:785a24-b1) that Tathagata Sarvadharmapraparica, to further elucidate the teaching of the
wheel of revolving letters, manifested himself as the young prince MafijusrT SCZRFTF# & who brandishes his sword.
Amoghavajra also declares in his commentary (7.1003:613b21-22) that this Buddha is none other than Bodhisattva
Maiijusri. Moreover, he identifies the wheel of revolving letters (613b22-23) as that of the five letters. Further, in the
mandala (7.1003:613c3) MaiijusrT is described as having the form of a youth. There is a particular iconographic type
of Bodhisattva Maiiju$iT associated with the five-syllable mantra a ra pa ca na. For example, Amoghavajra’s
Jingangding yugie Wenshushili pusa jing prescribes (7.1171:705a21-25, 707a22-25) a youth with his hair done up in
five topknots FLE2% 1/ /K, who holds an adamantine sword in his right hand and a Sanskrit stitra 3£7¢, that is the
Prajiiaparamita sitra, in his left. Inscribed around the lunar disc in which he sits are the five letters a ra pa ca na.

For studies on the iconography of Bodhisattva Maiijusri, see Raoul Birnbaum, Studies on the Mysteries of
Marijusri: A Group of East asian Mandalas and their Traditional Symbolism, Society for the Study of Chinese
Religions, Monograph No. 2, 1983, Inoue Akemi, “Kyoten to zuzdo — Monju Bosatsu ni kanshite” (Iconography in
Texts and Objects — the case of Mafijusri), Mikkyo zuzo, vol. 3 (1984), pp. 41-58, Yoritomi Motohiro, “Bunkenshiryo
ni miru Monju Bosatsu no zuzo hydgen,” Kumoi Shozen Hakushi koki kinen — bukky®d to ishikyo (Heirakuji shoten:
1985), pp. 321-338, and Marie-Thérese de Mallmann, Efude iconographique sur Maiijusrt (Paris:Ecole francaise
d’Extréme-Orient, 1964).

14 T, Zuzo, vol. 12,3239, p. 962, No. 9 [reordered No. 8, which is recorded in the mandala’s title on the right].

115 Tathagata of Dharma Clarity %R %12K inscribed in the circle in the west signifies the Dharma/Padma Family.

116 Compare 7.1003:614c2-4, where the text stipulates that this Bodhisattva must hold in his right hand a karma-vajra
(a crossed double vajra) and form with his left hand a Vajra Fist that he places on on his left thigh, with 7. Zuzo, vol.
5,3044, p. 785, No. 10, where he is depicted with his two hands in a mudra that he raises to his crown. This is the
iconography of Bodhisattva Vajrakarma in the Genzu kongokai mandara’s central assembly.

17 See T. Zuzo, vol. 5, 3044, p. 784, No. 9; T.243:785b3-10 and 7.1003:614a19-20.

118 7.1003:608a21-25.

119 Compare 7.243:785b21-29, T.1003:614c19-615b5, especially 615a21-27 with T. Zuzo, vol. 5, 3044, p. 786, No. 11.
120 See 7.1003:612b1, 612c19.

121 See 7.1003:612a9, 616a25, 616b5; 7.1003:616b27-c11, 617al-6.

122 For more on mandalas in the Daigoji exemplar not touched on here, for example, No. 2, 17 and 18, see Hunter,
“Five Secrets Mandala,” Function and Meaning in Buddhist Art, Gonda Indological Studies III (Groningen: Egbert
Forsten, 1995), pp. 111-124 and for the Daigoji mandala No. 10, as well as an overview of the iconographical
problems in the remaining mandalas of the Daigoji exemplar, see Hunter, “The Rishukyo Mandara Said to Have Been

Introduced by Shiei,” Cahiers d’Extréme-Asie, vol. 8, pp. 371-388.

123 See T. Zuzo, vol. 12,3239, p. 957, No. 4 [reordered as No. 2], p. 971, No. 18 [reordered as No. 3] and pages 10-14
above.

124 See 7.243:784b19-24.

125 See 7.1003:610a15-23, 608c4-609a15, 609¢20-610a8 and T. Zuza, vol. 12, 3239, p. 957.
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126 See T. Zuzo, vol. 12,3239, p. 955, No. 2, whose iconography and source are still unsolved problems.

127 See T. Zuzo, vol. 12,3239, p. 956, No. 3 [reordered as No. 1], p. 958, No. 5 [reordered as No. 4] and p. 962, No. 9
[reordered as No.8].

128 See T. Zuzo, vol. 12,3239, pp. 959, No. 6 [reordered as No. 5]; 960, No. 7 [reordered as No. 6]; 961, No. 8
[reordered as No. 7].

129 T7.1003:612a10-14, b1; see also 7.865:211a9-b9 and 7.870:289b9-15.

130 7.1003:612c4-5, c19; see also T.865:209¢16-210a17 and 7.870:289a15-20.

131 7.1003:613a11-12, b6; see also 7.865:213b13-c11 and 7.870:289¢6-11.

132 See 7.1003:615a19-27.

133 See T.243:785b21-26, 27-29 and 7.1003:614¢c19-615a4.

134 See T. Zuzo, vol. 12,3239, p. 965, No. 12 [reordered No.11].

135 The mandala-maker has included the names of these figures in the four directions of the mandala’s second square
court (T. Zuzo, vol. 12,3239, p. 965). See 7.1003:614c19-615al, wherein Amoghavajra attributes each line of the
scripture’s teachings to the samadhi of the Buddha Families’ wrathful manifestations. See also Astley-Kristensen, The
Rishukyo, pp. 153-154.

136 T, Zuzo, vol. 12,3239, p. 970, No. 17 [reordered No. 16].

137 See Liqujing T.243:785¢10-25 and Liqushi T.1003:615¢10-616b22. Liqushi 13 prescribes for Stage 13 of the
Liqujing a mandala of Mahe§vara and twenty-five devas; a mandala of Mahakala and seven Mother Goddesses for
Stage 14; a mandala of “three brothers” for Stage 15, who are identified as the Brahmanic deities Brahma, Narayana
(Visnu) and Mahe§vara (Siva) (see 7.1003:616a29-b2; see also the commentary by Anandagarbha, translated in
Toganoo, Liqujing no kenkyii, pp. 344-345); a mandala of Tumburu (a Tantric form of Siva) and four sister goddesses
for Stage 16.

138 See T.1003:616a7-10, a25-27.

139 See 7.1003:616b10-12, 14-16.

140 See Ishiyamadera mandala No. 17 [reordered No. 16], T. Zuza, vol. 12,3239, p. 970. For Tumburu’s information,
see 7.1003:616b12-13, 16-17. The numbering of the sisters in the mandala is not correct. Further, the mandala maker

omitted to mention the kind of “perfection” attributed to this fourth sister, but it can easily be deduced.

141 See T. Zuzo, vol. 12,3239, p. 963, No. 10 [reordered No. 9], p. 964, No. 11 [reordered No. 10], and p. 966, No. 13
[reordered No. 12].

142 See 7.20.1167:675a-676a in 7.2120:839¢1.

143 See 7.20.1167:675b14-c16. Although different Chinese characters are used, for example, in the case of Maiijusti’s
name, the order of inscription in the three mandalas follows this scripture.

144 See T. Zuzo, vol. 12,3239, p. 954, No. 1 [reordered No. 18].

145 This is 7.20.1123 and it is included in Amoghavajra’s list of translations and compositions in 7.2120:839c12.
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146 7.20.1119. See the Canon catalogues by Yuahzhao in 7.55.2156:753b20, 768a22-23, 7.55.2157:880b12-13.

147 Compare T.1123: 529a23-530a12, 1119:510b7-c28 and T. Zuzo, vol. 12,3239, p. 954. See I discuss the
correspondence with 7.1119 and image in Hunter, “Five Secrets Mandala,” Function and Meaning in Buddhist Art,
pp- 113-115.

148 See T. Zuzo, vol. 12,3239, p. 967, No. 14 [reordered No. 13], p. 968, No. 15 [reordered No. 14], and p. 969, No. 16
[reordered No. 15].

149 See 7.1003:616a3-7 and 616a24-25.
150 See 7.1003616a29-b2 and b3-5.

151 Instead, inscribed in the right circle is “Three Brothers” = 5t.2f and the left circle has “the Second One” 5 3.

Chapter Two: Revisions and Reinterpretations of the Liqujing mantuluo

! Shingon scholars such as Toganoo Shoun (Rishukyo no kenkyi, p. 44-48), Omura Chokaku and the other compilers
of the Mikkyo daijiten, vol. 5, p. 2263b-2264a), Mochizuki Shinkd (Mochizuki, Bukkyo daijiten, vol. 5, p. 4963b-
4964a) and Hatta Yukio (Himitsu kyoten: Rishukyo, pp. 14-15) have stated that the Shingon monks Kozen Bli5K
(1120-1203) and Shinkai [E# (? -1770) corrected the inconsistencies in the mandalas brought back by Shiiei in order
to make them better conform to the information given in the Liqushi.

2 This set of mandalas is published in T. Zuza, vol. 5, no. 3046, pp. 818-837. The colophon that is recorded after
mandala No. 20 (fig. 18, T. Zuzo, vol. 5, 3046, p. 837; see also Toganoo, Rishukyo no kenkyii, p. 46 and Mochizuki,
Bukkya daijiten, p. 4963c), was written by the monk Goho - (1306-1362). It states:

To the right is the work of Genkaku, the Daisozu of Kajaji #{E ¢ K # % . In the monks’

quarters of the Western Hall of Toji #5745 f&25, I had Master Eigen 4&%E{ copy this. Genpd B

&, acting in his official capacity, wrote the Sanskrit inscription.

On the eighteenth day of the intercalary sixth month of the fifth year of Jowa (the year of the ox)

Goho, the Gonsho sozu MEVEHRRE, recorded this.

As for the one who recorded this collection, it may perhaps be Master Seiyo #=FE%L; we should

decide this [matter].

Goho was the founder of Kanchi’in #i% [t (Mikkyo daijiten, vol. 2, pp. 530c-531b; Mikkya jiten, p. 188).
For information on Genpd, see Mikkyo daijiten, vol. 1, p. 484b-c and Mikkyo jiten, p. 175.

Thus, the fourteenth-century monk Goho, at the time serving as Gonsho sozu of Toji, had Master Eigen copy
this set of mandalas. Genpd (1333-1398), a disciple of Goho, wrote the siddham letters of the mandalas. The late
Heian period monk Genkaku or Gonkaku f#4&: (1056-1121) is usually credited with the actual drawing, and there is
both graphic and written evidence for this attribution. (According to the Mikkyo daijiten, vol. 1, p. 463c-464a, the
Mikkyo jiten, p. 165, and Mochizuki, Bukkyo daijiten, vol. 5, p. 4254 (Hanjun), the Kajtji branch of the Ono
subschool pronounces the characters of his name as Genkaku and the Daigoji branch as Gonkaku.)

As Goho suggests in his final line, Genkaku may have had the drawing done by his disciple Seiyo #% (ca.
1105). Seiyo founded the Shingon Komyozan branch of ritual lineage Jt:B [LI{iii. (For more information on Seiyo, see
Mikkyo jiten, pp. 428-429.) Toganoo states in his Rishukyo no kenkyii (p. 46) that, despite differing opinions on the
attribution of the set of mandalas, it was generally accepted as Genkaku’s composition by the Nanbokuchd period
(1336-1392).

An Edo period work (the final colophon by Zensho ji#ii% contains the date 1797 [Kansei FE{ 9]), the
Mandara shii = 75 5#% (Collection of Mandalas), presently in the possession of Ninnaji {—F15F (edited in T. Zuzo,
vol. 5, no. 3023, pp. 693-743), records a copy of Genkaku’s Liqujing mantuluo as part of a larger collection of seed
letter mandalas. Another inscription at the side of the final mandala of the Liqujing mantuluo in the Mandara shii (T.
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Zuzo, vol. 5,3023, p. 713, No. 20) states that the set was composed by Genkaku g% 1. The iconography, the content
of the notes and the ordering of the Mandara shu copy of the Liqujing mantuluo correspond exactly to those of the
Kanchi’in set.

In his Rishukyo jashichidan juhachishu homandara shosetsu fudoki PREREE A+t Be+ )\ Fh{E 2 PEfERE A
[F15C (A Record of the Dissimilarities of the Various Explanations [concerning] the Eighteen Seed Syllable Mandalas
of the Seventeen [Ritual] Stages of the Liqujing), dated 1724 (Kyoho Z=£# 9) (photographic reproduction in Toganoo
Korekushon Kenmitsu Tenseki Monjo Shasei, 12, (Tokyo: Hirakawa shuppansha, 1981), p. 232), the monk Iho #ft &
(1687-1747) refers to a set of the Liqujing mantuluo in the possession of Nan’in on Koyasan Fe [LIFF[E as the “ancient
book” A, Although Tho does not record the attribution to Genkaku, the iconography of the illustrations he copies
from this Nan’in version generally matches that of the Kanchi’in and Ninnaji sets. Ihdo makes a few changes, adding to
or correcting the Nan’in iconography, and he occasionally makes mistakes in copying, but his numerous citations of
the text of the Nan’in version invariably match the text of the Kanchi’in set.

Finally, Shingon monks of the late Heian and Kamakura periods include Genkaku’s transmission as
represented by the Kanchi’in set in their iconographic compilations. For example, the ritual mudras and mantras that
Kakuzen & (1143-after 1213) records in his Kakuzensho &:ii##) are identical to those that Genkaku gives in the
notes on the Kanchi’in set of mandalas (for references, see pp. 49-50 of this chapter and the accompanying endnotes).
Kakuzen identifies this transmission as the Secret Transmission of the Ono /NEFjilf#. A note in small characters
states that this is the explanation of Master Shinkaku :[»%:. Indeed, as we will see below, the content of this
transmission matches that of the Ono Transmission that Shinkaku (1117-1180) records in his Rishukyo dandan inmyo
shi PRLEGEE B BEFTRAZE, which is in the Tatchagura collection ¥ Hjgk at Ninnaji. See endnote 61 below for details of
this work’s reference code.

3 Toganoo, Mikkyo kenkyit % ZJF 5T, vol. 28 (1928), p. 5. See also his discussion in Rishukyo no kenkyi, p. 46.

4 The contents of the Kanchi’in notes are inscribed inside the mandalas that are copied in the Mandara shii and are
included in the text of Ihd’s Liqujing jiashichidan jihachishu homandara shosetsu fudoki, two later Edo copies of
Genkaku’s version mentioned in endnote 2 above. This testifies to the fact that the mandala and notes are a unit,
despite the fact that most of the notes of the Kanchi’in set are written either at the sides or below the mandalas.

5 This description matches, with slight changes, Shunny@’s V%+f (890-953) entry for Trailokyavijaya in his Taizokai
shichishii FE S E2E (T. Zuzo, vol. 1, no. 2924, p. 140b26-29). I discuss this work in Chapter Three.

6 See Chapter One, text, p. 32.

7 A third example is the Kanchi’in set’s Mandala of Seven Mother Goddesses. Once again, Amoghavajra furnishes no
iconographical information in Ligushi 13. Instead, he directs the mandala-maker to the “extended scripture” for the
details needed. The content of the Kanchi’in note (7. Zuzo, vol. 5, 3046, p. 832, No. 14) is as follows:

Mahakala [In] the mandala his body is blue-black in color; his hair of flames stands upright and

his appearance is extremely ferocious. He has three faces and [each has] three eyes and his open

mouth has two fangs that protrude upwards. He has six arms. Skulls form his crown and

necklaces, and snakes form his topknot, ear ornaments and arm bands. His right hand is pendant.

It is turned inwards and holds a sword horizontally across his knees. His next [right] hand grasps

the hair of a man, [who] is [almost] naked, and who forms the gesture of homage [while] kneeling

deeply. His next [right] hand is raised, turned to the front and holds the hide of an elephant. His

left hand is pendant, is turned to the front and grasps the edge of the sword. His next [left] hand

grasps the horn of a sheep, [as if] presenting it. His next [left] hand is raised and holds the

elephant hide. At his waist there is a human head turned upwards...

Seven Mother Goddesses all hold in their right hand a hook, and the left hand is turned upwards,

forming a fist [held at the] waist. They resemble the Prajiiaparamita Bodhisattvas.

These are the figures that are depicted in the Daigoji Assembly of the Guiding Principle of the Seven Mother
Goddesses (T. Zuza, vol. 5,3044, p. 789), although the Seven Mother Goddesses hold a trident rather than a hook. The
description of Mahakala is from Shinjaku’s &% (886-927) Daihi taizo futsii daimandara chii shoson shuji hyoshi
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gy0s0 shoi shosetsu fudoki R ALNE R 18R 5 Z5 1 58 B TR AR BEALRE AR TR 52 (T. Zuzo, vol. 1, no. 2922,
p. 127b6-22). I discuss the significance of this quotation in Chapter Three.

Moreover, the Kanchi’in note records the canonical sources that list the names of the Mothers. These sources
are the Mayiri[-vidyarajit] siatra (Peacock Spell Satra) and the Darijing yishi X H #£3¢%# (Commentary on the
Vairocanabhisambodhi siitra). The enumeration is given in this commentary (Zoku tendaishii zensho, Mikkyo 1
(Tendai shiten hensanjo, Tokyo: Shunjtsha, 1987.19937?), p. 738b15-17) as follows:

The Commentary’s fourth chapter, Storehouse of Common Mantras [note in small letters:

Vairocanabhisambodhi sitra (7)], [gives] seven elder and younger sisters: the first is called

Camundi £ 128, the second KauberT 5G| the third Vaisnavi PR EEZEH, the fourth Kaumari
I JBENEL | the fifth IndrT FJI4ZSM | the sixth RaudrT [E5#23M | and the seventh Brahmi 7K Z#HENYAH .

In the Kanchi’in Mandala of the Seven Mother Goddesses these names from the Vairocanabhisambodhi
sitra’s commentary are written in small Chinese characters next to the seed letters (7. Zuzo, vol. 5, 3046, p. 832, No.
14). Seven mothers in the Kanchi’in mandala are given the seed letter ma. Brahmt in the lower right corner is
represented by the letter ma. Surprisingly, Brahma is represented in this mandala by the letter bra, which is directly
below the central letter bhyo. Brahma also appears in the Daigoji mandala (7. Zuzo, vol. 5,3044, p. 789, No. 14). In
the Liqushi (T.1003:616a27-28), however, Amoghavajra adds Brahmi 34 K} to the group of Seven Mother
Goddesses -E1:K, whom he does not name. They now form a group of eight deities, who represent the Eight
Offering Bodhisattvas in the Sarvatathagata-tattva-samgraha’s Great Mandala of the Adamantine Realm.

A fourth example is the Kanchi’in’s Gaganagafija Mandala. The note that accompanies the Gaganagaiija
Mandala also shows that Genkaku composed his set of mandalas after having consulted the Daigoji exemplar. In this
note Genkaku records Amoghavajra’s prescriptions from Ligushi 9 (T. 1003:614c¢3-4), as well as an account of
Gaganagaifija’s mudra, which is to be performed in the ritual, and a description of the figure’s iconography from “a
certain mandala” 3¢[X| (T. Zuzo, vol. 5, 3046, p. 828, No. 10):

Gaganagaiija [his] right hand holds the action (karma) pounder and his left hand forms a Vajra

Fist and is placed on his left thigh. He [sits] in a half-lotus pose [within] a moon circle.

Mudra: The left and right thumbs pinch the nails of both the two small fingers and the ring

fingers; the middle and index fingers are straight upright. [Pass] [the mudra] in front [of you] and

the [right] hand, facing upwards, touches the bottom of the left hand, your right side and your

chest. [Make] one turn and place [the mudra] on your head.

[In] a certain illustration Bodhisattva Gaganagaifija’s two hands form the [Mudra of] Homage of

Emptiness and are placed on his head.

Gaganagaifija’s mudra in “a certain illustration” is identical to that of the figure of Gaganagaiija in the Daigoji
exemplar (T. Zuzo, vol. 5, 3044, p. 785, No. 10), whose iconography matches that of the figure of Vajrakarma <fill| 3£
in the Genzu kongokai mandara. See the Bizangji bk aC (Record of the Secret Treasury, T. Zuzo, vol. 1, no. 2921, p.
12b2-3), the earliest of the Esoteric Buddhist compilations concerning the Shingon school’s Genzu mandara, which I
discuss in Chapter Three, and Hunter, “The Rishukyo Mandara Said to Have Been Introduced by Shaei,” Cahiers
d’Extréme-Asie, vol. 8, pp.382-383. Genkaku’s comment about “a certain mandala” requires further investigation,
which I carry out in Chapter Three.

This is not the only instance of exact matches: in thirteen of the Kanchi’in notes (4-16) we find iconographic
information that corresponds exactly with the iconography of the figures of the Daigoji exemplar.

8 These are the notes on the Mandalas of Mahavairocana of the First Stage (7. Zuza, vol. 5,3046, p. 818, No. 1),
Mahavairocana (7. Zuzo, vol. 5, 3046, p. 821, No. 3) and Vajrasattva (fig. 15, T. Zuzo, vol. 5, 3046, p. 820, No. 2).
The notes on the Mandalas of Mahavairocana of the First Stage (No. 1) and Mahavairocana (No. 3) reproduce
passages that detail the meaning and iconography of the figures in these mandalas, taken from the corresponding
chapters of the Ligushi (T.1003:607c22-608a25; 610c24-611a4). The note on the Vajrasattva Mandala (2) describes
the mudras and attributes of six of the figures. The information is from the Liqujing and two ritual manuals, the Dale
Jingangsaduo xiuxing chengjiu yigui RKEEAM|HETEENT BUERAEHL (7.20.1119), a manual for the rite of Vajrasattva
whose translation a disciple attributed to Amoghavajra (see 7.55.2157:880b12-13), and the Jingangding shengchu
yugie Puxian pusa niansong fa <R TE SRS B H 02 SFHAEEEL (7.20.1123), a ritual manual Amoghavajra
included in his list of translations and compositions that he sent to the Chinese emperor in 771 (7.52.2120:839¢12),
although a few phrases are also found in the Liqushi (T.1003:608b27, c11-15) and the Jingangding yugie
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Jingangsaduo wubimi xiuxing niansong yigui W\ TEHi (-4 e FLRAE EA T/ AREL (7.20.1125, also in
7.2120:839c15). Information, somewhat simplified, has been taken in the following order from 7°.20.1125:536¢7-8,
1119:509a23-24, 510b8-9,1123:529a23-25, T.8.243:784b2 for Vajrasattva; 1123:529a27-28 for Istavajra (Desire);
1123:529a29-b1 for Kelikilavajra (Touch); 1123:529b2-4, T.243:784b3-4 for Kama (Raga)vajra (Love-Bliss);
1123:529b4-5, T.243:784b4-5 for Manavajra (Pride); 1119:510b28, 7.243:784b5 for Kelikilavajrini.

% First, common to both, for example, are the compositions of the mandalas: the majority of the mandalas consist of
two, and occasionally of three (9, 10, 12), square enclosures (Daigoji mandalas: T. Zuza, vol. 5, 3044, pp. 784, 785
and 787; Kanchi’in set: T. Zuzo, vol. 5, 3046, pp. 827, 828 and 830); the Seven Mothers and the Four Sisters consist of
a single enclosure (Daigoji mandalas: T. Zuzo, vol. 5, 3044, pp. 789 and 790; Kanchi’in set: T. Zuzo, vol. 5, 3046, pp.
832 and 835; the Mandalas of the Three Brothers are semi-circular in shape and the Five Mysteries Mandalas are
circular (Daigoji mandalas: T. Zuza, vol. 5, 3044, pp. 791 and 793; Kanchi’in set: T. Zuzo, vol. 5, 3046, pp. 833 and
836). Second, the orientation of the Daigoji mandalas of Trailokyavijaya, Akasagarbha, Vajrapani and Mahe$vara (4,
6, 12 and 13), which do not accord with Amoghavajra’s directions, are repeated in the Kanchi’in set (Daigoji
mandalas: T. Zuza, vol. 5, 3044, pp. 778, 781, 787 and 788; Kanchi’in set: T. Zuzd, vol. 5, 3046, pp. 822, 824, 830 and
831). The only anomaly is that the Gaganagaiija Mandala has been reoriented to the east (Daigoji mandala: T. Zuzo,
vol. 5, 3044, p. 785; Kanchi’in set: T. Zuzo, vol. 5, 3046, p. 828). Third, the same discrepancies noted between the
Liqushi and the iconography of the Daigoji Assembly of the Guiding Principle of the MaifijusrT appear in the
Kanchi’in’s MaiijusrT Mandala: the missing eight-spoked wheel, the replacement of the four Buddhas with four youths
and the sets of armor instead of the stitra boxes that contain the Sanskrit Prajiiaparamita sitra (Daigoji mandala: fig.
8, T. Zuzo, vol. 5, 3044, p. 783; Kanchi’in set: T. Zuza, vol. 5, 3046, p. 826).

10 Biographical information on Genkaku is found in the Shingonden 15518 7 (compiled by Yokai (1278-1347) of
Kajtji’s Jisonin #& T 2824 55¢ 4 1E 459 around 1325 (Shocha 1EH 2), see Mikkyo daijiten, vol. 5, p. 2213 and
Bussho kaisetsu daijiten, vol. 6, pp. 193d-194a) in Dainihon bukkyo zensho, vol. 106, p. 244a, p. 267b for a colophon;
the Kechimyaku ruijitki 4 i JRFAZEFC (which is of unknown authorship but which bears a repair stamp dated to 1482
SCHA 14) in Shingonshii zensho, vol. 39, p. 101b; the Kongocho mujo shoshi dento korokuko 2 4| TAME | 1F 52 {37
[&$%%% (hereafter, the Dento korokuko, compiled by Yho #i 8 of Daigosan Fififl LI perhaps sometime between
1688-1710 (Genroku Jrfk-Hoei B 7K period, see Mikkya jiten, p. 513) in Zoku shingonshii zensho, vol. 33, pp. 492a-
493a; and the Honcho kosoden 51 K= {#18L, compiled by Shiban Fifi### (1626-1710, see Bussho kaisetsu daijiten,
vol. 10, p. 197¢), in Dainihon bukkyo zensho, vol. 103, p. 214a.

We learn from these sources that Genkaku’s brothers were Kakui (1052-1107) of Ninnaji {1745 B &4l
and Gyoson (1057-1135) of Miidera = H:=F{TEL{E 1E. The storehouse of Miidera had been renowned for its treasures
since the time of Enchin [E]% (814-891), the early Heian pilgrim-monk. Genkaku studied under his older brother
Kakui, thus inheriting rituals from the Ninnaji lineage. See endnote 52. Genkaku, under the patronage of his master
Hanjun f{if% (1038-1112) of Mandaraji at Ono /NEF 2 55 #F, served as custodian of a collection of temple
paraphernalia called the Toba no Hozo f&52¥ Ejiék, which was part of a retirement palace, called the Tobadono 537,
begun by Emperor Shirakawa F{] (1053-1129; r. 1072-1086; In 1086-1129) in 1086. The collection in the Toba no
Hoz0 was considered unparalleled, and it included Exoteric and Esoteric Buddhist texts, ritual objects, paintings and
sculptures.

According to Hanjun’s biographies in the Shingonden 6 (Dainihon bukkyo zensho, vol. 106, pp. 233a-234b),
Dento koroku ko 1 (Zoku shingonshii zensho, vol. 33, pp. 488a-489b) and Honcho kosoden 50 (Dainihon bukkyo
zensho, vol.103, p. 212a-b), because of the rivalry between Gihan F5#0 (1023-1088) and Hanjun for the inheritance of
their master Seison’s %% (1012-1074) transmission, Hanjun appealed to the monarch Shirakawa in 1078 (Joryaku 7
J& 2) to have Seison’s lineage and its main temple Mandaraji (presentday Zuishinin fi-C2[’2) at Ono put under his
control. Having been successful in his petition, Hanjun then presented to Shirakawa the sacred collection of texts and
ritual implements that had been stored in Mandararji since this temple’s founding by Ningai 1 (951-1046).
Shirakawa transferred the Ono collection, which contained works from Kiukai onwards, to the Toba no Hozo & E&
jik. For generations thereafter the Chori 15 (abbot) of Kajaji #){£=F, a position that Genkaku held, was assigned to
the post of management of the Toba Hoz6 collection and Imperial permission was needed to view its works.

or examplie, Liqujin . 0. . CO-1), stley- rlstensen, e Risnukyo, p. ends 1n the tollowing manner:
"R ple, Liqujing 2 (T. 8.243:784¢5-7); Astley-Kri The Rishukya, p. 122) ends in the following
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Thereupon, having thus given his explanation, the Lord, being about to elucidate this meaning

further, relaxed his mien and gave a subtle smile: forming the Seal of the Wisdom Clasp, he

explained the essence of the sameness of the self-nature of all dharmas: @h.

And Liqujing 3 (T. 8.243:784c15-18; Astley-Kristensen, ibid, p. 173) closes as follows:

Then Vajrapani, the Great Bodhisattva, being about to elucidate this meaning further, formed the

Seal of Conquering the Three Worlds and like a lotus blossom his face broke into a smile. Then

knitting his eyebrows and gazing ferociously he bared his sword-like fangs, adopted the stance of

conquest and explained the essence of this adamantine syllable: hum.

The seed letter ak, then, epitomizes the Stage of Mahavairocana in Ligujing 2 and hum that of
Trailokyavijaya in Liqujing 3. These seed letters are the focus of the corresponding Kanchi’in mandalas (7. Zuzo, vol.
5, 3046, pp. 821, No. 3 and 822, No. 4, fig. 16). Astley-Kristensen gives the seed letter hiim, but in the Taisho
publication of the Liqujing the seed letter is hum W+ (%Z). Kakai records the single seed letter Aum for this stage in his
Shinjitsukyo mongu 1558 3] (T. 61.2237:614a8), his commentary on Amoghavajra’s Liqushi.

12 As I have mentioned in Chapter One of this dissertation (p. 16), the Ligujing has sixteen seed letters. Fifteen close
Stages of the teachings and a final seed letter sums up the teachings of the text as a whole. Nevertheless, Amoghavajra
clearly divides the Liqushi into seventeen Stages. Moreover, although Amoghavajra assigns a seed letter to each of the
seventeen figures that compose the Mandala of the Seventeen Epithets of Purity in Liqushi 1 (T. 1003:609¢20-610a9),
he does not allocate seed letters to the figures that appear in the mandalas he describes in the other Stages of the
Liqushi.

13 The seed letters from the Ligujing form the focal points of fifteen of the twenty mandalas in the Kanchi’in set.

14 Despite the fact that the note accompanying the Kanchi’in Vajrasattva Mandala (No. 2, see endnote 8 above) cites
passages from the Liqujing and the ritual manuals 7.1119 and 1123, and that the seed letters are those that
Amoghavajra assigned to the seventeen figures who represent the Seventeen Epithets of Purity in Liqushi 1,
Vajrasattva’s seed letter agrees neither with Liqushi 1 nor with the Liqujing. Vajrasattva’s seed letter in the Kanchi’in
mandala is hum (fig. 15, T. Zuzo, vol. 5, 3046, p. 820), but in Ligushi 1 it is om (T.1003:609¢20) and in Ligujing 1 his
seed letter is him (7.243:784b24). Further, the arrangement of the seed letters does not agree with Amoghavajra’s
allocation of seed letters in Liqushi 1. The series jah, hiim, bam, hoh, which Amoghavajra assigns to Bodhisattvas
Spring, Summer, Fall and Winter (7.1003:610a1-4), are given to Bodhisattvas Form, Sound, Smell and Taste, who are
assigned to the gates of the mandala. Jah, hiim, bam and hoh are, in fact, the seed letters of the Gathering Bodhisattvas
PUFEERE in the gates of the Genzu kongokai mandara BiX G 2 25 HE.

These are not the only puzzles. Although the Jingangfeng louge yiqie yuqie yuqi jing <\ 2=+ — Gl
ERIEAS (hereafter the Yugijing, T.18.867) is the source for the seed letters of the retinue Bodhisattvas in the Mandalas
of AvalokiteSvara, Akasagarbha and Vajramusti (T. Zuzd, vol. 5, 3046, p. 823, No. 5, p. 824, No. 6 and p. 825, No. 7;
T.867:254b29-c18, 254b10-28, 254c19-2552a9), the seed letters for these Bodhisattvas in the Trailokyavijaya Mandala
(fig. 16, T. Zuzo, vol. 5, 3046, p. 822, No. 4), which forms a doctrinal group with the above three mandalas because,
according to the Liqujing, the Bodhisattvas Vajrasattva, Avalokite$vara, Akasagarbha and Vajramusti represent the
outer workings of Vairocana’s four wisdoms (7.243:784b26-c1, 7.1003:610c19-23, and Chapter One, p. 22 and
endnote 40), are not based on the Yugijing. In this mandala the first syllables of the names of the figures form the seed
letters. For example, sa, ra, sa and ra are the seed letters of Vajrasattva, Vajraraja, Vajrasadhu and Vajraraga,
respectively, instead of hiim, trah, ah and hrth that are given to these Bodhisattvas of the East in the Yugijing Preface
(T.867:254a22-b9).

15 See for example entries for each deity in the Mikkyo daijiten: Incense 42l 7, vol. 2, p. 682a; Flower 4[f{l|#E, vol.
2, pp. 675¢-676a; Lamp 44T, vol. 2, p. 716b; Unguent [ 7, vol. 2, p. 701c; and Hook 4:f$f, vol. 2, p.
682b-c; Rope <&ffll| 5%, vol. 2, p. 686b; Chain <[illl#, vol. 2, p. 689b; Bell 4:[lI£, vol. 2, p. 734a.

Moreover, in the Mahavairocana Mandala (7. Zuzo, vol. 5,3046, p. 821, No. 3) Mahavairocana’s seed letter
ah is from the Liqujing (T.243:784c7) but those of his four retinue Bodhisattvas — Vajrasattva, Avalokite§vara,
Akasagarbha and Vajrakarma — are the seed letters of the four Buddhas of the four Families in the Genzu kongokai
mandara: Aksobhya (hiim), Amitayus (hrth), Ratnasambhava (trah) and Amoghasiddhi (ah) (Mikkyo daijiten, vol. 1,
p. 25a; vol. 5, p. 2017c¢; vol. 1, pp. 38c-39a; vol. 4, p. 1906a). The Liqujing, however, specifically states that the seed
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letters for Vajrasattva, AvalokiteSvara, Akasagarbha and Vajrakarma are hiim, hrth, tram and ah respectively (7.
243:784b24; 785a2; 785a10; 785a23). Further, the Ligushi provides precise information about the positions, mudras
and attributes of the Bodhisattvas Vajrasattva, Akasagarbha, Avalokite$vara and Vajrakarma, who form
Mahavairocana’s immediate retinue (7.1003:610c24-611a4, and Chapter One, p. 22).

By replacing Akasagarbha’s seed letter tram with the seed letter trah, which is that of Buddha
Ratnasambhava of the Genzu kongokai mandara’s Gem Family, the seed letters hitm, hrih and ah equate, in turn, to
those of the Buddhas Aksobhya, Amitayus and Amoghasiddhi. This equation of the four Bodhisattvas with the four
Buddhas who head their respective families is in keeping with Amoghavajra’s commentarial references and
explanations in the Ligushi (T.1003:610b6-21, c19-23, 611a6-9), where Amoghavajra elucidates the contents of
Mahavairocana’s enlightenment which are symbolized by these four Bodhisattvas. The accompanying note (7. Zuzo,
vol. 5, 3046, p. 821) on the Kanchi’in Mahavairocana Mandala states that the seed letters of the Inner, Outer [and
Gathering] Bodhisattvas are from the Genzu kongokai mandara + {3 N AR

16 The seed letters of Maiijusri’s attendants are: ca for Candraprabha H Y& 35%, ka for Ratnakita 5 & 0, tra for
Vimalaprabha #E85%::%, and jam for Jaliniprabha Y& 5%, See Mikkyo daijiten, vol. 1, p. 373a-b, vol. 5, p.
1998c, vol. 5, p. 2133a and vol. 2, p. 546a.

17 The exception is Brahm1’s seed letter ma. Brahma is represented by the seed letter bra.

18 7.18.867. For an overview of the Japanese Shingon school’s discussion of the translators of this text, see Pol
Vanden Broucke, “On the Title and Translator of the Yugijing (T.XVIII no. 867),” Bulletin of the Research Institute of
Esoteric Buddhist Culture, vol. 7 (March 1994), pp. 212-184. Present day Japanese scholars, for example, Misaki
Ryoshi (“Butchokei no mikkyd” i TH & D##L, Taimitsu no kenkyii (Sobunsha, 1988), pp. 137-140) regard the
Yugijing is an apocryphal text that was written after the death of Amoghavajra in 774 and before Kukai’s arrival in
China in 804.

19 7.867:254c3-18. Vajradharma, Vajratiksna, Vajrahetu and Vajrabhasa are the Esoteric Buddhist names givens to the
Bodhisattvas Avalokite§vara, Maifijusri, Sahacittotpadita-dharma-cakra-pravartin and Vajrabhasa once they have
received consecration into the Adamantine Realm. See Chapter One, p. 20 and endnotes 30 and 31.

20 7.867:255a22-b1. The four sisters of the Four Sisters Mandala (7. Zuzo, vol. 5, 3046, p. 834, No. 16) have the seed
letter om, which is the seed syllables of the four Prajiiaparamita Bodhisattvas in the Yugijing Preface (7.867:255a18-
21).

2L See Mochizuki, Bukkyo daijiten, vol. 2, pp. 1273a-1274b, see p. 1273b; Mikkyo daijiten, vol. 2, p. 628c, vol. 5
(Rishukyo dandan no inmyo), pp. 2260a-2262a, esp. 2262a; Mikkyo jiten, pp. 222-223. This explanation for the double
hiim seed letter is found in such works as the Ninnaji master Saisen’s %73 (1025-1115) Dairakukyo kengisho FREERE
BAFETY (T. 61.2239:0640a27-b11), the Ono master Raiyu’s 85 (1226-1304) Hisho mondo &P (T.
79.2536:441c4-11), wherein he records, almost verbatim, Genkaku’s note, the Toji monk Choen’s ¥& 8] (1218-after
1278) Byakuhosho E¥ (T. Zuzo, vol. 10, no. 3191, p. 745b20-c4), and Ryoson’s 7= (1258-1341) record of the
teachings of his master Ryozen S&4# (1258-1341) of Toji’s Hobodai’in B 425%, the Byakuhokkusho HE 10 (T.
Zuzo, vol. 6,n0. 3119, pp. 581a24-587b5: entry on ritual practice of the Mudras and Mantras of the Seventeen Stages
BtEEENHER (dandan inmyo no koto) of the scripture, esp. pp. 586¢27-587b5), but the origin of the explanation is
difficult to trace from the information that is given in these compilations. In his Byakuhosho, for example, Choen cites
this explanation under an entry titled Yaketsu %% (T. Zuzo, vol. 10, p. 745b20-c10), which could possibly refer to the
Ono subschool transmission that the Ninnaji 1~ F1=F Dharma Prince Shukaku 5F47%81 £ (1150-1202) received from
Shoken 5 (1138-1196) of Daigoji ki< . Shukaku recorded Shoken’s transmission in the Yaketsusho B85, a
work I have not been able to consult, and the Hisho k&) (T.78.2489), a work I can access. See the Hisho’s entry
(T.78.2489:514a15-515a6) on the Mudras and Mantras of the Stages BtE:F1B] (dandan inmyo) which has a siddham
hhiim for the Stage of the Five Mysteries. Shukaku records in his Takusho 58) (T.78.2488:436a14-437a9) the
transmission of this ritual phase of the Stages of the Ligujing that he received from Kakusei &% (1126-1198) of the
Hojuin branch {&zZ7 it of the Hirosawa subschool {3/t Here he provides individual mudras for each figure of
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the Five Mysteries pentad, and states that the double Aiim is used to represent the five figures. According to the above
records, then, both the Ono and Hirosawa subschools used the double hiim for the final of the seventeen Stages of the
Liqujing.

22 See Kakuzensho, T. Zuzo, vol. 4, p. 710¢27-28; Bukkyo daijiten, vol. 5, p. 4963a: BEEREEE (Rishukyo ho);
Byakuhokku sho, T. Zuzo, vol. 6, p. 587a4-7; and Kobo daishi zenshii, vol. 1, p. 744 (also Nihon daizokyo, Rishukyo
shaku shosho, vol. 9, p. 12b5-6).

23 For instance, Kanjin’s 5./5 (1084-1153) Denjushii {852 4E (T.78.2484, see endnote 52) does not record that his
master Genkaku received a transmission of the Liqujing rite from his Daigoji and Ninnaji masters. Jichiun £ &
(1105-1160) records Kanjin’s transmission of the Rishukyo dandan in (Mudras of the Stages of the Rishukyo) in his
Hizo konposho b4 E#) (T.78.2485:369¢5-370a2), a recording of the transmission he received from Genkaku’s
disciple Kanjin (Bussho kaisetsu daijiten, vol. 9, pp. 106c-107a), but this ritual performance does not have seventeen
Stages. Kakuzen records a secret Ono tradition in his Kakuzensho (T. Zuzo, vol. 4,3022, pp. 709b710c, esp. p.710c23)
that corresponds to that recorded in Jichiun’s Hizo konposho, and here there are seventeen Stages and the final Stage
of the Five Mysteries has, again according to an Ono transmission, a siddham hhiim seed letter. After Genkaku’s time
we see numerous examples of the double Aim for the seventeenth Stage of the Five Mysteries. See Shinkaku’s
Rishukyo dandan inmya shii (housed in the Tachiigura collection in Ninnaji, see endnote 61 below) and Ryoe’s 5 a%
(1098-after 1131) transmission to Kozen HL#X (1121-1203) that Kakuzen inherited (Kakuzensho, T. Zuzo, vol. 4, pp.
712¢-724, esp. p. 724, no. 107), as well as the Ono and Hirosawa transmissions that Shukaku inherited, as I noted
above.

24 This mantra, called the Heart Spell (vidya) in One Letter —“7%[~BH, is given in Sanskrit letters ¥£5 (siddham) as
hhiim takki hiim jjah (T.867:257a20-22). The Chinese characters read as hiim takki hiim jjah V15| ¢ 3 W5 | & A,
The double “/” of the seed syllable hhiim can be read only when written in the siddham script. I thank Iyanaga
Nobumi for alerting me to a notation in the Taisho (T.867:254a25, n. 9: JFAAG 1M WAL T2, FA A A5 i M
F, AR AR, CARFAEERT, T (25314, n. 54: <JF > BIA, <H > ZAW5R T8 1, < 2 >HE
KiA%). The Chinese Ming edition did not have siddham letters, suggesting that research would have to be carried
out to trace this mantra back to a Chinese original. However, the siddham letters are given in Kukai’s Sanjijo sakushi
(5) =+ bh% 755 fi.. This work is a compilation of masters’ transmissions, scriptures and ritual manuals that were
copied for Kiikai’s return to Japan. See Mikkyo daijiten, vol. 2, pp. 798c-800b. From Kukai’s time, then, Ragaraja’s
mantra contained a double Aum when written in siddham script.

There are commentaries and ritual compilations that suggest the Yugijing as the source of the double him
seed letter for the Five Mysteries. For example, Saisen #53& states in his Dairakukyo kengisho (T.2239:640b10-11)
that the Yugijing be investigated concerning the double hiim for Vajrasattva. The transmission of the Ono master
Kenjin % (1192-1263) that his disciple Shinkai #7[f: (1215-1276) records in the Koshinsho’s 2L
(T.78.2498:720a8-11) is another example. The entry on the “Matter of the Five Mysteries” FLi% 5 presents the
principle of conflation of the deities from the thirty-seven of the Kongokai mandara (Mandala of the Adamantine
Realm) into the seventeen of the Rishue PEERET, then into the five of the Five Mysteries and finally into one body of
Ragaraja (Aizen myd0). Rydson too documents in the Byakuhokkusho’s entry on the Mudras and Mantras of the
Seventeen Stages of the Rishukyo (T. Zuzo, vol. 6, p. 587b21-bl) the close relationship between the Five Mysteries
and Ragaraja. He provides such explicit examples as the principle of conflation of the deities as is given in the
Kaoshinsho, the indivisible relationship “~ . between the Liqujing and the Yugijing; and the fact that Five Mysteries
and Ragaraja are one body and that Ragaraja’s double hiim represents the single body of the Five Mysteries.

% T.867:256b25-257b15, esp. 265¢10-11, 12, 14.

26 In the Ono subschool, Ragaraja is considered to be a transformation of Vajrasattva, and a transformation of the four
Bodhisattvas Vajrasattva, Vajraraga, Vajraraja and Vajrasadhu <[l & of the retinue of Buddha Aksobhya, head of
the Vajra Family in the Mandala of the Adamantine Realm, as well as a transformation of an unusual four-armed
Vajraraja 4[| whom I present in this discussion. These identifications are based on interpretations given to
elements in Ragardja’s ritual performance, scriptural and commentarial citations, as well as the deity’s attributes.
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27 The vajra is Vajrasattva’s attribute in the Sarvatathagata-tattva-samgraha, Liqujing 1 and Liqushi 1 (see
T.865:208c21-24, T.243:784b25, T.1003:609b28-c2, c7-8), and in Ligushi 2 his attributes are the vajra and bell (see
7.1003:610c26-28, T.1004:617b26-27).

28 T.78.2483:272a25-27 and compare 7.867: 257b2-3, T.2483:272a25-27.

2 See Chapter One, p. 28 for this deity in Amoghavajra’s Sarvatathagata-tattva-samgraha (T.865:209a21-b16,
T.870:289a2-7, Giebel, The Adamantine Pinnacle Sutra, pp. 30-31).

30 T7.78.2482:229b24-26. I discuss this work in endnote 52. For Ragaraja’s equation with Vajraraga of the Mandala of
the Adamantine Realm, see also Genkai’s Atsuzotshi (T.2483:271b15-29, 25) and Jichiun’s Gempisho i)
(T.78.2486:39024-9, 13-17), a work that records the transmission of his Daigoji master Genkai (Bussho kaisetsu
daijiten, vol. 3, pp. 200c-201b); for his equation with Vajrasattva, see Jichiun’s Gempisho (T.2486:392b1-3) and his
Hizo konposho (T.2485:356a28-b4); and for Ragaraja’s transformation of the Four Bodhisattvas of the East, see
Gempisho (T.2486:392b1-c18), Hizo konposho (T.2485:355a10-16, 356¢17-23) and Shoson yosho 7 ELEE )
(T.78.2484:299c13-14), a recording of the transmissions Jichiun received from Kanjin and from Kanjin’s
contemporary, Genkai, which was produced either by Jichiun himself or by his disciple (see Bussho kaisetsu daijiten,
vol. 5, p. 272a-c).

31 Jichiun’s Shoson yosho contains the following entry (7.2484:299¢11-13): “[Concerning the fact that] Ragargja is,
namely, the transformation of Bodhisattva Raga %%, and so on: [the Tendai monk] Annen’s 729X (841-9157)
Yugikyoki FikAERL (Notation on the Yugijing) clearly explains this [deity’s] significance. The Jinwang yugui
(T.1132) is the ritual procedure for Ragaraja. [Therefore,] [this figure] is not the usual Vajraraja 4| [in the east of
the Mandala of the Adamantine Realm].” See also Jichiun’s Gempisho (T.2486:392b3-6) and Hizo konposho
(T.2485:355a10-16).

For this form of Vajraraja, his connection to Ragaraja and his becoming the distinct deity Takki krodharaja in
later Tantrism, see Iyanaga, kuden-ML posting of Sunday, 1 Jul 2007, Indian Origins of Aizen myd6, and Goepper,
Aizen Myoo. The Esoteric King of Lust. An Iconological Study (Zurich: Artibus Asiae and Museum Rietberg, 1993),
pp- 58-62.

32 The mantra is takki hum jah WERRIPFZ. See T.20.1132:572¢16-18, 572¢22 and 7.2120:839¢13. The deities in this
rite’s mandala are installed by visualization of the syllables of the mantra expounded in Liqushi 1 (T.1003:609c20-
610a8 and 1132:573b22-c5): om mahasukha vajrasattva jah hiim bam hoh suratastvam. Thus, the four-armed
Vajraraja sits surrounded by the sixteen deities prescribed in the Ligushi 1, although the secondary figures in these two
works are positioned differently.

33 See Atsuzoshi, T.2483:272a1-2. There is in Jichiun’s Hizo konposho (T.2485:353¢26-29, see also Gempisha,
T.2486:389a1-8, esp. 389a2) the statement that “The utmost secret Raga[raja] rite has three styles: the so-called hoh
5l letter is the seed [letter] and the bow and arrow are the symbolic [form, and] this is one [style]; the double Aim E&
W letter is the seed [letter] and the five pronged vajra is the symbolic emblem [and] this is [style] two.” Style three
uses the seed letter hrth.

Kanjin’s Denjushii contains two transmissions of Ragaraja’s double hiim seed letter that Genkaku received
from Raisho $8F&. Jichiun’s Hizo konposho (T.2485:353¢24) confirms Raisho’s transmission of the double Aini.
Jichiun’s Shoson yosho (T.2484:298b23) also records a siddham hhiim for Ragaraja’s seed letter and a note in small
characters states this is the secret explanation of the Kajiji’s Homu, that is Genkaku’s disciple Kanjin. See Jichiun’s
Hizo konposho (T.2485:356a18-19) for the transmission of Shokaku.

34 See the performance of the Great Wisdom Mudra-Mantra of Vajrasattva: 7.1125:536¢6-19, 536¢22-537a8; the
Great Wisdom Mudras-Mantras of the five deities: 537a29-b23; the Pledge Mudras-Mantras of the five deities:
537b24-538a5; the attainments (siddhi) for residing in the samddhis and forming the Great Wisdom Mudras of the
five deities: 538a20-b19.
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35 See, for example, Genkaku’s contemporary Kanjo %5/ (1052-1125) of the Hirosawa subschool &%, who
records verbatim in his Betsugyo’s BT (T.78.2476:152b23-153¢17) entry on Ragaraja the text of Yugijing chs. 2
(152b23-c17),5 (152c18-153b8) and 7 (153b9-c17). The contents of these chapters clearly emphasize the connection
between Ragaraja and Vajrasattva.

36 See Goepper, Aizen-Myoo, p. 13-16, T.867:256¢15, c22,256¢25-257al, 257a20-28.
37 See T.243:784c8-18, T.1003:611b9-612a9 and Chapter One, pp. 24-28 with relevant endnotes.
38 T.867:258a3-258a18-28, 257¢19-22 (mantra).

39 Jichiun’s source is scroll one of Kanjin’s Denjushii. See T.2485:354c14-16 and 7.867:256¢14-15 (ch. 5) and
Goepper, Aizen-Myoo, p. 14.

40 7.2485:356a22-27 and T.867:258a18-19 and 257¢21-22.
41 Compare 7.2484:299b and 7.1003:609¢20-610a8.

42 See T.2483:270c14-15 and 270c16-26. Jichiun provides the same information about the transmissions of Hanjun
and Shinzen in his Gempisho (T.2483:390c19-21, ¢26-391a3), his recording of Genkai’s transmission. He includes in
this work a diagram of the Rishue (ibid, 391a) that is similar to that drawn in the Atsuzoshi.

43 T.2485:355a1-4, ibid, 353¢22-355b2.

44 T.2485:355b8-356a16, ibid, 355¢26-27.

In addition to the mandala for the large altar in the Ragaraja rite in Accordance with the Rules, as recorded in
Genkai’s Atsuzoshi and Jichiun’s Hizo konpasho, the Ono subschool borrowed other ritual elements from
Vajrasattva’s rite for this Ragaraja rite. One example is the use of Liqushi 1’s (7.1003:609¢20-610a8) mantra for
Vajrasattva and his retinue of Sixteen Bodhisattvas during the ritual phase of visualization in the rite of burnt offerings
&Rk that accompanies the Ragaraja rite. The diagram in Jichiun’s Hizo konpasho (T.2485:355¢) that precedes
Kanjin’s statement (ibid, 355¢26-27) about the use of the Rishue for Ragaraja’s mandala is not that of the Rishue. This
diagram presents the seating arrangement of the seventeen deities (7.2485:355¢12-13) who are invited #)J7# into the
sacred arena jE %5 for the rite of burnt offerings #7421 E%. The mantra is prescribed in Liqushi 1 (the central om has
not been written) and it is written in siddham script with the deities’ names in Chinese characters beside the siddham
letters. The arrangement of the syllables is, however, not according to Liqushi 1 or the Jingangwang yigui (T.1132).
This configuration is identified in Jichiun’s Gempisho (T.2486:391c) as the Ono S06j0 [nin] zu daishidai /)N B8 1E{"
[ ] YK 25 (Diagram in the Great Ritual Procedure of Ono Sojo Nin[gai]). The figure of Ragaraja replaces Vajrasattva
as the main deity. For the difference between the mandalas prescribed in Liqushi 1, the Jingangwang yigui (T.1132)
and Ningai’s mandalic configuration, see Jichiun’s diagrams in Gempisho, T.2486:391b, c.

45 T.2483:271c18-24. The chapters in the scripture that focus on these two deities (ch. 2 for Zenaio and ch. 5 for
Aizend) do not provide such an interpretation. For a translation of Yugijing ch. 5 and a discussion of Ragaraja’s
iconography, mantra and seed letter, see R. Goepper, Aizen Myoa, pp. 13-16, 18-39, 120-123, 127. For a general
discussion of this deity, see also Mochizuki, Bukkyo daijiten, vol. 1, p. 10a-c, Mikkyo daijiten, vol. 1, pp. 5a-7a and
“Aizen myoo,” Hobogirin, 1, pp. 15-17. See Jichiun’s Hizo konposho (T.2485:355a17-25) on Zenaid and Aizend.

46 One variation which is difficult to evaluate is that the Five Mysteries Mandala, number seventeen of the set,
precedes the Mandala of the Assembly of the Five Families. This may be a copyist’s error. In the Five Mysteries
Mandala a small numeral “eight™ J\ has been placed at the side of the number “seven” -, and the reverse occurs in
the Mandala of the Assembly of the Five Families. The Taisho editors have “corrected” the order. See T. Zuzo, vol. 5,
pp- 835-836, where the Mandalas of the Assembly of the Five Families are numbered 17 and 18 and the Five
Mysteries Mandala is 19.

Whereas the Edo period copy in the Mandara shii (see above endnote 2) follows the order of the Kanchi’in
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set, the Edo monk Iho copied the unusual numbering of the mandalas, but presented them in an order that is in keeping
with that given in the Liqushi, so that the Five Mysteries Mandala is the final mandala of the set. For the copy in the
Mandara shi, see T. Zuzo, vol. 5, 3023, pp. 710-712, and for the diagrams in Ihd’s manuscript, see the Rishukyo
Jjshichidan jiihachishu homandara shosetsu fudoki, Toganoo korekushon kenmitsu tensekimonjo shusei, vol. 12
Siddham Mandalas, pp. 271-275.

47 Yugijing, T.867:254a22-255b20.

The Daigoji example of the Assembly of the Five Families (fig. 6, T. Zuzo, vol. 5, 3044, p. 792, No. 17)
depicts in its four intermediary directions four empty lunar discs. These are the discs of the Five Mysteries, as
prescribed in the Yigie jiaoji yugie jing —YIZBEEEANAE, the Third Assembly of the Eighteen Assemblies of Yoga of
the Adamantine Crown, which Amoghavajra briefly describes in his Ligushi (1.1003:616b23-c11, 617a1-4 and
T.869:286b1-8). The two versions in the Kanchi’in set (7. Zuzo, vol. 5, 3046, p. 835, No. 17, No. 18) do not have
these lunar discs. The notes on the Kanchi’in mandalas record a certain explanation (No. 18) that refers to the seed
letters of the Adamantine Realm 4xffl| i f 7-7- and to an illustration of mantras, mudras and symbols of the Thirty-
Seven Venerables of the Five Families F.i =+t &2 =BHSFIS#E, respectively. These references suggest a
connection between the Kanchi’in mandalas and the Mandala of the Adamantine Realm. But the Shingon school’s
Genzu kongokai mandara (Mandala of the Adamantine Realm) is not the source of the seed letters. Instead, there are
patterns seen in the use of the seed letters from the preface of the Yugijing, a work whose system belongs to the
Adamantine Realm. For example, in the first version (No. 17), the iconography of the central circle of the five large
circles in the five directions is constant: the letter vam is surrounded by the letter om. The seed letters of the four
bodhisattvas of the four families become the center in their respective mandalas in the east, south, west and north. In
the second version (No. 18), the iconography of the central large circle is repeated again. This time, however, the seed
letters of the four bodhisattvas of the four families surround the letter vam in the center of each family’s mandala in
the east, south, west and north.

8 For example, in the central court are Vairocana’s seed letter @k, taken from Liqujing 2 (T. 243:784¢5-7, No. 20), and
the seed letters of the Eight Bodhisattvas, which close Ligujing 3 to 10 (7. 243:784c15-18; 784¢28-785a2; a7-10; a20-
23; a28-b2; b7-10; b18-20; b26-29). In the four gates of the outermost court are Mahe$vara’s seed letter #ri, which
closes Liqujing 12; Mahakala’s bhyo from 13; Narayana’s sva from 14; and Tumburu deva’s ham from 15 (7.
243:785c15-17; c18-20; c21-23; c24-25). The remaining seed letters are those of the Inner and Outer Offering
Bodhisattvas and the Gathering Bodhisattvas from the Genzu kongokai mandara.

Y T. Zuzo, vol. 5, pp. 794-797. The iconographies described in the Yugijing are Ragaraja in ch. 5 (see above, endnote
25), Mandala of Buddhalocana in ch. 9 (T. 867:263a16-27) and Mandala of the Five Great Akasagarbha, also in ch. 9
(T. 867:263b15-25). The Yugijing and the Liqujing and its commentary are listed in the inventories of the early Heian
pilgrim-monks, known as the Eight Monks Who Went to Tang China AKEJ\ ZZ, reflecting the popularity of the two
texts there in the first half of the ninth century. See my Chapters Five and Six.

The iconography of the third appended mandala, that of Vikirnosnisa B[Pl TH (Sonsho butcho) No. 21,
which is labeled Mahabuddhosnisa Mandala Kl TR ZFERE, T. Zuzo, vol. 5, p. 796, is based upon the Zunsheng
foding xiuyujiafa guiyi BELEFETEASERINTEREHL, which is published in 7.19.973.1 discuss this text in Chapter Six of
this dissertation.

50 The work, titled Yugi sanbonsho ik =& (Selections from Three Chapters of the Yugijing), is listed under
Genkaku’s name in the Edo period catalogue, the Shoshii shoshoroku i 5= F btk (Dainihon bukkyo zensho, Bukkyo
shoseki mokuroku, vol. 1, p. 180b6). In small characters beneath the title of the compilation is a note, “the matter of
Ragaraja” YL £ 5.

The Shoshi shoshoroku that 1 consulted, was published by Kenjun #f/l in 1790 (Kansei 5B 2), and it is a
revision and enlargement of earlier inventories. For example, the Shingon section of this catalogue is based on the
Shingonshii shoshi seisakuroku &5 7 S4/ESk by Bihan FE#{ of Rokuharamitsuji /N ##% <F. See Mikkyo
daijiten, vol. 3, p. 1222b. However, the Nihon kotenseki sogo mokuroku H R BLEEKS S H &k, an online catalogue
provided by the Kokubungaku kenkyu shiryo kan [E SC P52 & B (<http:/base1.nijl.ac jp/~tkoten/about.html>),
records a manuscript of this work dated 1739 (J€ 3 4) in Sanmitsuzd of Hobodai’in & FHERT = % ik,
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5! The Ragardja rite was an important secret rite of the Ono subschool, which further corroborates the relative date of
execution of the Kanchi’in set, as well as its attribution, if not to Genkaku, at least to someone in his immediate circle.
Works that date after Genkaku’s time provide evidence of this rite’s significance for this school. One
example are passages recorded in the Tendai monk Shocho’s 7 (1205-1282) Asabasho B8+, Shocho states in

his scroll on Ragaraja (Dainihon bukkyo zensho, vol. [ ], p. 1b6/1591b6) that, according to an old monk of Reizan 5
(L2 {H 7, the Ragaraja rite was performed exclusively by the monks of Daigoji and seldom by the monks of Ninnaji
BEVARRENEEA T, [ F0SF32 Bt Shocho continues in an entry titled “an early precedent” JEHt (Dainihon bukkyo
zensho, vol. [ ], p. 1b7/1591b7-2a11/1592a11) to stress the importance of this rite for the monks of Toji because of its

awe-inspiring results ¥ 152%. His source is again the old monk of Reizan, who is here identified as a disciple of
Jakuen (d. 1065 J&/& 1) of the Ono subschool /]NEF it £ [BI A& 25 1. The old man of Reizan relates the Ono monk
Seison Sozu’s (1012-1074) /N AR EAE AT performance of this Ragaraja rite for seven days, which resulted in the
sudden death of the monarch Goreizei £ ##- K & (1025-1068, r. 1045-1068) and the enthronement of Gosanjo £ —
25K B (1034-1073, 1. 1068-1073). This ritual success 755 (also F25#%) contributed to both Gosanjo’s and his
successor Shirakawa’s FI{A K& (1053-1129, r. 1072-1086, In 1086-1129) profound faith in Ragaraja. See Kurimoto
Noriko “Shirakawa’in to Ninnaji — shuhd kara miru Inseiki no seishin sekai,” Kanazawa bunko kenkyii, vol. 286
(Kanagawa kenritsu Kanazawa bunko, 1991), pp. 12-30, esp. p. 13 and Kojima Yuko (“Inseiki ni okeru Aizeno
mishuho no tenkai — Ninnaji Shukaku hoshinnd soden Kurenainousuyo wo kiten toshite,” Shukaku hoshinno to
Ninnaji gyoryii no bunkengakuteki kenkyii - Ronbunhen, Abe Yasuo and Yamazaki Makoto, eds. (Benseisha, 1998),
pp- 319-387, esp. p. 333.

A second example is found in Yokai’s (1278-1347) Shingonden. In an entry on the Ragaraja rite % 4% £ Dk
appended to the biography of Gonsozu Hanjun HE{§#R &% (Dainihon bukkyo zensho, vol. 106, p. 234a15-b8), Yokai
records that this rite was transmitted and performed by Toji monks H=F—FH =2 L 7 #H7K & 71T A #/L, and that it
was an especially secret rite in the Ono lineage % =/NEFIE / ki & U . Further, this rite was particularly powerful
during the time of the Latter Days of the Buddha’s Teachings i, which began in 1051 (Eisho 7K 7K 6) during the
reign of Goreizei. Thus, Seison’s performance of this secret rite brought about the enthronement of the monarch
Gosanjo ZE/A / B2 i 7 VU and Hanjun’s performances contributed to the long life of the cloistered sovereign
Shirakawa FI{AIEA 7 i 7 FFFHa~ U .

52 A colophon by the monk Kozen HL9X (1121-1203) dated 1193 (Kenkyt /A 3) at the end of the first scroll of the
Denjushii (T.2482:232a4-18) identifies the transmissions as follows: scrolls one and two are from Rishubo Raisho B
R AR, who lived in Kamidaigoji_E il =F and was a disciple of Jakuen /& (d. 1065); scroll three is from Otani
Ajari Kakushun K2 EEBLE {2 (ca 1083), who lived in Daigoji’s Otani Renge’in K4 # #E[52; and scroll four is
from Genkaku’s older brother, Daikyoin Sozu Kakui RKZEE#S & & (1052-1107), who lived in Ninnaji {=F1F.
See the Shoshii shoshoroku (Dainihon bukkyo zensho, Bukkyo shoseki mokuroku, vol. 1, p. 180b11), which lists this
work under Kanjin’s name. There is a second theory that scroll one is the transmission of Jakuen (see Mikkyo daijiten,
vol. 4, p. 1631a and Toganno, Himitsu jisso, p. 606). A work with a similar title, the Denjusho {352 # (Selection of
Transmissions), is listed (ibid, p. 180b6) under Genkaku’s name. The latter constitutes the notes that Genkaku made
on his masters’ transmissions and the former is the version that Kanjin assembled.

Each of Genkaku’s masters transmitted a Ragaraja rite. In the transmission of the Ragaraja rite in scroll one
(T.2482:229b7-c12), Ragaraja’s seed letter is the double hiim, and the double hiim is also the focus of the mandala that
is composed from Ragaradja’s longer mantra: hhum taki hiim jah, which is a variation of the mantra given in the
Yugijing ch. 5 (T.867:257a21-22: hham takki hiim jjah). A second Ragaraja rite is given in scroll two (ibid, 229b3-
c11). There are differences: for instance, in this rite the mandala is formed from the mantra: om vajraraga ho.
However, common to both are the double hiim seed letter, the visualization practice based on Yugijing ch. 5, and the
mudra. In Kakushun’s Ragaraja rite recorded in scroll three (ibid, 241a9-13), the mantra is hum takki hum jah, but
here Ragaraja’s seed letter is Aram. Finally, scroll four opens with a passage giving the historical transmission of the
Yugijing FRik#E 5+ and a note on the Ragaraja rite HAS#H 52 E (ibid, 248a26-b8), but a seed letter is not recorded.
Further, a short entry on Ragaraja in scroll four (ibid, 251c14-16) contains only information on the hearth and mandala
with a twelve-armed Mahavairocana. In Yugijing ch. 8, Vairocana manifests a body with twelve arms. See Pol Vanden
Broucke, “The Twelve-Armed Deity Daisho Kongd and his Scriptural Sources,” Tantric Buddhism in East Asia,
Richard K. Payne, ed. (Boston: Wisdom Publications, 2006), pp. 147-277.
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33 Here (7.2482:233c26-234al5) the seed letter of the Five Mysteries pentad is stvam, the final letter of the mantra in
Liqushi 1 (T. 1003:610a8). This short entry also contains such information as the symbolic form of the pentad,
Vajrasattva’s mudra, the complete mantra from Ligushi 1, recorded in Chinese characters, and a description of the
pentad that opens a series of mantras and mudras in a phase of a ritual that I cannot identify.

54 The Yugijing is discussed at the end of scroll 2 (7.2482:236b19-c1: “The three mantras in the Yugijing” FRik#s —fi
IE ) and at the beginning of scroll 4 (ibid, 248a26-b8: “About the Yugijing” FRifkFE ).

That the Ragaraja rite was more important in the Ono subschool than the rites of the Five Mysteries or the
Liqujing is also seen in compilations composed by Kanjin’s contemporaries. Examples are Genkai’s Atsuzoshi and
Jichiun’s Hizo konposho, Gempisho and Shoson yosho. These works record detailed entries on Ragaraja
(T.2483:270c3-272c28, T.2485:353¢22-357a2, T.2486:388c25-394b11, T.2484:298b22-300a16). In contrast, the Five
Mysteries rite does not appear in these works. Instead, the Atsuzoshi (T.2483:278a16-20) and Shoson yosho
(T.2484:296a20-b2) contain very short entries on the Liqujing rite PRERFE{L and the Hizo konpasho (T.2485:369¢5-
370a2) notes the mudras and mantras of the scripture’s ¥E8RFEF fifteen ritual phases.

35 See these rites in scroll 1 (7.2482: Peacock Spell no. 8, p. 225b22-c1; Humane Kings, no. 9, p. 225¢2-c17; Rain, no.
11, pp. 225¢24-226¢1; Northern Star, no. 30, p. 230b25-c12), scroll 2 (ibid, Humane Kings, no. 1, p. 232b10-c12;
Northern Star, no. 11, pp. 234¢2-235b27), scroll 3 (ibid, Peacock Spell, no. 8, p. 238a27-b2; Rain, no. 13, pp. 238c25-
239al) and scroll 4 (ibid, Peacock Spell, no. 6, p. 249a21-b10; Humane Kings, no. 9, p. 249¢4-29; Rain, no. 10, p.
250al1-b16; Norther Star, no. 33, p. 254b9-28).

56 Inscriptions on various copies attribute this work either to Eju £/1 (ca. 1129-after 1144) or to Yogen 7K &% (1075-
1151). It is published in 7. Zuzo, vol. 3, no. 3006, pp. 1-56. The Zuzosho is generally recognized as a work by Eju and
I discuss this in more detail in Chapter Five, endnote 61. See Tamura Rytsho, “Zuzosho seiritsu to naiyd ni kansuru
mondai,” Bukkyo geijutsu, vol. 70 (1969), pp. 43-52; Sawa Rytiken “Mikky®d ni okeru hyakuby6zuzo no rekishi,”
Bukkyo geijutsu, vol. 70, pp. 1-23, esp. pp. 11-12 (reprinted in “Mikkyd zuzd no kenkyt — Mikkyd zuzd no tokushitsu
oyobi sono bunrui,” Mikkyo bijutsu ron (Kyoto: Seirido, 1969), pp. 127-128 and in Hyakubyozuzo no kenkyii (Kyoto:
Hozokan, 1982) pp. 19-20); Bernard Frank, Dieux et Bouddhas au Japon, (Paris: Editions Odile Jacob, 2000), pp.
222-225.

57 As noted with the Ragaraja rite, although they are repeated, the rites contain different information.
Genkaku’s master and older brother Kakui lived in Ninnaji. I present examples of the importance of the
Ragaraja rite in the Hirosawa subschool in endnote 59 below.

8 The importance of the Mahamayirt vidyarajit sitra for the rain ritual explains the quotation from this text in the
note on the Mandala of the Seven Mothers (7. Zuzo, vol. 5, 3046, p. 832, No. 14 and endnote 7 above). Shingon
sources record, for example, that in 1082 (Eiho 7k £ 2) Genkaku’s master Shinkaku {5 % (1011-1084) of Kajiji,
twice performed the rite of Mahamayirt vidyardjit to induce rainfall — the first time in the Imperial pleasure garden,
the Shinsen’en #15%4{i, and the second time at Toji #<F. In 1106 (Kajo Z%/& 1) Genkaku’s master and older brother
Kakui of Ninnaji {-F1=F% &, carried out the same rite for rain in Toji’s Kanjo’in H=F#EE . Genkaku assisted his
masters on these occasions and was rewarded with the rank of Hokyo {£#% in 1082 and that of Hogen {£HR in 1106.
In 1120 (Hoan f%% 1) Genkaku himself performed the Mahamayiirt vidyarajit rite to induce rain in the Shinsen’en.
See Genkaku’s biography in Shingonden 7 (Dainihon bukkyo zensho, vol. 106, p. 244a), Honcho kosoden 51
(Dainihon bukkyo zensho, vol. 103, p. 214a) and Kechimyaku ruijitki 4 (Shingon zenshii, vol. 39, p. 101b); Shinkaku’s
and Kakui’s in Shingonden 6 (Dainihon bukkyo zensho, vol. 106, pp. 224b and 233a, respectively).

% Moriyama Shoshin’s Shingonshii nenpyo (Tokyo: Kokusho Kankokai, reprint 1973, original 1931) records the
ceremonies observed throughout the centuries by the Court, the major temples and their officiating masters and
influential monks. In addition to biographical sources such as the Shingonden, Honcho kosoden and the Dento koroku,
Moriyama consulted such temple records as the Tdji chaja honin ¥ FEE 41", Koya shunjii hennen shiiroku 15574
FKHmAF#E#k and the Toboki HUEL L. and such ritual sources as the Kujyakki fL4E70, the Kiuki #TFYFL, to name but a
few. For the performance of the Ragaraja rite during the time of Shirakawa and Genkaku, see the following listings: in
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1070 the Dharma Prince Shoshin {5 {£#1F (1005-1085) performed the Ragaraja rite % % 1 in Ninnaji’s Kita’in
{=Fn=FAEBE (p. 126); in 1081 Shoshin performed this rite (p. 132); in 1110 Kakuho 7% (1091-1153) performed this
rite in the Tobadono no Kaya gosho &I ECEMIET (p. 154); in the fifth month of 1121(Hoan &% 2) the Tendai
Zashu Ninryo K15 % 3{—%% performed this rite in the Imperial Inner Palace PNZE (Dairi) (p. 163), also in the same
month the Daigoji monk Shokaku [B5%: (1057-1129) performed this rite in the Anpuku den ZZ## (Court Physician’s
Waiting Room) of the Inner Palace, and in the tenth month of 1121 Shokaku again performed this rite in the Anpuku
den (p. 163); in 1123 the Dharma Prince Kakuho % #:7£# F. performed this rite in the Shirakawa dono F7# & (p.
165); in 1126 one hundred and eighty figures of Ragaraja 4 F{% & /\ 14 were enshrined in Hoshoji’s Kondo i
JP5 <7425 (p. 167); in the fifth month of 1128 Kakuho performed the rite of Ragaraja in Accordance with the Rules 41
152441k in the Sanjo bomon danjo —Z:EHFHIERT (p. 169), and in the eleventh month of the same year Kakuho
performed the rite of Ragaraja in Accordance with the Rules in the Muromachi danjo ZEHTIEFT) (p. 169).

There is evidence that there were exchanges between the Daigoji and Ninnaji ritual lineages concerning
Ragaraja rite in such works as Genkai’s Atsuzoshi (T.2483:271c13-15) and Jichiun’s Hizo konposho (T.2485:356a6-7,
356¢27-28) and his Gempisho (T.2486:389b5-6). Kurimoto, “Shirakawain to Ninnaji — shuho kara miru Inseiki no
seishin sekai,” Kanazawa bunko kenkyii, vol. 286, pp. 12-30, presenting documentation from the Kanazawa bunko,
demonstrates that the Dharma Princes {58 . (hoshinno) of Ninnaji, for instance, Shoshin (1005-1085), Kakugyd 4
1T (1075-1105), and Kakuho &% (1091-1153), frequently performed the secret Ono rite of Ragaraja. Shoshin
received direct transmissions of the rites of Ragaraja (Kurimoto, ibid, pp. 15-16) from Ningai {—ff (951-1046) and
Seison (1012-1074). There is also documentation on Hanjun’s transmission to Kakuhd: in the tenth month of 1110
Kakuho performed this rite for the cloistered sovereign Shirakawa in the Tobadono [Kaya]gosho &5 = f# T

Entries on Hanjun in the Shingon biographies (Shingonden 6, Dainihon bukkyo zensho, vol. 106, p. 234a10-
13 and Dento korokuko, Zoku Shingonshii zenshii, vol. 33, p. 489b5-7) record Hanjun’s giving consecration to
Kakuho, and thus instruction in the Ono ritual lineage. See also Moriyama, Shingonshii nenpyo, p. 153, according to
Shiryo soran 2, FEHEE ., on the seventh day of the tenth month of 1109 (Tennin K{~. 2) Kakuho {520 2747
IE received the teachings 527 from Hanjun in his Toba meditation chamber f&PJii# =5 ; ibid, p. 154, according to
Sanbo’in denpo kechimyaku ki =B BB LMK and Kechimyaku ruisha ki 4 i JREEZEFCIY, on the ninth day of the
the twelfth month of 1110 (Tenei K7k 1) Hanjun granted Kakuho consecration as master of the [Esoteric Buddhist]
transmission {#£%ETH in Ninnaji’s Kannon’in. See also Kurimoto, “Shirakawa’in to Ninnaji — shuho kara miru
Inseiki no seishin sekai,” pp. 19, 29 chart in the tenth month of 1109 (Tennin K{. 2 ), whose sources are Omuro
sosho ki 4 THIZEAEZKGL VU and Koya omuro 15 BF1H1 =

Kojima (“Inseiki ni okeru Aizend mishuhd no tenkai — Ninnaji Shukaku hoshinnd soden Kurenainousuyo wo
kiten toshite,” Shukaku hoshinno to Ninnaji gyoryi no bunkengakuteki kenkyii, pp. 319-387), consulting documents in
Ninnaji’s Scripture Repository 1~ Fl1=Ff##% &k, presents the transmissions of the Ragaraja rites that the Ninnaji
Dharma Prince Shukaku (1150-1202) received from his masters, the Dharma Prince Kakusho 41581 £ (1129-
1169) of the Hirosawa subschool’s Ninnaji gyorya ritual lineage 1~ F1=F{#}i, and Shogen 5E (1138-1196), the
sixteenth Abbot of Daigoji, who belonged to the Ono subschool’s Sanbd’in ritual lineage — FE[5E{iit. Kojima
reproduces Shukaku’s careful studies of and compilations on the rites he inherited from these masters and, by focusing
on Kakusho’s performance of the Ragaraja rite % % F {4 for the prayers of the sovereign X 2447 in the Inner
Palace PNEE in 1162 (Oho &% 2) and Shukaku’s performance of the rite of Ragaraja in Accordance with the Rules
ks Y7k in 1195 (Kenkyt 22/A 6) for monarch Gotoba’s #2559 & & consort’s safe delivery of a child H'&= 1
PEREIHT, she retraces the origins, development and significance of these two secret rites from the time of Seison (1012-
1074) and his disciples Gihan F# (1038-1088) and Hanjun #if4 (1038-1112). Kojima (ibid, pp. 362-362) also
provides circumstantial evidence that links Genkaku to the transmission of the Ragaraja rite. This is Shukaku’s Nyoho
Aizeno ruiju sho WL FHIRTY (Excerpts from Collected Works on Nyoho Aizeno), a copy in the Ninnaji
Scripture Repository 1= F1=Ff#l#¢jik that the Sojo Kenyo #HE{H iE. made in 1320 (Gend Jtii~ 2). Shukaku records in
the colophon, which dates to 1195 (Kenkya /A 6), that, although he had received a secret transmission from his
master Shogen 5%, he compiled and collated into one work what various masters before him had recorded about this
rite. The works that Shukaku has cited are those of such masters of the Ono ritual lineage as Genkaku i %, his
disciple Kanjin %15 (1084-1153), Shokaku /5% (1057-1129), Jichiun & (1105-1160) and Shogen, and these
masters cite in their collections the explanation of this rite that Toba S0jo Hanjun &) {8 IE#i{% (1038-1112)
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presented to the cloistered sovereign Shirakawa.
See also Goepper, Aizen Myoo (pp. 132, 134) who cites the performances that are recorded in such Shingon
iconographical compilations as the Besson zakki B 23450, Kakuzensho i) and Byakuho kusho 758 1 &),

% The importance of the Yugijing in the Shingon school begins with Kukai (774-835), who records this text in his
Shorai mokuroku 354 H $% (Kobo daishi zenshii, vol. 1, p. 82), an inventory of religious articles that he collected in
China. Most importantly, Kakai included the text in his Shingonshii shogaku kyoritsuron mokuroku (&5 77T E:HEAH
7w B &% (Kobo daishi zenshii, vol. 1, p. 106), a list of works that his disciples were required to study. Moreover, the
name and program of the main temple complex that Kiikai begun on Kdyasan, Kongobuji 4|45, was also based
on the Yugijing. The transmission of Kakushun in the Denjushii (T.2482:246c¢) includes a description of the program
of the Hondo of Koyasan’s Kongobuji. The enshrined group of images are Samantabhadra as Life Extender L&,
Acala "Hj, Vajrasattva, Aksobhya, Vajraraja, Trailokyavijaya and Ragaraja.

Ningai 1= (951-1046), a patriarch of the Ono subschool, wrote the first manual for the ritual of Ragaraja.
The Shoshii shoshoroku (Dainihon bukkyo zensho, Bukkyo shoseki mokuroku, vol. 1, pp. 174b-175a) lists under
Ningai’s name such manuals for rites of Ragaraja as the Aizeno daishidai %4 F RIK 5 (Great Procedure [for the
Rite] of Ragardja), Ai[zen]ho % /K [=Y%]7% (Method for Ragaraja) and the Raga hiho #E:kihik: (Secret Method of
Raga[raja)]), as well as the Aizeno sho %42 &) (Selection on Ragaraja). As mentioned above, Seison FEL (1012-
1074), Ningai’s disciple, performed a Ragaraja rite in order to help his patron, the then Higashi-no-miya ¥ (heir
prince), ascend to the throne, becoming the monarch Gosanjo % — 4% K & (r. 1068-1073). This was a rite of wrathful
subjugation F{R 1% (abhicaruka) in which Seison prayed for the death of the monarch Goreizei % 3 /& K &-. Shocho
reports in his Asabasho’s entry on Seison’s performance (Dainihon bukkyo zensho, vol. [ ], p.2/1592a9-11) that this
rite had never yet been performed to fulfill the prayers of the nobility but had been performed solely by the
practitioner for his own spiritual and material needs £ {7 NAZFH[HT] T F =RNMEZ, HBITH h=VES
Jb . Seison’s performance of this powerful rite marked the start of numerous performances that the monarchs Gosanjo
and Shirakawa ordered for their own welfare. See also Shingonden 6 in Dainihon bukkyo zensho, vol. 106, p. 223b4-
13, Dento korokuko in Zoku Shingonshii zenshii, vol. 33, p. 381a3-8, Genkai’s Atsuzoshi (T.78.2483:272a22-23),
Kojima, “Inseiki ni okeru Aizend mishuho no tenkai” Shukaku hoshinno to Ninnaji gyoryii no bunkengakuteki kenkyii,
pp- 336-337 and Iyanaga Nobumi, “Shinwa/Girei/Oken,” Koza Tetsugaku, No. 13: Shitkyo/Choestsu tetsugaku
(Tokyo: Iwanami Shotenyd, 2000), pp. 1-27. The Shoshii shoshoroku (Dainihon bukkyo zensho, Bukkyo shoseki
mokuroku, vol. 1, p. 175b) lists under Seison’s name the Aizen daishidai kuketsu % %< RV 1% (Oral Transmission
of the Great Procedure of Ragaraja).

The Ragaraja rite was also important to Seison’s disciples, Gihan £#i (1023-1088) and Hanjun #if£ (1038-
1112), who was Genkaku’s master. Both monks, and the successors of their lineages, used ritual expertise, especially
the secret Ragaraja rite, to vie for Imperial patronage. The Shingon biographies present a rivalry between Gihan and
Hanjun and the result is what Kojima (“Inseiki ni okeru Aizend mishuhd no tenkai,” Shukaku hoshinno to Ninnaji
gyoryii no bunken gakuteki kenkyii, pp. 338-345) aptly terms the “construction of monks’ histories” by “constructing
ritual traditions of deities.” For instance, no mention is made of Gihan’s performance and transmission of the Ragaraja
rite in the short entry given in Yokai’s Shingonden (Dainihon bukkyo zensho, vol. 106, p. 227b2-9). Instead, he
presents Gihan as the winner of the rain-making rite. Yokai belonged to the Kajtji lineage, which was established by
Genkaku’s disciple Kanjin.

In contrast, Hanjun is given extensive coverage in Yokai’s Shingonden 6 (Dainihon bukkyo zensho, vol. 106,
pp- 233a-234b) and much is made of his performances of the Ragaraja rite. Having secluded himself in Kumano’s
Mount Nachi in 1075 (Joho 7&f& 2) and made offerings to Ragaraja for one thousand days, Hanjun carried out a
Ragaraja rite the following year for the ailing monarch Shirakawa Hif K £ (1053-1129, r.1072-1086, In 1086-1129).
Credited with curing the monarch, he gained Shirakawa’s patronage, becoming his personal “protective monk™ 7§
4. He received such favors as control of the Ono lineage and its main temple, Mandaraji = %5 =F, as well as
supervision of the Toba no H5z6, to which he appointed Genkaku as caretaker. Hanjun’s motive in presenting the
sacred collection of Ono Mandaraji to Shirakawa (see endnote 10 above) can be seen as a political one. He sought to
establish a connection between the might of the Buddha’s teachings {47 and that of monarchs k. During the Insei
period the Toba no H5z6 functioned as a symbol of the political authority of the cloistered sovereigns (Dharma
Emperor {%£5) from the time of Shirakawa onwards, just as the Treasure Repository at Uji =75 ik had functioned
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as a symbol of the power of the Sekkanke 45 (House of the Regents and Chancellors to the Throne) during their
period of political dominancy. See Kojima, “Inseiki ni okeru Aizend mishuhd no tenkai,” Shukaku hoshinno to
Ninnaji gyoryii no bunkengakuteki kenkyi, pp. 341-343, 374-383.

Hanjun performed the Ragaraja rite %% F{% a number of times for Shirakawa. See, in addition to Yokai’s
Shingonden 6 given above, Hanjun’s biographies in the Honcho kosoden 50 (Dainihon bukkyo zensho, vol. 103, p.
212a-b; note the mistake in the date — Eiho 7K & 2 should be Joho 7% 2) and Dento korokuko 1 (Zoku shingonshii
zensho, vol. 33, pp. 488a-489b). The Shoshii shoshoroku (Dainihon bukkyo zensho, Bukkyo shoseki mokuroku, vol. 1,
p. 90b) lists under Hanjun’s name a ritual manual for a Ragaraja rite called Nyoho Aizen shidai BN{5% YL IR 5
(Procedure for Ragaraja According to the Rules). The Shingon biographies given above especially record Hanjun’s
performances of this particular Ragaraja rite for Shirakawa. For the procedures of the performances of the Ragaraja
rite 2% F{% and this rite of Ragaraja According to the Rules, see Goepper, Aizen-Myoo, pp. 135-151, and for their
political and social significance, see Kojima, “Inseiki ni okeru Aizend mishuho no tenkai,” Shukaku hoshinno to
Ninnaji gyoryii no bunkengakuteki kenkyii, esp. pp. 319-333,372-384.

6! T am grateful to Professor Yoritomi Motohiro, who kindly photographed the manuscript in the Shinren’in /[ 3#[5E
collection at Ninnaji and sent the negatives to me. This work is in the Tatchtigura collection #5H1Ji& at Ninnaji and its
reference number in the Nara Bunkazai kenkytijo catalogue, the standard catalogue for Ninnaji, is box 33, number 145
of this collection ¥ HjE33% 1457 . I thank Professor Brian Ruppert (email April 21, 2017) for the reference code of
this work in the Ninnaji library.

According to his biographies in the Honcho kosoden and the Kongocho mujo shoshii dento korokuko,
Shinkaku took the tonsure and received the Buddhist precepts in Onjoji [El#%=F (or Miidera —F:=F), the center of the
Esoteric Buddhist Jimon branch =[5}k of the Tendai school. He lived for a time in a subtemple of On;joji called
Joki’in % = [t. He abandoned the Tendai school because he lost a round of theoretical discussions to Chinkai 2/
(1092-1152) of Kofukuji in Nara.

Having left the Tendai School early in his career, Shinkaku immersed himself in Shingon studies, first in
Daigoji and then for years on Koyasan. He was known as the Joki’in Master 7 &&f 4L and his transmission
lineage came to be called either the Joki’in branch ¥ =i or the Ojo’in branch £ of the Hirosawa
subschool (his first residence on Koyasan was also called Joki’in). The inscription on a seed letter version of the
Liqujing mantuluo that is in the possession of Koyasan’s Kongosanmai’in /5 % [LI 4l = BEPE states “I copied the
above from the version by Shinkaku of Joki’in % Z-[5%.” (This work is illustrated in T. Zuzo, vol. 5, no. 3047, separate
sheet 19 after p. 840.)

Biographical details on Shinkaku will be found in the Honcho koso den 12, Dainihon bukkyo zensho, vol.
102, p. 202a and the Kongocho mujo shoshii dento korokuko 6, Zoku shingonshii zensho, vol. 33, pp. 288b-289a. The
Mikkyo daijiten, vol. 3, p. 1123a-c (Joki’in rya % = 5¢iit) and vol. 1, p. 180a (Ojoin rya 1E4ERE(T) discusses his
transmission, which is also called the Ojoin ryt {3 4=[5iit. For secondary studies on his career and works, see Ono
Gemmyo, “Zuzosho to Besson zakki, Part 1,” Bussho kenkyii, vol. 19 (1916), pp. 4-7; Part 2 in No. 20 (1917), pp. 5-
10; Omura Seigai, “Besson zakki oyobi sakusha Shinkaku ajari nitsuite, “Bukkyogaku zasshi (1921), pp. 185-187;
Manabe Shunshd, “Shinkaku to Besson zakki ni tsuite — Denki oyobi zuzd “watakushi kore wo kuwafu” no
shomondai,” Bukkyo geijutsu, vol. 70 (1969), pp. 67-100; Nishigori Rydsuke, “Besson zakki no kenkyt — sono seiritsu
mondai o chiishin to shite,” Bukkyo geijutsu, vol. 82 (October 1971), pp. 47-67 and Bernard Frank, Dieux et Bouddhas
au Japon (Paris: Editions Odile Jacob, April 2000), pp. 221-267, esp. pp. 233-241.

62 The Bukkyogo daijiten ffZGEEREFHL, vol. 1, p. 69b defines inmyo FIIB as being an abbreviation of inso F[I#H and
mantra myo ju BiWL. Inso are the outer manifestations, such as mudras and attributes, that reveal the attainment of
enlightenment by buddhas and bodhisattvas and their fundamental pledges to assist sentient beings. See also the
explanation under the title of Shinkaku’s work in the Mikkyo daijiten, vol. 5, p. 2260.

63 Manabe Shunsho presents (“Shinkaku to Bessonzakki ni tsuite,” Bukkyo geijutsu, vol. 70, pp. 80-82) documentation
from the Ninnaji collection that verifies the Rishuko dandan inmyé shii as a work by Shinkaku. In 1218 (Kenpo 6 %
£R754) in Ojoin’an 11 2EFE#E of Kongobuji, Shungen, the Hoin of Ninnaji’s Shinren’in {—F1<F LS L yEH],
copied the contents of the Joki’in inventory % =Pt F & H $ (Joki’in jiso mokuroku), which records Shinkaku’s
writings.
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The Rishukyo dandan inmyd shii is listed under Shinkaku’s name in such Edo period catalogues as the
Shoshii shoshoroku 38 72§14k, the Shoshi seisaku mokuroku 35ENHAE B #%, and the Sojo sonhoto mokuroku FA7
BiE% H #k or Honcho daiso senjutsu mitsubu mokuroku A8 5 HH R %5 H #k. For example, under the entry in
the Shoshii shoshoroku 5 7 Hidk (Dainihon bukkyo zensho, vol.1,p. 169b) is a note in small letters that states that
this appears in the Hyakkan sho F42#) (Collection in One Hundred Scrolls), that is the Kakuzensho 2.

%4 In this section on Shinkaku’s work, I identify the Common and Ono Explanations. My choice of the translation
“common” for Shinkaku’s word i should be understood as “common among the inheritors of the lineage of his
master Kenni 35 (1072-1151),” that is ritual information that would have been shared by those who received
Kenni’s transmission. I thank Iyanaga Nobumi (personal communication, March 22, 2017) for explaining the use of
this word in Buddhist texts, especially Esoteric Buddhist texts and rituals, as one that suggests something shared by or
common to categories. The modern Japanese equivalent is kyotsi Fi8.

I have not been able to identify the Great Record (Great Teacher’s Augustly Penned Record KATfEI4ERL).
See Chapter Two, pp. 40-41 (and endnote 22 above) for Kakuzen’s recording in his Kakuzensho (T. Zuzo, vol. 4,
3022, p. 710c27-28) of a certain transmission that documents such a source. This is Hannya Sojo’s #%#1% IF (Kangen
%, 853-925) transmission of mudras and mantras for the stages of the scripture from a source that he called Daishi
gohitsu no hon K42 K (Book that the Great Teacher Augustly Penned). Possibly Kakai did compose a ritual
text for the Ligujing that Shinkaku could access.

%5 This discrepancy is not an issue for Shinkaku. He simply notes the information, offering neither comment nor
correction.

66 7.243:784b22-24; T.1003:609b12-13; Assembly of the Guiding Principle of Vajrasattva, T. Zuza, vol. 5, 3044,
p.777, No. 2.

67 Fifth Stage
The mudra in the mandala: his right [hand] holds a sword and his left holds a lotus on top of
which is placed a jewel.
The scripture states: he fastens the vajra jeweled wig to his own head. [Shinkaku no. 3; 7.243:785a9;
1003:613a5; Assembly of the Guiding Principle of Akasagarbha, T. Zuzo, vol. 5,3044, p. 781, No. 6.]
Seventh Stage
The mudra in the mandala: [in] his right [hand he] holds a Sanskrit text and [in] his left [hand he]
holds a lotus on top of which is a [vajra] staff.
The scripture says: with his own sword he brandished and conquered all the Tathagatas. [Shinkaku no. 4;
T.243:785a29; 1003:613c13; Assembly of the Guiding Principle of MafjuérT, fig. 5, T. Zuzo, vol. 5, 3044, p.
783, No. 8.]

% There is no disparity between the received text and image in three of Shinkaku’s entries, those for the second,
fourth, and sixth Stages. He also records the hand gestures of the central figures in the Daigoji Assemblies of the
Guiding Principle of Mahavairocana, Avalokite§vara and Vajramusti, and these agree with scriptural prescriptions.
The second Stage reads as follows:

Second Stage

The mudra of the Venerable in the mandala [is] the usual Mudra of the Wisdom Fist.

The scripture says: he formed the Mudra of the Wisdom Fist [fig. 20, Shinkaku no. 2; 7.243:784c6;

1003:610c25; fig. 3, T. Zuzo, vol. 5, 3044, p. 778, No. 3].
Two other examples are the fourth and the sixth Stages:

Fourth Stage

The aspects of the mudra [of the Venerable] in the mandala is as follows: his left holds a lotus

flower, the small finger of his right fist is extended; imagine [that he performs] the attitude of

opening the flower in the left [hand].

The scripture states: he formed the attitude of Opening and Spreading the Lotus Flower [Shinkaku no. 3;

T.243:784¢29; 1003:611a2; T. Zuzo, vol. 5,3044, p. 780, No. 5].

Sixth Stage
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The mudra in the mandala is his left fist is placed on his thigh and on top he places his right fist.
The scripture says: he maintained the Great Symbol of the Vajra Fist 4 ill|%& K = JBEHS ] [Shinkaku no. 4;
7.243:785a21; T.1003:613b16-17; T. Zuzo, vol. 5, 3044, p. 782, No. 7].

% The Liqujing does not give a mudra for the Bodhisattva Gaganagaifija but Amoghavajra was specific in the Liqushi
(T.1003:614c2-4). Compare 7.243:785b18-19 and T. Zuzo, vol. 5, 3044, p. 785, No. 10.

70 Examples are the stages of Sarvamara-pramardin, MahSevara and the Four Sisters and the Daigoji Assemblies of the
Guiding Principle of Sarvamara-pramardin, Mahe$vara, and the Four Sisters.

Tenth Stage of Sarvamara-pramardin

The mudra in the mandala: his left [hand] holds a lotus on top of which is placed a fang; his right

[hand is placed on] his thigh. [Shinkaku no. 6; 7.243:785b27-28; 1003:615a5-6; T. Zuzo, vol. 5,

3044, p. 786, No. 11.]

Here, despite the fact that the Ligujing gives directions, stating that Sarvamara-pramardin assumes the form
of Vajrayaksa and holds an adamantine fang (7. 243:785b27), Shinkaku does not record them.

Shinkaku does not describe the mudra of the figure in the mandala for the eleventh Stage (Shinkaku no. 6),
most likely because neither the Ligujing nor the Liqushi provide directions (7.243:785¢6-8; 1003:615b219-21; T.
Zuzo, vol. 5,3044, p. 787, No. 12).

For the following two mandalas, neither the Liqujing nor the Liqushi give instructions for the mudra to be
formed, while Shinkaku describes the corresponding mudra in the Daigoji mandalas:

Twelfth Stage of the Chapter on the Outer Vajra Family I i

The mudra in the mandala: the [Mudra] of Homage 4[5 ]% and placed at his heart. Mudra of

Mahes$vara [Shinkaku no.7; 7.243:785c14-16; 1003:615¢25-27; T. Zuzo, vol. 5,3044, p. 788, No.

13].

Fifteenth Stage of the Chapter on the Four Sisters Goddesses VU ik 2 i

The mudra in the mandala: the Venerable in the center [forms] the Mudra of Meditation on the

Buddhist Realm 7% 5% EF] [fig. 21, Shinkaku no. 8; 7.243:785¢24; 1003:616b10, 12-14; T. Zuzo,

vol. 5, 3044, p. 790, No. 15].

71 See Chapter One endnote 11.

72 See fig. 20, Shinkaku no. 2; 7.243:784c16-17; 1003:611c20-21; and compare fig. 4, T. Zuzo, vol. 5,3044, p. 779,
No. 4.

73 Other examples are as follows:

Eighth Stage

The mudra [of the Venerable in] the mandala: [he has] six arms and his first three [error for

“two”] hands form the Mudra of the Small Adamantine Circle (vajracakra) /1N RI#gF] and [the

mudra] is raised above his head.

The scripture says: [he] turned the [Mudra] of the Vajracakra 4fl[##F] [Shinkaku no. 5;

T.243:785b8; 1003:614a15-16; compare T. Zuza, vol. 5, 3044, p. 784, No. 9].

Thirteenth Stage

The mudra in the mandala: Mahakala, who is in the center, has three faces and six arms as always.
The Liqujing does not give directions for a mudra (Shinkaku no. 7; 7.243:785c18-19). In the Liqushi (T.1003:616a25)
reference is made to the details given in the Extended Scripture WNEREHTRR (compare T. Zuza, vol. 5,3044, p. 789,
No. 14).

Fourteenth Stage

The mudra in the mandala: Narayana holds a wheel in his left hand and his right [hand] is on his

thigh; Mahe§vara [forms] the Mudra of Homage and it is placed at his heart; Brahma has four

faces and four arms.
The Ligujing does not furnish instructions for a mudra (Shinkaku no. 7 and 8; 7.243:785c21-19) and the Liqushi refers
the practitioner to the Extended Scripture (T.1003:616b5; compare T. Zuzo, vol. 5,3044, p. 791, No. 16).
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74 One unusual feature is that although Shinkaku gives the seed letter and mudra that are to be ritually performed for
the sixteenth and seventeenth Stages, he does not provide any information about the iconography of the mandalas that
he consulted, which would have been the Gobu gue (Assemblies of the Five Families) and the Five Mysteries (see
figs. 21, 22, Shinkaku no. 8 and 9).

75 We learn from official biographies and lineage records that Shinkaku spent his career mastering certain liturgical
branches of the Ono and Hirosawa subschools. For example, the Honcho koso den 12 (Dainihon bukkyo zensho, vol.
102, p. 202a) relates that after Shinkaku abandoned the Tendai school, he turned to the Shingon school and received
the teachings of the Ono subschool /IN#F{EE from Preceptors Genkaku (1080-1156) and Jichiun (1105-1160) of
Daigolji] Bl ~ & & B 1% Fili. Then, after years of religious austerities on Mount Komyo in Yamato F1H YL,
he went to Koyasan, and there under Master Kenni (1072-1145) Bif#343 & he mastered “the innermost mysteries of
the three [a mistake for two] categories — B % and received consecration into the dual world [mandalas] /A 5%
H#ETA.” The Kongocho mujo shoshii dento korokuko 6 (Zoku shingonshii zensho, vol. 33, p. 289a) records that
Shinkaku began to study in the Hirosawa subschool, becoming Kenni’s disciple and attaining mastery of esoteric
studies %/ and siddham 7%, and that he also received the oral transmission of Shoken (1138-1196) of Daigosan [i
FATILI s B oz T

Information on Shinkaku appears in the Kechimyaku ruiji ki 6 (Shingonshii zensho, vol. 39, p. 161a) under
his own name, the Great Dharma Preceptor Shinkaku K{EET/.CvE:, as well as under the Kechimyaku ruiji ki’s entries
for Genkaku RIERNE &, Kenni KiERTFE. and Kakuin (1097-1164) & FIf#%L. Shinkaku is listed (in a note on
the back 523 in Kechimyaku ruijii ki 4 (Shingonshii zensho, vol. 39, p. 111b) as a disciple of Genkaku & &, whose
transmission established the Ono subschool’s Risho’in branch ¥4:[52 7. But here a note in small letters beneath
Shinkaku’s name records that Master Joki’in received another consecration EE5% in Odawara 7/~ Ji{ on Koyasan on
the thirteenth day of the six month of the second year of Eiryaku (1161) 78 475 A + = H A& 8 1L/ | RBIFT.
Shinkaku is also listed (in a note on the back 523 in Kechimyaku ruiji ki 5 (Shingonshii zensho, vol. 39, p. 125a) as a
disciple of Kenni and here the date (the nineteenth day of the fourth month of the first year of Hogen fRycyo 04 H +
JLH (1156) and the participants in the consecration that Shinkaku received from Kenni are recorded. Shinkaku is also
listed (Kechimyaku ruijii ki 6 in Shingonshii zensho, vol. 39, p. 145a) as a disciple of Kakuin, who received
consecration from his brother Yogen (1075-1151) {R=Z5E{ERT 7§ #ETHE , patriarch of the Hirosawa subschool’s
Hoju’in branch, to which Kakuin belonged. Here it records that Shinkaku received consecration on the seventeenth
day of the sixth month of the second year of Oho R —4F/N H+-EH (1162). A note on the back repeats the
circumstances of the consecration he received from Kenni and records again his second consecration by Kakuin.
Repeated in a note on the back of the entry for Shinkaku himself in Kechimyaku ruiji ki 6 (Shingonshii zensho, vol.
39, p. 161a) is the data concerning the consecrations that he received from Kenni and Kakuin.

6 The absence of a description of the mudras of the figures of the Five Mysteries in Shinkaku’s Rishukyo dandan
inmyo shii is all the more puzzling because the Liqujing mantuluo in the possession of Ms. Sorimachi contains the
Assembly of the Five Mysteries, and because Shinkaku included a copy of the Five Mysteries Mandala whose
iconography matches that of the Daigoji exemplar’s Five Mysteries in his entry on the Five Mysteries in his
iconographic compilation, the Besson zakki %!/ & EC.

The Besson zakki, which consists of 57 scrolls, is published in 7. Zuza, vol. 3, 3007 and the Five Mysteries
Mandala is illustrated on p. 292. I consult this work in Chapter Five of this dissertation.

"7 Thus, Shinkaku does not include information about the mandala of the opening assembly that begins the Daigoji set
and which Amoghavajra detailed in Ligushi 1. Shinkaku’s document begins with what Amoghavajra titled in Liqushi
1 (T.1003:610b2) the Stage of the First Assembly of Vajrasattva Who Is Infallible and [generates] Great Bliss. In this
Stage of the Liqujing, Vairocana expounds the Seventeen Epithets of Purity, and the epithets compose the second of
the eighteen mandalas that Amoghavajra prescribes in Liqushi 1.

78 T.243:785c26-786a4; T.1003:616b23-c11, especially c10-11. Amoghavajra describes in this section of the Liqushi a
mandala that Vajrabodhi had drawn on the wall of Jianfusi in Chang’an (7.1003:616¢9-10: Jianfu Daheshang jinni
yugie mantuluo #5 /& RKFN_EA VR RN & A5 5#).
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7 The mantra for the seventeenth ritual stage of the Five Mysteries is the double Aum (fig. 21, Shinkaku no. 8), and we
have already learned that this seed letter composes the Five Mysteries Mandala of the Kanchi’in set (fig. 17).
Shinkaku, like Genkaku before him, offers no explanation for this difference between Amoghavajra’s transmission of
the rite and the execution of this rite by Japanese Shingon monks of the Heian period.

80 Shogutei’in is the name of the temple where Jichiun lived, and so he was called Shogutei’in sozu 5 {EAKBEEHD.
The Shogutei’in sho HERRRZFD, or the Shogutei’in Extract as it is referred to here, is another name for Jichiun’s
Hizo konposho b4 Z#9. This is published in 7.78.2485. See endnote 23 above.

81 The line reads as follows: ENERED & FA= ML —FEIE S [siddham] ham. See T.2485:370a2.
82 T. Zuzo, vol. 3. See endnote 61 above for secondary studies on the Besson zakki.

83 Kenni was a master of Shingon ritual traditions, having studied under Kani % & (1054-1101) of Ninnaji and later,
after Kani’s death, on Koyasan. Shinkaku inherited Kenni’s lineage (Kongocho mujo shoshii dento korokuko 6 in Zoku
shingonshii zensho, vol. 33, p. 288a-b for Kenni and for Shinkaku, pp. 288b-289a, and Bernard Frank, Dieux et
Bouddhas au Japon, p. 236 for more on Kenni). Kanjo was an influential master within the Ninnaji ritual lineage,
whose ritual transmission is called the Joju’in branch % #FEit. He was famous for his collection of rituals, the
Betsugyo BIIAT (Separate Practices, 7.78.2476). Information on Ejt, known for his iconographic collection in ten
scrolls, the Jikkansho 4392, better known as the Zuzosho B4 42, shows that he too was active in branches of both
the Ono and Hirosawa subschools. See Chapter Five, endnote 61. Early in his career, Jichiun had been a disciple of
Kanjin %5 (1084-1153), patriarch of the Ono subschool’s Kajuji branch. Later, he received consecration from
Genkai JCif (1094-1157) of the Ono subschool’s Sanbd’in branch. Jichiun authored works (which I mention in
endnotes 23 and 30 above and 86 below) that were based on the ritual transmissions he received from these two
masters.

8 T. Zuzo, vol. 3, pp. 164b21-167a5.

85 This work in twenty scrolls included Sanskrit names, symbolic (samaya) forms, mudras and mantras, visualization
practices, and illustrations of the Venerables. I have not been able to consult it, even though parts remain in Ninnaji
(dated 1219) and Koyasan’s Kongdsanmai’in (dated 1229). See the entry in Mikkyo daijiten, vol. 3, p. 1216b-c
(Jorensho) for the table of contents.

8 This entry is published in 7.2485:369¢5-370a2, in particular, 369c18, 27, 29. The transmission that Jichiun received
from Kanjin of Kajtji constitutes the contents of his Hizo konposho. See endnote 23 above. The transmission that he
received from Genkai of Sanboin form his Gempisho i) and Shoson yosho 7% #5225, Shinkaku consulted all
three works to compose Jichiun’s entry, BF{ELIXFE, in his Besson zakki. See Manabe, “Shinkaku to Besson zakki ni
tsuite,” Bukkyo geijutsu, vol. 70, pp. 73-76.

87 For example, under the Rishukyo dandan inmyo shii’s entry for the eighth stage (Shinkaku no. 5) Shinkaku notes the
slight difference between the Ono Explanation and that recorded in the Shogutei’in Extract.
Eighth Stage:
The two hands form fists and [placing] the two fists side by side rotate them three times.
The Ono Explanation is as follows: [form] two vajra fists and join the two index fingers. [This is],
namely, the Mudra of the Mandala of [Sahacittotpadita-dharma-]cakra[-pravartin] Fwt&F]. [note
in small characters:] Index fingers extend and join BRI &7 &
The Great Recording is similar to this, but it does not have the four characters of the note[, that is the four
characters S$5#&7%]. The Shogutei’in Extract says: the two winds [index fingers] hook together
[7.2485:369c18].

88 For instance, the Kanchi’in set has the following explanation for the eighth Stage:
Kanchi’in’s Mandala of Sahacittotpadita-dharma-cakra-pravartin (7. Zuzo, vol. 5, p. 827, No. 9):
Mudra: left and right hands form vajra fists and the index fingers of both fists hook together, that
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is, [they form] the Mudra of the Mandala of the Wheel

A second example from both documents is:
Kanchi’in’s Mandala of Sarvamara-pramardin (7. Zuzo, vol. 5, p. 829, No. 11):
Mudra: the fingers of the right and left hand bend and are placed at the sides of the mouth; that is,
they form fangs. Go back and forth in front of your mouth three times.

Rishukyo dandan inmyo shii’s Tenth Stage (Shinkaku no. 6):
The two hands form fists and place the left fist on top of the right fist, and then at your crown
disperse [the mudra].
The Ono Explanation is as follows: the fingers of the left and right hands are bent and are placed
at the sides of your mouth; that is, they form fangs. Go back and forth in front of your mouth three
times.

8 This is according to Shinkaku’s biography recorded in the Honcho koso den 12 (Dainihon bukkyo zensho, vol. 102,
p. 202a). Manabe critically examines (“Shinkaku to Besson zakki ni tsuite,” Bukkyo geijutsu, vol. 70, pp. 67-100) the
biographical data that is given in official sources on Shinkaku, including the Honcho koso den and Kechimyaku ruijiki
which I have consulted, and he corroborates the facts with those recorded in other historical sources, as well as
inscriptions that Shinkaku recorded in his own works. The result is a clearer picture of Shinkaku’s studies of the
Shingon ritual lineages.

According to Manabe, (ibid, p. 71), Shinkaku’s name is not recorded under Genkaku’s &% name in the
lineage record of the Risho’in branch but it is recorded under Hoshin’s (> (1092-1174) name, Genkaku’s oldest
disciple who inherited the Rishd’in branch (see also Kechimyaku ruiji ki 4, Shingonshii zensho, vol. 39, p. 111b). This
explains the listing of Shinkaku as one of Genkaku'’s disciples (see endnote 52 and 53 above) in the Kechimyaku ruiji
ki 4 (Shingonshii zensho, vol. 39, p. 111b). There a note in small letters states that Master Joki’in received
consecration H5Z in Odawara /> H /il on Koyasan on the thirteenth day of the sixth month of the second year of
Eiryaku (1161) 7K & 4275 H+ = B A &% 1L/ BT, Genkaku had died in 1156 and that same year (see
endnote 53) Shinkaku received initiation from Kenni on Kdyasan. Manabe (ibid, pp. 71-72) provides evidence, an
inscription on Shinkaku’s Besson yoki B/ 252550 in the Ninnaji collection, that corroborates the Kechimyaku ruijii ki
entry: in 1161 Shinkaku received consecration to transmit the esoteric doctrine {2 {A#ETH from Hoshin BRMH:[5E frrEE A4
f#7% in Odawara on Koyasan. His consecration from Hoshin gave Shinkaku access to the ritual lineages of the Ono
subschool. Further, Manabe (ibid, pp. 72-76) furnishes documentation concerning Shinkaku’s study of Jichiun’s
compilations, which was the result of his initiation into the liturgical tradition of the Rishd’in branch.

We have documented the importance of the Hizo konposho, Jichiun’s recording of the ritual tradition that he
received from Kanjin of Kajuji, in Shinkaku’s Rishukyo dandan inmyo shii. Kanjin was Genkaku’s Ji% & disciple and
Jichiun would have introduced Shinkaku to Genkaku’s work on the Ligujing rite and mandala, which is the Ono
Explanation in Shinkaku’s Rishukyo dandan inmyo shii.

Nishigori Ryosuke (“Besson zakki no kenkyt,” Bukkyo geijutsu, vol. 82, pp. 60 and 65, endnote 18) shows
that Shinkaku consulted Jichiun’s works while he studied under Jichiun’s disciple Shoken F5%Ef (1138-1196) on
Koyasan. Shinkaku’s relationship with Shoken is recorded in the Kongocho mujo shoshii dento korokuko 6 (Zoku
shingonshii zensho, vol. 33, p. 289a). Shoken fled to Koyasan due to internal factional fighting in Daigoji over the
succession of the temple’s chief abbot J4 7. It is from Shoken that Shinkaku received the transmission of Jichiun’s
three works, the Hizo konposho, Gempisho and Shoson yosho. Jichiun had compiled the Hizo konposho sometime
between 1145-1151. The other two works, dated around 1156-1159 and 1158-1160, respectively, were compiled when
Shinkaku had left Daigoji for Koyasan. Shinkaku left Miidera and went to Daigoji, where he studied under Jichiun,
but by the time Jichiun had completed his collections, Shinkaku had left Daigoji. It was not until Shinkaku went to
Koyasan and met Shoken that he obtained access to the complete transmission of Jichiun.

% Shinkaku does not, as we have seen, record the names of Kenni or Genkaku. (And I have not been able to identify
the master who authored the Great Record.) Shinkaku’s silence can only mean that these masters’ transmissions of the
Liqujing rite were by Shinkaku’s time the most influential in the Shingon’s Hirosawa and Ono subschools.

! The transmission is published in 7. Zuzo, vol. 4, 3022, pp. 712¢-725¢ and Dainihon bukkyo zensho, vol. 46, pp. 757-
779. Under Kozen’s name in the Shoshii shoshoroku (Dainihon bukkyo zensho, vol. 1, p. 91) is the title Rishukyo
hizosho PLERESLEED. A note beneath states that this work appears in the Hyakkan sho B 4%, that is, the
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Kakuzensho.

92 The entry on Ryde in the Dent koroku 7 (Zoku shingonshii zensho, vol. 33, p. 146) only states that his characters “*
were Shinjo B3¢, and that he was well known for his great virtue. Then it lists the names of his disciples, and
Kozen’s name is not among them. Kechimyaku ruijiki 6 MRFZREL (Shingonshi zensho, vol. 39, pp. 152a-b) adds
that Ryoe was the disciple of Master Shoken 22 (1038-1149) of Daigosan’s Kongoo in 4| £ and that he was
called Uchiyama Shinjobo Ajari PN ILIE € E R L. The Mikkyo daijiten, vol. 5, p. 2273 gives Ryoe’s dates as 1097
- after 1131.

%3 The first colophon reads (7. Zuza, vol. 4,3022, p. 725b26-28):

On the twenty-second day of the fifth month of the second year of Oho (1162) I humbly received

the transmission of this from the Master of Shinjobo. However, on a later day I wrote it out and

added to it [using] the Recording of the Administrator 727%5. Ko[zen]

The second colophon states (7. Zuzd, vol. 4,3022, p. 725b29-c1):

Around the first month of the third year of Shoji (1201) I humbly received [my master’s]

transmission of this. During the few days that I resided [in the Kajtji] he [Kozen] bestowed this as

a gift. Busshi Kakuzen.

The sources for information on K6zen are Dento koroku 2 (Zoku shingonshii zensho, vol. 33, p. 242a-b),
Kechimyaku ruijiiki 7 (Shingonshii zensho, vol. 39, p. 169a-b), and Shoshii shoshoroku (see endnote 91 above). The
entries on Kozen in the Dento koroku 2 and the Kechimyaku ruijiiki 7 state that Kozen met Uchiyama Shinjobo Ajari
(Ryoe) and received an initiation E.3Z#ETH from him in Oho 2 (1162).

Although Kakuzen is not listed among Kozen’s disciples in the entry on Kozen in the Dento koroku 2 or in
the entry on Kakuzen in Dento koroku 5 (Zoku shingonshii zensho, vol. 33, p. 123a), he is listed under Kozen’s entry
in the Kechimyaku ruijiki 7 (Shingonshii zensho, vol. 39, p. 169a), and the entry on Kakuzen in the Shoshii
shoshoroku (Dainihon bukkyo zensho, vol. 1, p. 91) states that he was a disciple of Kozen. For biographical
information on Kakuzen see the following secondary studies: Sawa Rytiken, “Kontaibdo Kakuzen zakko,” Mikkyo
kenkyii, vol. 82 (1942), pp. 32-46; Nakano Genzo, “Kakuzen nenpyd,” Bukkyo geijutsu, vol. 70 (1969), pp. 150-161;
“Kakuzen-den no shomondai,” Bukkyo geijutsu, vol. 70, pp. 162-171; “Kakuzensho no mikokan zuzo,” Bukkyo
geijutsu, vol. 70, pp. 140-149; and Shimizu Zenzo, “Kakuzensho ni okeru kakukan no kosei to sono seiritsu katei,”
Bukkyo geijutsu, vol. 70 (1969), pp. 101-139. See also the discussion of the above colophons in Sawa Ryitken,
“Kontaibo Kakuzen zakko,” Mikkyo kenkyii, vol. 82, pp. 32-46, inscription on 41; Nakano Genzo, “Kakuzenden no
shomondai,” Bukkyo geijutsu, vol. 70, pp. 162-171; Shimizu Zenzd, “Kakuzensho ni okeru kakukan no kosei to sono
seiritsu katei,” Bukkyo geijutsu, vol. 70, pp. 108-109 and Bernard Frank, op. cit., p. 247-251.

% The Kechimyaku ruijiki 5 (Shingonshii zensho, vol. 39, p. 119a) records that Kanjin was called the Homu {555 of
Kajuji. Kanjin’s biography in the Dento koroku 2 (Zoku shingonshii zensho, vol. 33, pp. 248a-249b) states that he also
served as the Homu of Toji.

% Information on Kanjin is found in the Shoshit shashoroku (Dainihon bukkyo zensho, vol. 1, p. 90); Kechimyaku
ruijiki 5 (Shingonshii zensho, vol. 39, pp. 118b-119a); Shingonden (Dainihon bukkyo zensho, vol. 106, p. 160);
Honcho kosoden 12 (Dainihon bukkyo zensho, vol. 102, p. 199); and Dento koroku 2 (Zoku shingonshii zensho, vol.
33, p. 248a-b).

Kozen’s early discipleship under Kanjin is recorded in the entry on Kozen in Kechimyaku ruijiki 7
(Shingonshii zensho, vol. 39, p. 169a) and in Kanjin’s entry in Kechimyaku ruijiiki 5, (Shingonshii zensho, vol. 39, p.
119a).

% Dento koroku 2 in Zoku shingonshii zensho, vol. 33, p. 242b.
7 See the discussion of this collection on page 44 above and endnote 52.

% In the Taisho Zuzo this image, No. 90 (see fig. 23), is labelled as Rishukyo mandara PRBREE & 555,

% The seed letter ah is the focus of the Kanchi’in mandala (fig. 18), and although this is the seed letter for
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Mahavairocana in the Shingon school’s Genzu taizokai mandara (see T.39:788b4-6; Mikkyo daijiten, vol 3, p. 1524a),
it is also Mahavairocana’s seed letter in Liqujing 2 (see T.243:784c5-7).

Notes in smaller, lighter characters record the Stages in which Mahavairocana is the focus of mandalas. The
version published in Dainihon bukkyo zensho, vol. 46, p. 270a does not have these notations.

100 Genkaku has also documented this same identification between the figure of Mahavairocana of the Genzu taizokai
mandara and Mahavairocana of the Genzu kongokai mandara and he, too, does this in his opening mandala, titled the
Mandala of Mahavairocana of the First Stage #JJB¢ K H (T. Zuzo, vol. 5,3046, p. 818, No. 1). The central seed letter
in the Kanchi’in’s opening mandala is vam, which is the seed letter of Mahavairocana of the Genzu kongokai mandara
(see Mikkyo daijiten, vol. 3, p. 1523b). Nevertheless, Genkaku records in the note appended to this mandala (7. Zuzo,
vol. 5, 3046, p. 819a) that Mahavairocana forms the Meditation Mudra on the Buddhist Realm 5% &2 F1, which is the
mudra of Mahavairocana in the Genzu taizokai mandara (Mikkyo daijiten, vol. 3, p. 1523c-1524a) and, although
Amoghavajra does not stipulate this mudra in the Ligushi, it is, as we have seen (Chapter One, pp. 18-20), the hand
gesture that Mahavairocana of the Daigoji’s Opening Mandala forms (fig. 1, T. Zuzo, vol. 5,3044, p. 776, No. 1). It
would seem that Kozen, like Genkaku before him, was well aware of the interpretative traditions that preceded him.
One tradition, exemplified by the Daigoji’s Opening Mandala, presents Mahavairocana of the Liqujing’s opening
Stage as Mahavairocana of the Vairocanabdhisambodhi siitra. Another tradition is a mandala that has eighteen
assemblies in a single composition +/\ & & %5 ##. The First Assembly in the center is represented by Mahavairocana
from the matrix mandala X H if — and Mahavairocana from the mandala of the adamantine realm X H 4 —.
Kakuzen illustrates this work twice in his Ligujing scroll (T. Zuzo, vol. 4, 3022, p. 724, No. 109, ibid, p. 708, No. 88),
and records that the source of this iconography is the August Book of Ono /NEFAEIA (ibid, p. 725b17-20, p. 706a12-
20) and that this diagram is in the Atsuzoshi ZERK. The Atsuzoshi was a collection of ritual materials that Ningai 1=
1 (951-1046) compiled (see Mikkyo daijiten, vol. 1, p. 28¢). This information and an identical diagram also appear in
Kozen’s Shikan P44 (T.78.2500, pp. 792¢26-793a). In a note Kozen, a disciple of Kanjin %= {5 (1084-1153), links
this iconography to his master.

101 Kozen’s Mahavairocana Mandala (3) (7. Zuza, vol. 4,3022, p. 715, No. 92) is a mixture of siddham seed letters
and Chinese characters. The seed letters of the central pentad are based on the Kanchi’in’s Mahavairocana Mandala
(T. Zuzo, vol. 4,3046, p. 821, No. 3). However, Kozen replaced the seed letters of the Offering and Gathering
Bodhisattvas in the Kanchi’in version with their names in Chinese characters.

102 In Kozen’s version of the Mandala of the Seven Mother Goddesses (14) (T. Zuza, vol. 4,3022, p. 721, No. 103)
Chinese characters once again replace the seed letters of the Kanchi’in version (7. Zuzo, vol. 5, 3046, p. 832, No. 14).
Nevertheless, the iconography of Kozen’s Mandala of the Seven Mother Goddesses corresponds exactly to that of the
Kanchi’in mandala. Brahma, who is not mentioned in the Liqushi, is present in both versions, and the names of the
goddesses are those that are given next to the siddham letters inside the mandala and in the note below the Kanchi’in
mandala (see the translation of the Kanchi’in note in endnote 7 above).

103 The seed letters are taken from mandala No. 18 (7. Zuzo, vol. 5, 3046, p. 835, No. 17 and 18) of the two versions
that Genkaku depicts. There are a few exceptions that may be the result of errors at the time of copying. For
discussions about the source and meaning of the Assembly of the Five Families, see endnote 47 above, Chapter Four,
pp- 75-77 and Hunter, “Five Secrets Mandala” in Function and Meaning in Buddhist Art, pp. 76a-76b.

104 T, Zuzo, vol. 4, 3022, p. 710a16; Dainihon bukkyd zensho, vol. 46, p. 263a9.

195 Thus, the iconography and orientation of the Mandalas of Akasagarbha (6), Vajramusti (7) and Gaganagaiija (10)
(T. Zuzo, vol. 4,3022, p. 717, No. 95 and No. 96, p. 719, No. 99) now conform to the Ligushi (T. 1003:612c19-23;
613b5-10; 614c2-7). The Liqushi stipulates the “three-pronged vajra of wrath” recorded in the eastern gate of the
Sarvamara-pramardin Mandala (11) (T. Zuzo, vol. 4, 3022, p. 719, No. 100, 7.1003:615a24-25) and the arrangement
of the five figures of the Five Mysteries Mandala (18) (fig. 25, T. Zuzo, vol. 4, 3022, p. 724, No. 107, T.1003:610a15-
20; 616¢15-29).

106 See endnote 14 above, as well as Appendix A, Detailed Discussion of the Derivation of the Figures in the Daigoji
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Exemplar for a discussion of this influence.

Another example is the Trailokyavijaya Mandala (4) (T. Zuzo, vol. 4,3022, p. 716, No. 93). In accordance
with the Liqushi’s directions (7.1003:611b27-c3) all the figures of this mandala are angry in aspect. Moreover, as
specified in the Liqushi, and in contrast to the Daigoji mandala (fig. 4, T. Zuzo, vol. 5, 3044, p. 779, No. 4), the
Trailokyavijaya Mandala orients towards the east. And yet, there are two sets of gate symbols in the outermost court
and this feature is also found in the Daigoji exemplar of this mandala.

One last example is provided by the MaiijusrT Mandala (8) (7. Zuzo, vol. 4, 3022, p. 718, No. 97). In this
mandala the four Buddhas that Amoghavajra gives in the Liqushi (T.1003:613c2-5) are represented, however, contrary
to the Liqushi’s directives but in accord with the Daigoji Assembly of the Guiding Principle of ManjusiT (fig. 8, 7.
Zuzo, vol. 5,3044, p. 783, No. 8), the prescribed eight-spoked wheel is missing, and the “suit of armor” H of
Wisdom, rather than the stitra box, is depicted in the four inner corners.

107 See Chapter One, p. 32 for a summary.

108 The iconographic features of the addition of the four Gathering Bodhisattvas in the Sahacittotpadita-dharma-cakra-
pravartin Mandala (9, T. Zuzd, vol. 4, 3022, p. 718, No. 98), the eight gods of the Mahe$vara Mandala (13, T. Zuzo,
vol. 4, 3022, p. 721, No. 102), the presence of Brahma in the Mandala of the Seven Mother Goddesses (14, T. Zuzo,
vol. 4, 3022, p. 721, No. 103) and the arrangement of the figures of the Mandala of the Three Brothers (15, T. Zuzo,
vol. 4, 3022, p. 722, No. 104) are also common to the corresponding mandalas of the Daigoji and the Kanchi’in set of
mandalas, which, as demonstrated, are based upon the Daigoji exemplar. See T. Zuzo, vol. 5, p. 784, compare vol. 5,
p. 827; vol. 5, p. 788, compare vol. 5, p. 831; vol. 5, p. 789, compare vol. 5, p. 832; vol. 5, p. 791, compare vol. 5, p.
833.

109 Amoghavajra’s mandala instructions in the Ligushi are not the iconographic source of these mandalas. Kozen’s
opening mandala (1) has no source in the Liqushi; for the Mahavairocana Mandala (3), see 7. 1003:610c24-611a6; for
the Mandala of the Seven Mother Goddesses (14), T. 1003:616a24-25; for the Assembly of the Five Families (17), T.
1003:616c8-11. Amoghavajra provides a minimal of iconographic instructions for mandalas 5 and 16 in the Liqushi
and, as we have seen, the iconography of Kozen’s Avalokite§vara Mandala (5) and the Mandala of the Four Sisters
(16) correspond to these directives.

110 The influence of the Daigoji exemplar is also seen throughout in the format of K6zen’s mandalas, as well as in the
exact reproduction of the iconography of mandalas 9, 12, 13, 14 and 15 (7. Zuzo, vol. 4,3022, pp. 718, 720, 721, 722,
compare T. Zuzo, vol. 5,3044, pp. 784,787,788, 789, 791). Amoghavajra details the iconography of mandala 9 and
12, but he provides no information for mandalas 13, 14 or 15 (7.1003:614a19-25, 615b23-c3; 616a5-7, 616a24-25,
616b4-5). The influence of the Daigoji exemplar can be seen in Kdzen’s transmission whether Amoghavajra supplies
information or not.

11 This work is listed under Doho’s name in the Shoshii shoshoroku 3 (in Dainihon bukkyo zensho, Bukkyo shoseki
mokuroku, vol. 1, p. 91) as Rishukyo sho BEERFEEED in 6 kan 4%. It is published in Nihon daizokyo H A KJEAE, vol. 9,
Rishukyo shaku shosho PEERFEFEERT R, pp. 61-140. The colophon at the close of the work (p. 140a8-9) states:

The Secret Transmission /i on the right is the Oral [Transmission] of Doho, the Prior Great

Sojo HIARAEIE of Kajgji. It is not to be transmitted except to the single disciple to whom the

master has transmitted everything.

112 There are mistakes in some of the mandalas, which is perhaps the result of copying, and Doho uses different forms
of the seed letters, as seen for example in the seed letter  in the Vajramusti Mandala (compare the mandala on p.
108b with T. Zuzo, vol. 5, 3046, p. 825, No. 7).

113 Another example of modification is his Gaganagaifija Mandala (p. 117a). In contrast to the emphasis given to the
seed letter of Gaganagaiija in the Kanchi’in’s Gaganagafija Mandala (7. Zuzo, vol. 5, 3046, p. 828, No. 10), Doho
greatly enlarges the seed letters of the Offering Bodhisattvas in the outer court of his Gaganagaiija Mandala. He also
corrects the orientation of the Mandalas of Trailokyaviajaya, Akasagarbha and Samantabhadra/Trailokyavijaya (p.
95b, compare with 7. Zuzo, vol 5, 3046, p. 822, No. 4; p. 104b, compare with T. Zuzo, vol. 5, 3046, p. 824, No. 6; p.
123b, compare with T. Zuzo, vol. 5, 3046, p. 830, No. 12) to conform with the Ligushi (7.1003:611b27-c3; 612¢19-23;
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615b23-c3).

114 This change is strange because Doho was aware of the correct iconography. He states in a question-answer format
the following (Rishuko hiketsusha, Nihon daizokyo, vol. 9, Rishukyo shaku shosho, p. 121a3-6):

Question: How are we to understand the placing in the inner four corners the emblems of the four

fangs?

Answer: Because the inner four offerings are the rites that the Venerable on the central dais offers

to the Four Families, the [one on] the present central dais is Vajrayaksa, namely, Bodhisattva

Vajradamstra. Therefore [the emblems of the four fangs] are the symbols of Vajradamstra [who]

takes the symbol of his Inner Realization and converts the crowds of the Four Families.

Moreover, the order of the twenty-five types of gods from the Outer Vajra Family in the
Samantabhadra/Trailokyavijaya Mandala (p. 123b) agrees with the Liqushi, but Doho disregards the requirement for
outwardly turned heads (7.1003:615¢c1-2). The Mandala of the Three Brothers (p. 128a) does not have the bow format
specified in the Liqushi (T.1003:616b4), and Doho places Brahma in the center of the mandala, in contrast to the
Kanchi’in version (7. Zuza, vol. 5, 3046, p. 833, No. 15), Kozen’s transmission (7. Zuzo, vol. 4, 3022, p. 722, No.
104) and the Daigoji mandala (7. Zuzo, vol. 5, 3044, p. 791, No. 16), in which Narayana is placed at the center.

115 See figs. 26 and 27, Rishukyo hiketsusho, Nihon daizokyo, vol. 9, Rishukyo shaku shosho, pp. 72b, 73b (opening
mandalas) and figs. 28a and 28b and Rishukyo shaku shosho, pp. 139a and 139b (closing mandalas). The relationship
between the teachings of ryobu funi and the Liqujing mandara is admittedly problematic and will be investigated in
greater depth in a later chapter of this dissertation.

116 One example of the Shingon school’s concept of ryobu funi evident in the Daigoji mandala is the figures of
Mahavairocana in the Assemblies of the Guiding Principle of the Venerable Mahavairocana (figs. 2 and 3, T. Zuzo,
vol 5,3044, pp. 776 and 778). Mahavairocana forms the Meditation Mudra (join) in the first mandala and the Wisdom
Fist Mudra (chikenin) in the second mandala. Although Amoghavajra does prescribe the Wisdom Fist Mudra for
Mahavairocana in the mandala described in Liqushi 2 (T.1003:610c24-26), he does not specify the Meditation Mudra
in Liqushi 1 (T.1003:607c12-14). I discuss the iconography of these two mandalas in Chapter Three and give an
iconographical analysis of them in Appendix A, Detailed discussion of the derivation of the figures in the Daigoji
exemplar. See endnote 100 above for these two mandalas in the Kanchi’in set, whose notes record the mudras of
Mahavairocana.

117 Kakuzen illustrates Ningai’s version twice in his Kakuzensho (T. Zuzo, vol. 4, 3022, p. 724, No. 109, ibid, p. 708,
No. 88). Shinkaku’s scroll is published in 7. Zuzo, vol. 5, 3047, separate sheet 19 after p. 840.

118 The works of Ningai and Shinkaku depict a synopsis of the Ligujing’s stages of the ritual process in a single
hanging scroll that functioned as the main icon in the Liqujing ritual. Kakuzen records (7. Zuzo, vol. 4, 3022, p.
706a12-21) that Ningai’s mandala was included in Ningai’s own text, the Atsuzoshi BUERK. See endnote 100 above.

The Taisho editors have labeled Shinkaku’s diagram “the mandala [depicted] in gold-on-[purple]-mud in the
Jianfusi” & <74 JE 2 455 This refers to the Assembly of the Five Families with the Five Mysteries pentad in this
mandala’s southeastern corner that Amoghavajra briefly describes in Liqushi 16 and 17 (7.1003:616c9, 617a3-4). This
information has been written in the lower right corner of Shinkaku’s diagram. See my Chapter Four for a discussion of
Liqushi 16 and 17.

119 He explains as follows (Rishukyo hiketsusho, Nihon daizokyo, vol. 9, Rishukyo shaku shosho, p. 131a15-b5):
[There are] two kinds of mandalas. In the First [Stage] there are already two kinds of mandalas:
one with nine Venerables and one with seventeen Venerables. If we classify them, then they form
two types: those of mundane and those of excellent meaning H:{& 53 —F&. The nine
Venerables of the First Stage, as well as from the Second Stage to the Tenth Stage, are those of
excellent meaning. The seventeen Venerables of the First Stage, as well as from the Eleventh
Stage to the Fifteenth Stage, form those of the mundane [meaning]. The mundane is the Matrix
[Mandala] and the excellent is the Adamantine [Realm Mandala]. However, the present Stage of
the Five Mysteries is the mandala wherein the above two types of mandalas of the mundane and

=

excellent meanings are nondual AR5 — ) S8R 2 4 M. The common lotus
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dais [signifies] the Matrix [Mandala]. The common moon disc [signifies] the Adamantine [Realm
Mandala]. Because of the common moon disc they always reside in emptiness and do not sink
into samsara. Because of the common lotus dais they always reside in mud and do not reside in
nirvana.

120 See 7.243:7842a20-23 and 7.1003:607c¢9-12.
121 Rishukyo hiketsusho, Nihon daizokyo, vol. 9, Rishukyo shaku shosho, p. 72a4-8.

122 Rishukyo hiketsusho, Nihon daizokyo, vol. 9, Rishukyo shaku shosho, p. 72b3. Doho continues (ibid, 72b5-6) to tell
us that the stiipa and the body of the practitioner are one and the same.

Now, this stiipa is the practitioner’s own Substance [or body] 17 / H#%, that is the Eternal

Substance A< pEHE, which is the Real Aspect of the Original Nature KA B #H. Although we

could directly draw a human image AJ, because we follow the symbols of the Buddhist teaching

1592 T, we represent this shape [of the stupa].

123 Rishukyo hiketsusho, Nihon daizokyo, vol. 9, Rishukyo shaku shosho, p. T4a2-4.

124 Amoghavajra does not explicitly state in the Liqushi a relationship between the mandalas of the adamantine realm
and the matrix in his description of the setting of the Ligujing, nor in his explanation of the eight Great Bodhisattvas.
Nor does Kiikai indicate this relationship in his discussion of the first section in his commentary on the Liqujing, the
Shinjitsukyo mongu (T.61.2237:612c-615c; especially the discussion about the setting on 612c17-613a16).

The Buddhist dictionaries also associate the symbolism of the jeweled pavilion with the concept of ryobu
funi. For example, the Mikkyd daijiten (vol. 5, p. 2038c ‘E##4]) states that there are two types of pavilions, and the
five-peaked eight-pillared type is based on Vajrabodhi’s Jingangding yuqgiezhong luchu niansong jing (T.866:227a28-
b6). Further, it states that the five peaks are the Five Wisdoms of the Mandala of the Adamantine Realm and the eight
pillars represent the eight-petaled lotus of the Matrix Mandala. The pavilion thus represents the nonduality of the two
realities of the mandalas of the adamantine realm and the matrix. The Mikkyo daijiten gives no other sources. The
Mochizuki, Bukkyo daijiten (vol. 5, p. 4925a-b F&iifcE) notes that a five-peaked jeweled multi-storied pavilion il
P is described in the Jingangding yugiezhong luchu niansong jing and the Sarvatathagata-tattva-samgraha.
Mochizuki cites the interpretation that Shocho 7&K (1205-1282) gives in his Asabasho [TE4&); namely, that the
stipa represents the nonduality of the Mandalas of the Adamantine Realm and the Matrix, and that the source of the
term is from the title of the Yugijing. See T. Zuzo, vol. 9, p. 857¢c2-6. Because both Doho’s treatise and Shochd’s
compilation date to the late Kamakura period, further research is needed in order to locate the earliest source for this
interpretation of the jeweled pavilion in the Japanese esoteric tradition.

125 The mantra has in fact seventeen letters but Doho has combined two letters (sa and tva) in order to adjust his new
arrangement to the standard directional positions of the figures in a mandala.

126 According to Doho’s accompanying explanation (Rishukyo hiketsusho, Nihon daizokya, vol. 9, Rishukyao shaku
shosho, p. 130a17-b2), the Mandala of the Assemblies of the Five Families has a correct JI§ (anuloma) and contrary bl
(patiloma) form. The iconography of the two mandalas is still a puzzle.

2771123, 1124, 1125. See endnote 8 above.

128 His full explanation runs as follows (Rishukyo hiketsusho, Nihon daizokyo, vol. 9, Rishukyo shaku shosho, p.
137b9-15):
Question: The five Venerables of this Five Mysteries Mandala are surrounded on the outside by
twelve Venerables. One does not see this in the said section of either the Sitra or the Rishushaku.
Why should one place these Venerables?
Answer: Although they are not seen in the said sections, the seventeen Epithets of Purity that are
explained in the beginning of the Siitra are these seventeen Venerables. The Five Mysteries of the
said section are the first five Venerables of the seventeen Venerables. [If] we now take the five
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Venerables away, this does not mean that the remaining twelve Venerables go away. Therefore
they surround them. Moreover, because Vajrasattva’s mantra of seventeen letters [forms] one
body, first we take the five syllables om ma ha su kha and use these as the seed letters of the Five
Mysteries. Then you still have at your disposal the twelve remaining [letters] of va jra sa tva jah
hiim bam hoh su ra ta stvam. After all, together they form one mantra.

129 Not only does he detail the positions, colors and attributes of the figures of Vajrasattva’s retinue, for example,
according to ritual manuals for the Five Mysteries that he does not name (7.20.1123:529a26-b5; 7.1124:534b8-15)
and the meaning of the figures as given in a specific ritual manual #£#\ (Jingangding yuqie Jingangsaduo wubimi
xiuxing niansong yigui <R\ TEFGAN - M EHE TR EA T &R AEHL (see 7.20.1125:538b14-15 and 132a9-11;
538b10-11 and 132a15-16; 538b11-13 and 132b5-6; 538b16-17 and 132b10-11; 538¢c19-21 and 132b17-133al;
538b17-19 and 133a6-8), but he continues as follows (Rishukyo hiketsusho, Nihon daizokyo, vol. 9, Rishukyo shaku
shosho, p. 133a10-12):

Generally speaking, the present order of front, right, left and behind is the explanation [given in]

the ritual manuals [see 7.1123 and 1125 given in endnote 8 above]. The Rishushaku [states that

(T. 1003:617a2-3)] there are two Venerables at the left side [of Vajrasattva] and two Venerables at

his right side. However, it is not possible to differentiate the form[al characteristics] and attributes

of the Venerables, but merely the difference of direction and corner.

130 For example, in the chapter on Mafijusri, Doho states that Mafijuéri’s form is that of a youth, as seen in the
illustration of the mandala. The Liqushi stipulates (7.1003:613c3) that MafijusrT must be depicted as a youth. The
passage in the Rishukyo hiketsusho (Nihon daizokyo, vol. 9, Rishukyo shaku shosho, p. 111a7-9) is as follows:

Question: What about the meaning such that the form of this Bodhisattva is the form of a youth?

Answer: High and low, everyone, during the time of youth performs many things and [yet] do not

go pass their own existence. Consequently, the Insight into Great Emptiness of this MafijusrT is a

sign that he exists freely without obstacles. Therefore, his form is that of a youth [as in] the

illustration of the mandala.

Maiijusr in the Daigoji exemplar (fig. 8, 7. Zuzo, vol. 5, 3044, p. 783) is, however, a crowned figure.

Another example is D6ho’s account of the members and positions of the Outer Vajra Family in, for example,
the Mandalas of Samantabhadra/Trailokyavijaya and the Outer Vajra Family (Rishukyo hiketsusho (Nihon daizokyo,
vol. 9, Rishukyo shaku shosho, pp. 123b and 125b, esp. p.125a16-b5). This account does not correlate entirely with the
Liqushi’s prescriptions (7. 1003:615b26-29), nor with the iconography of the Daigoji mandalas (7. Zuzo, vol. 5, 3044,
pp- 787 and 788):

Question: What are the twenty-five types of gods?

Answer: They are identical to [those] in the court of the Outer Vajra Family of the Mandala of the

Adamantine Realm. In the east [are] Narayana, Kumara, Vajrachinna, Brahma and Sakra [small

characters: arranged from north southward], in the south [are] Aditya, Candra, Vajrabhaksana,

Ketu and Pingala [small characters: arranged from the east southward], in the west [are] Raksasa,

Vayu, Vajravasi, Agni and Vaisravana [small characters: arranged from south northward], and in

the north [are] Vajramukha, Yama, Jaya, Vinayaka and Varuna [small characters: arranged from

the west eastward]. In the northeast corner is Acalanatha, in the southeast corner is

Trailokyavijaya, in the southwest corner is Kundalt and in the northwest corner is Yamantaka.

The names and positions of the twenty-five gods accord with those enumerated in the Bizangji. (See the
account given on 7. Zuzo, vol. 1, p. 12b15-24 and the illustration No. 3 titled the Jingangjie damantuluo). However,
the figures of Acalanatha, Trailokyavijaya, Kundalt and Yamantaka are not included among these figures that are
listed in the Bizangji and they are not depicted in the central assembly i{%X& & (Jajin ne) of the Genzu kongokai
mandara of the Shingon school. These figures appear instead in a type of mandala of the adamantine realm that is
referred to as the Mandala of the Eighty-One Venerables /\ &L 255, Although this type of mandala of the
adamantine realm is recorded in the inventories of religious paraphernalia brought back by the pilgrim-monks Kukai,
Ennin and Enchin, it is most commonly found in the Tendai school. See Tanaka Ichimatsu, “Kongokai hachijtichi son
dai mandara no ikkosatsu,” Kokka, vol. 674 (May, 1988), pp. 117-123, (also published in Nihon kaigashi ronshii
(Tokyo: Chuokaron bijutsu shuppan, 1970), pp. 89-99); Kinshiki Ryonosuke, “Gubodaisan nyohdji kytizo ryokai
mandarazu — Kongokai hachijiichi son mandara no issakurei,” Seinan chiikishi kenkyii (1975), vol. 4, pp. 113-160.
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131 In his discussion of the Mandala of the Seventeen Venerables, who compose the mandala described in Ligushi 1,
Doho records the positions of the figures, noting that there are various arrangements (Rishukyo hiketsusho, Nihon
daizokyo, vol. 9, Rishukyo shaku shosho, pp. 85a17-86a2):

As for these present seventeen Venerables, Vajrasattva becomes the central Venerable, Desire,
Touch, Love and Pride become the Four Wisdoms of the four directions, and their consorts
Desire, Touch, Love and Pride become the Inner Four Offering [Bodhisattvas], or they become
the Outer Offering [Bodhisattvas]. In the four directions of the second court [are] the four
Gathering [Bodhisattvas], and in the four corners are the Inner Four Offering [Bodhisattvas].
Generally speaking, among the Nine Assemblies [of the Mandala of the Adamantine Realm] this
mandala [corresponds to] the Rishue FELEREr . That assembly takes the Outer Offering
[Bodhisattvas] and places them [in the position of] the Inner Offering [Bodhisattvas], and takes
the Inner Four Offering [Bodhisattvas] and places them [in the position of] the Outer Offering
[Bodhisattvas]. Generally speaking, there are about ten different explanations about the
illustration of the Rishue.

Unfortunately, Doho does not record any explanations about the Rishue and so we do not learn the source of

the iconography, but his description once again supports what we already knew, namely that the iconography of the
Daigoji Assembly of the Guiding Principle of Vajrasattva (fig. 2, T. Zuzo, vol. 5, 3044, p. 777) is identical to that of
the Rishue. See Hunter, “Five Secrets Mandala,” Function and Meaning in Buddhist Art, p. 76b and, for the Rishue in
the Genzu kongokai mandara, see for example Ishida Hisatoyd, Mandara no kenkyii (Tokyo: Tokyo bijutsu, 1975), II

[Plates],

p. 113.

132 The passage in the Rishukyo hiketsusho (Nihon daizokyo, vol. 9, Rishukyo shaku shosho, p. 96b3-12) is as follows:

Furthermore, the Muraju giki & & 754 clarifies the mandala. Avalokite$vara is on the central
dais and the eight Buddhas on the eight petals are Amitayus [see Wuliang rulai guanxing
gongyang yigui T B Z A ACHET T2 FEH0, 7.19.930:71a11-18 and Liqushi, T.1003:612b10-11].
This illustration is in the Great Teacher’s Ritual Procedure on Buddha Amitayus i e 5/R BB 2
%5 . The explanation of Jichihan E#fi (?-1144) [whose work I cannot identify] is as follows:

The eight Buddhas open the four Wisdoms and become eight Buddhas. The Great Teacher’s
picture [depicts] Tathagatas in the form of [Buddhas] with spiral hair on the eight petals. All
reside in the Meditation Mudra and they face Avalokite§vara who is on the central dais. Because
Avalokite$vara is, namely, the Great Compassion of all the Buddhas, the eight Buddhas on the
petals take refuge in the Great Vow of Great Compassion on the central dais.

Moreover, there is a mandala in which Amitayus is in the center and eight Bodhisattvas are on the
eight petals. The present mandala wherein Avalokite§vara is on the central dais and the eight
Buddhas are on the eight petals [represents that which] is directed from fruition towards cause i
SLm][Al. The cause, which is the Great Compassion of Avalokite$vara, accomplishes the perfection
of the Wisdom of Wondrous Observation (pratyaveksandjiiana) of Amitayus. Because this
Wisdom of fruition turns towards the compassion of cause, one calls it [that which goes] from
fruition towards cause. Here truth ‘ is cause and the lotus is the fruit. Because the producer is the
cause and what is produced is the fruit, the mandala with Amitayus on the central dais and the
eight Bodhisattvas on the eight petals [represents that which] is directed from cause towards
fruition. Here the lotus becomes the cause and truth is the fruit...

133 The passage in the Rishukyo hiketsusho (Nihon daizokyo, vol. 9, Rishukyo shaku shosho, pp. 111b13-112a12) is as

follows:

Others use a cylinder as the fundamental Venerable. The ritual lineage of Genkaku B & it (1080-
1156) (that is Rishd’in-ryt FEMEFEFE, a branch of the Ono subschool) regards this as extremely
secret. In the Imperial reign years of Kowa HEF1 (1099-1103) [Emperor Horikawa] ordered Sojo
Hanjun §i{% {8 IF (1038-1112) to perform this rite. He hung a mandala of Vajracakra 4#if / £ 4%
#E. Thus, the main Venerables seem to have such origins and Maitreya, Vajrasattva,
Trailokyavijaya and so on, being all the same Buddha, one would be able to use them
reciprocally. Shokaku /542 (1057-1129) [the master of Genkaku] said as follows: Consider the
cylinder as central to this rite.
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Question: How does one use this cylinder? Further, what is its appearance when made?

Answer: On the day of the senior rat of the second month construct [the cylinder] with gilt bronze.
Or use Melia azedarach TR to make it. In length it is twelve fingers and in circumference it is
eight fingers. [On] the circumference of the cylinder carve the sixteen Great Protectors, and carve
each of their names in the same way. Above and below the cylinder carve eight-spoked wheels,
and between the spokes also carve the ten-lettered mantra of Buddhosnisa. But to that mantra you
should add the [siddham] letter bhrum. Furthermore, in the navels of the [eight-spoked] wheels
write the [siddham] letter a. [Note: the letter a is in the style of the old illustration. Moreover, you
ought to inquire about the variations in the main text.] The top of the cylinder can be opened and
closed. The bottom must be closed. During the time one has this made, as well as after it has been
constructed, [magically] empower it, using the mantra of accomplishment ##F-H], that of
Trailokyavijaya. You can use the ten-lettered mantra of Buddhosnisa as well. The Oral Tradition
says as follows:

Paste sheets of paper to make it as large as a human body, and draw the form of your enemy Z%5%
(Satru). Between the breasts write the family name. That form need not be colored, but simply an
ink drawing. Fold it up very minutely and place it inside the cylinder. Having done this, stand [the
cylinder] behind the jar on the homa altar...

Question: What does it mean that one is to regard this cylinder as the fundamental Venerable?
Answer: This cylinder is the symbolic form of this Venerable. Consequently, it means that you
bind the evil heart of your enemy, and [when] you enter into the samdadhi of this Venerable, you
cause his subjugation...

134 The passage in the Rishukyo hiketsusho (Nihon daizokyo, vol. 9, Rishukyoshaku shoso, p. 133a15-b6) is as follows:
The [ritual lineage of the] Daigo branch BB states as follows:
In the center visualize the [siddham] letter om. This letter changes and becomes a single-pronged
vajra. This vajra changes and becomes the Great Bodhisattva Vajrasattva. The color of his body is
like the color of a quartz moon. His right hand holds the five-pronged vajra and his left [hand]
holds the vajra bell. [He is] the perfection of the Thirty-Seven Wisdoms. In front [of him]
visualize the [siddham] letter ma, and change it into a single-pronged vajra. The vajra changes and
becomes Adamantine Desire. The color of her body is red and she holds an adamantine bow and
arrow. At her right is the [siddham] letter ha. The letter changes and becomes a single-pronged
vajra. The vajra changes and becomes Adamantine Touch. Her body color is white and she hugs
the samaya [form] e —BEHE [as if hugging the waist of Vajrasattva]. Behind [Vajrasattva] is the
[siddham] letter su. This letter changes and becomes a single-pronged vajra. The vajra changes
and becomes Adamantine Love. Her body color is blue and she holds the makara banner. At her
left is the [siddham] letter kha. This letter changes and becomes a single-pronged vajra. This vajra
changes and becomes Adamantine Pride. Her body is yellow in color and she forms two
Adamantine Fists.

135 The passage in the Rishukyo hiketsusho (Nihon daizokyo, vol. 9, Rishukyo shaku shoso, p. 111b8-12) is as follows:

This [Bodhisattva] Dharma-cakra-pravartin #8757 (Sahacittopadita-dharma-cakra-pravartin) is

blue in color and angry [in aspect]. He has three eyes and his sidelocks and hair rise upwards like

flames. He sits in the half-lotus pose on a jeweled lotus. He has six arms. His main left and right

hands form the Vajracakra Mudra, and he places [the gesture] on his crown of his head. His

second hand on the right holds a three-pronged [vajra], and the left hand clasps a single-pronged

[vajra] and the tip pierces the top of his seat. His third hand on the right is stretched open and

clasps a sword. His third hand on the left holds a wheel.

There is also an iconographic description of this figure in the note on the Kanchi’in Sahacittotpadita-dharma-
cakra-pravartin Mandala (7. Zuzo, vol. 5, 3046, p. 827, No. 9). Although the wording differs somewhat, the contents
of the two portrayals concur. Both descriptions refer to the figure in the Daigoji mandala (7. Zuzo, vol. 5, 3044, p.
784,No.9).

13 Doho inherited the Ono ritual lineages of Kajaji #{E-F{it and Anjoji Z24F <Fiit, having first received consecration
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from Yozen 455X (1172-1259) of Kajuji and later from Ryoyu E i (1206-1267) of Anjoji. He held high official
ecclesiastical ranks and administrative positions, such as Sgjo of Anjoji, Kajtji and T6ji, as well as Betto of the Nara
temples of Daianji %< and Todaiji #{K=F, and so he would have had access to the storehouses of these temples at
the very least. Moreover, he was an accomplished and successful ritual master, performing such rites as the Ragaraja
ritual to alleviate the Emperor’s fever, and the rainmaking rite in the Shinsen-en.

Biographical information on Doho is given in Kechimyaku ruijiiki 12 (Shingonshii zensho, vol. 39, p. 270a-
b); Dento koroku 2 (Zoku shingonshii zensho, vol. 33, pp. 505b-506b); and Honcho kosoden 55 (Dainihon bukkyo
zensho, vol. 103, p. 253a-b).

137 The work is published in the Toganoo korekushon kenmitsu tenseki monjo shiisei (The Toganoo Collection:
Compilation of Exoteric and Esoteric Documents and Books), vol 12 Siddham Mandalas (Tokyo: Hirakawa
shuppansha, 1981), pp. 222-276, esp. p. 276. The Homandara shosetsu fudoki is in the possession of Jimyoin £ [E
on Koyasan. There is a second inscription on it:

On the tenth day of the fifth month the year of the boar of the fifteenth year of Kyoho =% (1730)

I copied this using Ihd’s version. Kydd Master of Jimyoin [ 7545, 60 years of age.

Biographical information on Iho is given in Mikkyo daijiten, vol. 1, pp. 99b-100a and Sawa, Mikkya jiten,
p. 30.

138 Homandara shosetsu fudoki, p. 225.

139 The colophon on Dohd’s work states that it is the oral teaching of Doho, the former Daisojo RX{# 1E of Kajiji. See
Rishukyo hiketsusho in Nihon daizokyo, vol. 9, Rishukyo shaku shoso, p. 140a. 1ho calls (Homandara shosetsu fudoki,
p. 226) Doho the former Homu of Kajaji. Doho served as both Daisdjo and Homu. 1ho refers to Dohd’s work as
Doho’s Oral Transmission 18 [ 74

140 See above, endnote 2. The layout differs somewhat; for example, in Iho’s copy of the Nan’in mandala the notes are
written directly on the mandala, whereas in the Kanchi’in version the notes are at their sides.

141 For example, having quoted in detail the Ligushi’s explanation of the positions of the Eight Great Bodhisattvas (7.
1003:607c21-608a28 and Homandara shosetsu fudoki, pp. 227-231), he states the following (Homandara shosetsu
fudoki, pp. 232-233) concerning the Nan’in’s First Stage of Mahavairocana < H #JJE:

I think that the [Rishu]kyo only explains the Eight Bodhisattvas, and it does not explain the

Bodhisattvas of the four gates. The [Rishu]shaku [T. 1003:608a28-29] explains the phrase [in the

scripture, 7. 243:784a29] “[they] respectfully surround [Mahavairocana],” saying that [they

signify] the Eight Offering and the Four Gate Bodhisattvas. Therefore, the old illustration places

the seed letters of the Four Bodhisattvas Hook, Rope, Chains and Bell in the four gates.

Ihd comments as follows (Homandara shosetsu fudoki, p. 234) concerning Dohd’s depiction of the Eight
Bodhisattvas on the eight petals of a lotus:

I think that Dohd’s Oral Transmission only gives the nine Venerables. He does not speak of the

Bodhisattvas of the four gates. He writes the names of the Venerables, but there are no letters of

the seed syllables. Also, he draws eight petals [of a lotus; see fig. 86, Rishukyo hiketsusho, p. 73b

and Homandara shosetsu fudoki, p. 227]. What was his original source like? The Explanation on

the Satra [Liqushi, T. 1003:607c21] has already stated that, for instance, “Bodhisattva Vajrapani

is in the moon disc in front of Vairocana.” The Eight Venerables all sojourn in moon discs. His

oral transmission probably expresses the profound significance of the nonduality of the lotus and

the moon [disc]...

142 In the entry on the Trailokyavijaya Mandala for example, he writes (Homandara shosetsu fudoki, p. 240, fig. 108):
The symbolic forms in the four gateways are the same as [in] Shaei’s illustration [fig. 4, T. Zuzo,
vol. 5, 3044, p. 779]. The order in the Rishushaku [T. 1003:611c3] differs from this. Doho’s Oral
Transmission [Rishukyo hiketsusho, p. 95b] is the same as the Rishushaku: in the east the bow and
arrow; in the south the sword [note: the three pronged [vajra] in Doho’s illustration is a mistake];
in the west, a wheel; and in the north, a vajra.
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Then, after citing the Liqushi’s directives (7. 1003:611b27-c3) for the figures of this mandala, he notes that
(Homandara shosetsu fudoki, p. 241):

Trailokyavijaya who is in the center of Shiiei’s mandala is as always, but the Bodhisattvas in the

four directions are not in their wrathful forms [fig. 4, T. Zuzo, vol. 5, 3044, p. 779]. In the relevant

section [of the Liqushi, T. 1003:611b29-c1] it says that all the Bodhisattvas are wrathful. The four

Inner Offering [Bodhisattvas] in [Shiiei’s] illustration are not wrathful in form. The Outer Four

Offering [Bodhisattvas] in his illustration are installed in their symbolic forms. In the said section

[of the Liqushi] one is to install their wrathful forms. As for the symbolic forms of the Four

[Bodhisattvas] in the four gates, in [Shiei’s] illustration at the side of [Bodhisattva] Hook is the

three-pronged [vajra], at the side of Rope are the bow and arrow, in the vicinity of Chains is the

sword, and beside Bell is the wheel. Two symbolic [forms] are drawn side by side. The directions

of the bow and arrow and the others in [Shiiei’s] illustration differ [from the Explanation F].

Ihd does not offer any explanation as to why the discrepancies occur but goes on to reproduce the contents of
the notes on the Nan’in version of the Trailokyavijaya Mandala (fig. 16, T. Zuza, vol. 5, 3046, p. 822 and Homandara
shosetsu fudoki, p. 242). As we have noted, the iconography of the figures that is detailed in these notes corresponds to
that of those in the Daigoji exemplar of the Trailokyavijaya Mandala (see fig. 4). Furthermore, Iho includes in this
entry excerpts from Faxian’s £ Song Dynasty translation of the Ligujing, the Foshuo zuishang genben dale jingang
bukong sanmei dajiaowang jing #if FARARRGEEMIA2% =R KZEAE, wherein a standing figure of
Trailokyavijaya treads on Siva and Uma. Iho quotes Faxian’s text as follows (Homandara shosetsu fudoki, p. 242):

The Large Version of the Stutra KXAKE, Chapter 2, says [7.8.244:790c 20-24]:

In the center install the Wrathful Venerable. His body is like the color of the blue lotus and he

possesses splendors of diverse sorts. He scowls his brows and manifests sharp fangs. He makes a

frightful but subtle smile and he [stands] in the attitude as if pulling a long bow. [Although] these

are the aspects of his subjugating the three realms, [they are] beneath both of his feet, [for] his left

treads on Mahe§avara and his right treads on the Celestial Queen [of Mahe§vara].

This seven-volume translation dates to c. 999. For a discussion of Faxian’s translation see Matsunaga,
Seiritsushi ron, p. 218; Astley-Kristensen, The Rishukyo, pp. 18-22. It is interesting to note that Iho consults this Song
translation, because the earlier authors we have studied did not.

Tho does not, however, remark on the fact that the note on the Nan’in mandala describes a seated
Trailokyavijaya, which is in marked contrast to Amoghavajra’s prescriptions for this figure in the Liqushi.

143 7.1003:610a15-23.

In Iho’s Homandara shosetsu fudoki, p. 234, Doho’s illustration is titled the Mandala of Samantabhadra
[containing in all] Seventeen Venerables (see Rishukyo hiketsusho, p. 85a16) and the Nan’in’s version is titled the
Vajrasattva Mandala (No. 2) (see fig. 15, T. Zuzo, vol. 5, 3046, p. 820).

144 Homandara shosetsu fudoki, p. 235:
The Explanation [on the scripture] says as follows [7.1003:610a15-23]: Next I will explain the
order of installation and so allocate the positions in this mandala. In the center there are nine
positions and add yet again one layer for an outer court. In the center install Vajrasattva. In front
of Bodhisattva [Vajra]sattva place Desire Adamantine £X4Ml (Istavajra), at his right side install
Kelikila 228 75 ##, behind place Love-Bliss Adamantine E%%4fill| (Ragavajra), and at his left
side place Adamantine Pride 4f[/2 (Manavajra). In the right front corner install Mind-Born
Adamantine =424l (Manojavajra) and in the right back corner place Kelikila 225f & f. In the
left back corner install Love Adamantine %4 fll] and in left front corner place Pride Adamantine
{H(4=R|. Then, in the outer court, in the order as above, install in the four corners, first Spring
Adamantine 4| (Madhuvajra), next Cloud Adamantine Z£4:| (Meghavajra), then Autumn
Adamantine £ 4[| (Saradvajra) and then Winter Adamantine 2 4x[fll| (SiSirtvajra). In the front
of the outer court place Form Adamantine 24| (Rapavajra), on the right install Sound
Adamantine 4| (Sabdavajra), at the back install Smell Adamantine 74| (Gandhavajra)
and on the left install Taste Adamantine #R4:f| (Rasavajra).
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145 The Kongoo bosatsu giki [Jingangwang pusa yigui) 4=l T35 pE#H states (Homandara shosetsu fudoki, pp. 235-
236 and 7.20.1132:573b22-c4) as follows:

Next, in the moon circle on the lion seat in the center of the altar imagine the letter om and it

[then] becomes the main Venerable [Vajraraja]. In front of the main Venerable place the letter ma,

and it becomes Mind-Born E/E 4| (Manojavajra). On the right place ha and it becomes

Keilikilavajra #1245 M. Behind place su and it becomes Love Bliss %44 (Ragavajra).

On the left place ka and it becomes Mind-force =54 (Manavajra). In the northwest corner

place va and it become Mind-born /4l 2z (Manojnavajrini). In the northeast corner place jra

and it becomes Keilikilavajrint 7 AR <[l Z. In the southeast corner place sat and it becomes

Love Bliss Z4%4 [l % (Ragavajrini). In the southwest corner place tva and it becomes Mind-

breath =454l 2z (Manavajrini). In the east gate place jah and it becomes Bodhisattva Form £

Fh#; in the south gate place hiim and it becomes Bodhisattva Sound % %; in the west gate

place bam and it becomes Bodhisattva Smell 7+ %; and in the north gate place hoh and it

becomes Bodhisattva Taste #£¥F%. In the west corner of the outer hall place su and it becomes

Bodhisattva Spring £ ¥ %; in the northeast corner place ra and it becomes Bodhisattva Rain i

F%: in the east corner place fa and it becomes the Bodhisattva Autumn £k 0% in the southwest

corner place stvam and it becomes Bodhisattva Winter 4 .

In Liqushi 1 (T.1003:609c25-610a8, 610a18-23) the position of va is in the southeast corner, jra is in the
southwest corner, sat is in the northwest, tva is in the northeast. Moreover, the positions of the Bodhisattvas of the
Four Seasons are reversed in the Liqushi; for example, Spring is installed in the southeast corner, Clouds is in the
southwest, Autumn is in the northwest and Winter is in the northeast. The seed letters for this group are jah hiim bam
hoh. Further, in the Liqushi the figures in the four gates are the last group to be installed. The letters su ra ta stvam are
those of Form, Sound, Smell and Taste who are in the gates of the outer court. [hd’s diagram of this mandala (ibid, p.
234) follows that of Doho’s Rishukyo hiketsu sho, p. 85b.

The names of the deities vary in the Chinese, Tibetan and Sanskrit texts, commentaries and ritual manuals;
see, for example, the chart of the Seventeen Epithets of Purity in Toganoo, Rishukyo no kenkyi, pp. 117-118, as well
as the charts for the deities in the ritual manuals for Vajrasattva (7.1123, 1124, 1125) on page 136, and in the Liqushi
and the Shigisheng damantuluo yishu (T.1003, 1004) on page 139, as well as Hatta, Himitsu Kyoten: Rishukyo, charts
on pp. 355, 356, and 361. However, the fundamental concept they embody can be inferred from all names and
variations.

146 Tho also states (Homandara shosetsu fudoki, p. 236) that the installation of the figures of the mandala Shuei
introduced are the same as the installation detailed in the Jingangwang pusa yigui. This statement is surprising for two
reasons. First, the iconography of the Daigoji Assembly of the Guiding Principle of Vajrasattva (fig. 2, T. Zuzo, vol. 5,
3044, p. 777) does not compare to the placement of the Bodhisattvas that is given in the Jingangwang pusa yigui. For
example, in the Jingangwang pusa yigui Spring is in the northwest corner of the second court, but in the Daigoji
mandala Song is in that position. Secondly, Doho, as we have seen, notes in his Rishukyo hiketsu (pp. 85a17-86a2)
that the iconography of the Daigoji mandala is identical to the Rishue of the Genzu kongokai mandara, and his
observation is correct (see above endnote 131). Tho does not seem to have read Doho’s work.

The other sources that Ihd has explored (Homandara shosetsu fudoki, pp. 236-237) are the Shengfoding yigui
[ TE #6800 (a source I have not identified yet), the Shengchu gui [ #1H (A TE P £ FRANNAE I HH R 4 1 i A
RAMAE, T.20.1120A), the Dale gui REEEN (RESERIBETEEST AU EREL, T7.20.1119), Annen’s Bodai shingi F4&/0»
7% R R OISR SD, T.75.2397:556b29) and Kyoji gi 2535 (B S 552009755, T7.75.2396), the Shengchu
yugiejing Puxian yigui W5 RTHRINFE L B GRHL (RITE RS OIRR M08 B 25 G015, T.20.1123), the Yugijing
(T.867:254b14-28; 255b2-4), as well as the Saduo gui FEHE (5 AW RN RN SFH L, 7.20.1124), Wubimi
gui TLRAEE B, (A TE RN 4= 1 e HE TR R B T xR, T. 20.1125), Liquhui gui BRERE L (SRITERAM ML B
R BB B EEAT AR, 7.20.1122).

We have documented above the identification of Vajrasattva with Vajraraja (7.1132) and Ragaraja (7.867),
these two deities’ connection with the Sixteen Bodhisattvas who surround Vajrasattva, and the borrowing of such
elements as mandala, mantra and liturgy from Amoghavaja’s Liqujing-related materials (Liqushi 1 and 7.1123, 1124,
1125) for the rites of Ragaraja and Vajraraja.
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147 T7.244:794a15-16.

148 Homandara shosetsu fudoki, pp. 249-250. Iho refers here to Amoghavajra’s biography given in Kukai’s Himitsu
mandara kyofuho den TN 1275 #EBAHEE (Kobo daishi zenshii, vol. 1, p. 24).

149 See 7.1003:612¢19-23 and Homandara shosetsu fudoki, pp. 245-246.

150 The lotus, bell, vajra and jewel have not been placed in the east, south, west and north, as he says, but in the exact
opposite order of west, north, east and south.

151 See Mikkyo daijiten, vol. 3, p. 1393c.

152 First, he describes (Homandara shosetsu fudoki, pp. 250-252) how the iconography of Doho’s mandala

(Rishukyo hiketsusho, p. 114b) and the Nan’in mandala (7. Zuzo, vol. 5,3046, p. 827, No. 9) do not match the

Liqushi’s directives (7.1003:614a19-25):
It is difficult to understand why the Nan’in illustration does not have an eight-spoked wheel in the
inner court.
It is hard to understand why Doho’s illustration, composed of a mandala with four courts, differs
from the Rishushaku. Further, the four [Prajia]paramita Bodhisattvas are illustrated in the second
court, and the third court only has the Inner Four Offering [Bodhisattvas], and [again this] is
difficult to understand. The illustration [I present] now is based on the Nan’in version.
Furthermore, although I illustrate the form of the [eight-spoked] wheel, the rest is entirely copied
from the Nan[’in] version.

Then, after giving the Liqushi’s instructions (ibid, p. 251), he states:
There are the variations of three or four layers in this mandala. As for the old version in the
Nan’in (T. Zuzo, vol. 5, 3046, p. 827, No. 9), [that of] Genpo of Toji H~FE % [Toji Genpd
(1333-1398)] and [that of] Jogon of Reiun[ji] S£2E 5% [Reiun Jogon (1639-1702)], they all give
variations in the three-layered mandala. The text of the Explanation of the Sitra is corrupt and not
quite what we would want. Shiiei’s diagram [7. Zuzo, vol. 5,3044, p. 784, No. 9; in fact, the
Daigoji mandala, like the Nan’in version, has three courts] and Doho’s diagram (Rishukyo
hiketsusho, p. 114b) illustrate a four-layered mandala, but I do not know whether they have any
reason for this %174 H L. Moreover, neither the Sitra nor the [Rishu]shaku have the Four
Gathering Bodhisattvas. Why is it that the ancient illustrations [Shtei’s and the Nan’in] have
drawn the Four Gathering [Bodhisattvas]? Doho’s illustration [also] differs from the scripture’s
commentary. It is difficult to [understand] what they meant.
Now, I will give the meaning from the Teacher’s Transmission. The nine Venerables, who are
inside the eight-spoked wheel, are in the center. In the innermost four corners install the four
Paramita [Bodhisattvas]. They are like the four Paramita [Bodhisattvas who surround]
[Maha]vairocana in the Mandala of the Adamantine Realm [see the Assembly of Four Seals, IUF]
42, for example, in Ishida Hisatoyo, Mandara no kenkyi, vol. I1, p. 113]. In the text [the directive
to] “install in the four corners of the inner court the Four Inner Offering [Bodhisattvas] [7.
1003:614a22]” refers to the second court. “Inner” is the same as ‘in the middle’. The second
[court] is in the middle of the three layers. Therefore, here you install the Four Inner Offering
[Bodhisattvas] Joy, Garland, Song and Dance. The [directive] that “you install in the four corners
of the outer court the Outer Offering [Bodhisattvas] [7. 1003:614a22]” refers to the third layer,
and this is the outermost court. Therefore, here you place the Outer Four Offering [Bodhisattvas]
Incense, Flower, Lamp and Unguent. The [directive] that “in the four gates of the inner court
install the Four Bodhisattvas [7T. 1003:614a23]” explains, on the contrary, the second court. The
Four Bodhisattvas, Bodhisattva Vajrasattva and the others, are, namely, the Bodhisattvas of the
Four Wisdoms. They are not the four Gathering [Bodhisattvas] in the outermost four gates.
Corresponding to the various stages of the [scripture], Vajrasattva and the others are the four
Bodhisattvas of Adamantine Equality, and so forth, and so they are the four retinue Bodhisattvas
[of the four Buddhas]. How can we call them the Four Gathering [Bodhisattvas] of the outermost
four gates?
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153 Having recorded the seed letters of the gods of the Outer Vajra Family in Doho’s version (Rishukyo hiketsusho, p.
123b) and the Nan’in version (7. Zuzo, vol. 5,3046, p. 830, No. 12) of the Mandala of the Command Wheel of
Trailokyavijaya, Iho comments (Homandara shosetsu fudoki, p. 256) as follows:

The two explanations that I have given above differ greatly from each other. I do not know which

is correct and which is wrong. In the Nan’in illustration [the master] draws two layers [that is,

courts] but [does] not [draw] the heavenly consorts. This differs from the [instructions in the]

Rishushaku. The directions and the positions are also wrong. Doho’s illustration is composed of

three layers and he does install the consorts.

See Tho’s illustration on Homandara shosetsu fudoki, p. 257. Once again, Iho cites the Liqushi (T. 1003:615b23-c3),
and then remarks (Homandara shosetsu fudoki, p. 258) that:

Explanations as to the arrangement and positions of the twenty gods are not the same. There are

also differing theories as to their seed letters. The twenty gods who have been installed in their

symbolic [forms] in the central assembly of the Genzu [kongokai mandara) BiXfR A€ [The

Bizangji records two names for the central assembly of the Genzu kongokai mandara: the

Fundamental Assembly tRAE and Jajin’'ne FXH ; see diagram in T. Zuzo, vol. 1, p. 1a16] also

differ.

Ihd then records (Homandara shosetsu fudoki, pp. 258-262) information from the Bizangji (T. Zuzo, vol. 1, p.
12b15-24), a work by the Tendai monk Annen (4l ft KiE¥ 5 58, 7.75.2391, p. 159b27-160c27; 142¢17-26) and
the thirty-volume Kyookyo #{F#E (the Song Dynasty complete translation of the Sarvatathagata-tattva-samgraha,
T.18.882:373a14-b24), which all give, he shows, different directions, positions, and names.

154 In his entry on the Three Brothers Mandala Iho notes the following (Homandara shosetsu fudoki, p. 268) after
citing the Liqushi’s directions (7. 1003:616b4-6):
The Nan’in illustration [7T. Zuzo, vol. 5, 3046, p. 833, No. 15] has three circles but does not have a
square mandala. Doho’s illustration [Rishukyo hiketsusho, p. 128a] has a square mandala and
inside he has drawn three circles. Both illustrations differ from the Rishushaku’s explanation. The
text says that “the mandala is drawn like the shape of a bow.” Why do they differ from this
[explanation]?
See Tho’s version, Homandara shosetsu fudoki, p. 267. The content of the notes inside the mandala are from the
Nan’in version and the square format is based on Dohd’s version.
Because Amoghavajra refers the mandala-maker to the instructions in an Extended Sitra, Iho investigates
(Homandara shosetsu fudoki, p. 268) Faxian’s translation of the Liqujing, whose instructions are as follows:
You must draw the outer mandala, which has four gates in the four directions. In the center again
draw a half-moon-shaped mandala [7.244:796c21-22].
Iho adds the following queries:
Is Doho’s illustration of a square mandala based on this? Why is there no half-moon shaped
mandala?

155 Tho also examines Faxian’s Liqujing (T.244:797a17-24) in the entry on the Mandala of the Four Sisters because of
Amoghavajra’s directive (7.1003:616b12-14, Homandara shosetsu fudoki, pp. 269-270) to look for the details of this
mandala in the Extended Text. Unbeknown to 1ho, the extended text that Amoghavajra refers to in the Liqushi is not
the translation of Faxian of the Song Dynasty. See my Chapter Four.

The problem that Iho was wrestling with in this case concerned the seed letters for the gods in this mandala.
Quoting the Liqushi’s explanation of the seed syllable ham (T. 1003:616b17-18, which states: “Place in the center of
this mantra [that is, the syllable ha] the anusvara m”™), he states (Homandara shosetsu fudoki, p. 270):

Therefore, place the letter ma in the center and place the letter ha in the four [directional]

positions. They form the seed syllables of the four [Prafija]paramita [Bodhisattvas]. [Iho actually

illustrates a mandala with this arrangement; see Homandara shosetsu fudoki, p. 269.] The old

illustrations 7% [for example, the Nan’in, T. Zuzd, vol. 5, 3046, p. 834 and Doho’s version,

Rishukyo hiketsu, p. 128b, which is copied on Homandara shosetsu fudoki, p. 269] place the letter

om [for] these four seed syllables, and this is difficult to understand.

156 7.20.1119:510b7-13 and 1125:527ba29-b23.
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157 Homandara shosetsu fudoki, pp. 274-276, esp. p. 276.

158 References to Shtiei’s illustrations occur in the sections on the Mandalas of Vajrasattva (Homandara shosetsu
fudoki, pp. 236), Trailokyavijaya (ibid, pp. 240, 241), Avalokite§vara (p. 244), Akasagarbha (p. 246), Mafijusri (pp.
249, 250) and Sahacittotpadita-dharma-cakra-pravartin (pp. 251, 253). See my text, pp. 54-56 and endnotes 142, 146
and 152 above.

159 This work has remained in the possession of Fudaraku’in #F£¥%t. Unfortunately, I was not able to study a copy
of this set of mandalas. Instead, I have consulted the mandalas that are published in Toganoo Shoun, Rishukyo no
kenkyii (Koyasan: Koyasan daigaku shuppan, 1930/1959). Toganoo did not publish the complete set, however.
Because the Mandalas of AvalokiteSvara, Vajramusti, Mahe$vara and the Seven Mother Goddesses are not illustrated,
I have had to rely on Toganoo’s statements concerning their iconography.

There is no biographical or lineage information on Shinkai in Mikkyo daijiten or Sawa, Mikkyo jiten.
However, there is evidence of Shinkai’s scholarship. Shinkai of Kongobuji’s Fudaraku’in 4l <54 &4 b = Vi
published the abbreviated version (one scroll) of the Bizang ji i ac in 1767 BIFIPU4FE (Meiwa 4). His publication
served as the original text JEEA for the version in Kobo daishi zenshii (see vol. 2, pp. 1-51, esp. pp. 50-51 for Shinkai’s
colophon). I thank W. J. Boot and H. van der Verre (personal communication, email dated February 17,2011) for this
information.

160 Toganoo, Rishukyo no kenkyii, plate 2.

161 See Toganoo, Rishukyo no kenkyii, plate 19 and pp. 157-158 and Ligushi, T.1003:610c24-611a6. Another example
is the Akasagarbha Mandala (6, Toganoo, Rishukyo no kenky, plate 27 and pp. 217-218). Although the iconography
of the figures of this mandala is identical to that of the figures in the Daigoji Assembly of the Guiding Principle of
Akasagarbha (T. Zuzo, vol. 5,3044, p. 781, No. 6), Shinkai places the gate symbols in accordance with the Liqushi’s
instructions, and so corrects its orientation. Elsewhere, Shinkai alters the iconography of the Sahacittotpadita-dharma-
cakra-pravartin Mandala (9, Toganoo, Rishukyo no kenkyii, plate 37 and p. 271) to match the Liqushi’s directives
(7.1003:614a19-25) by omitting the four Gathering Bodhisattvas that are seen in the Daigoji mandala (7. Zuzo, vol. 5,
3044, p. 784, No. 9). Perhaps because Amoghavajra does not specify the iconography of Sahacittotpadita-dharma-
cakra-pravartin in the Ligushi, that of the central figure corresponds to that of the figure in the Daigoji mandala. One
more example is Shinkai’s Gaganagafija Mandala (10, Toganoo, Rishukyo no kenkyii, plate 41 and p. 286). In contrast
to the figure in the Daigoji mandala (7. Zuzo, vol. 5, 3044, p. 785, No. 10), the iconography of the central figure of
Gaganagaiija in Shinkai’s Gaganagaiija Mandala agrees with instructions in Liqushi 10 (7.1003:614c2-7). He holds a
lotus topped with the action (karma) pounder in his right hand and his left hand forms the Vajra Fist Mudra and is
placed on his left thigh. Finally, in the Vajrapani Mandala (12, Toganoo, Rishukyo no kenkyii, plate 48 and p. 316),
Shinkai installs the gods of the Outer Vajra Family in an order that follows Amoghavajra’s directions
(7.1003:615b26-c3), and he turns the heads of the figures outwards, unlike these figures in the Daigoji mandala (7.
Zuzo, vol. 5,3044, p. 787, No. 12).

162 See Toganoo, Rishukyo no kenkyii, plate 22 and p. 179.

Another example is the iconography of his MafijusrTt Mandala. The replacement of the armor of the Daigoji
Assembly of the Guiding Principle of ManjusrT (fig. 8, 7. Zuzo, vol. 5, 3044, p. 783) with the Prajiiaparamita siitra is
the only change that Shinkai makes here (8) (Toganoo, Rishukyo no kenkyii, plate 34 and p. 254). Thus, in contrast
with the Liqushi’s prescriptions (7.1003:613c2-7) but in agreement with the iconography of the Daigoji mandala, the
crowned figure of MaiijusrT and his retinue of the four youths, both iconographic features from the Genzu taizokai
mandara (see Chapter One, p. 31 and 7. Zuzo, vol. 1, p. 642, fig. 7), remain unaltered and the eight-spoked wheel is
still missing.

163 Liqushi, T. 1003:607c10-608a29; Daigoji set: fig. 1, T. Zuzo, vol. 5, 3044, p. 776. Vajrapani holds a vajra in his
right hand and a bell in his left hand; Akasagarbha holds a sword in his right hand and jewels in his left hand,;
Vajramusti’s two hands form fists and the right fist covers the left; MafijusrT holds a book in his right hand and a lotus
topped with a vajra in his left hand.
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164 Toganoo, Rishukyo no kenkyii, plate 8 and p. 102. An eight-spoked jeweled wheel hanging from Mahavairocana’s
necklace is suspended just above his mudra in the Taizang jiutuyang 548 BBk and Genzu taizokai mandara. See
Ishida, Mandara no kenkyii, p. 16; T. Zuzo, vol. 1, no. 2948, p. 633, No. 1 and T. Zuzo, vol. 2, no. 2981, p. 480, No. 1.
The iconography of the other figures in the same mandala is drawn from a variety of sources. For example, that of
Vajrapani is described in Liqushi 3 (T.1003:610c26-28). Amoghavajra states in the mandala instructions of Liqushi 7
that Vajramusti is to be represented in the form of the Buddha Amoghasiddhi (7.1003: 613b6; the figure in the Ligushi
is the Bodhisattva of the Fists of all the Tathagathas, which is another name for Amoghasiddhi). Vajramusti forms the
hand gesture of Amoghasiddhi in the central assembly of the Genzu kongokai mandara (T. Zuzo, vol. 1, p. 897, fig.
21). The iconography of Akasagarbha resembles that of the figure of Akasagarbha in the Genzu taizokai mandara’s
Kokiizo in (Hall of AkaSagarbha, T. Zuzo, vol. 1, p. 721, fig. 123) and that of MafijusrT is taken from the Genzu
taizokai mandara’s central hall (Hachichii dai in, T. Zuzo, vol. 1, p. 642, fig. 7). The iconography of these figures in
Shinkai’s version differ from those in the Daigoji Opening Assembly (fig. 1, T. Zuza, vol. 5,3044, p. 776), but
because the identical figures are the focus of the Daigoji mandalas of Akasagarbha, Vajramusti and Mafijusri (7. Zuzo,
vol. 5, pp. 781, 782, 783), Shinkai most likely adopted these iconographic features from the Daigoji exemplar.

165 Toganoo, Rishukyo no kenkyii, plate 15 and p. 138-139. Contrary to Amoghavajra’s instructions in Liqushi 1 (T.
1003:610a17-18, which states that Love is to be placed behind Vajrasattava, and Pride at his left), Love, who holds the
makara banner, now sits at Vajrasattva’s left side and Pride, who holds a rope, is in the moon disc behind him. In
Shinkai’s version the Inner Offering Bodhisattvas of the Daigoji mandalas are now the Outer Offering Bodhisattvas
and their order is altered: the Bodhisattva with an offering of flowers is in the southeast corner and the Bodhisattva
who offers incense is in the southwest corner. The Daigoji mandala’s Outer Offering Bodhisattvas become the Inner
Offering Bodhisattvas in Shinkai’s mandala, and the iconography of the four Inner Offering Bodhisattva is identical to
that of the figures in the Genzu kongokai mandara’s Jojin’ne (T. Zuzo, vol. 1, p. 898, figs. 26-29). The Outer
Bodhisattvas’ offerings (flowers, incense, a lamp and unguent) and the Gathering Bodhisattvas’ attributes (hook, rope,
chain and bell) correspond to those that Amoghavajra assigns to the figures of the Bodhisattvas of the Four Seasons
and to the Bodhisattvas of the Four Aggregates of Form, Sound, Smell and Taste in his commentary on the Seventeen
Epithets of Purity, the Banro boluomiduo liqu jing Dale bukong sanmei zhenshi Jingangsaduo deng shiqi sheng
damantuluo yishu f5 A 725 2 BRERFE RSN 22 = R B BB M pE e L R 2 25 208 (T, 1004:618a2-29).
Amoghavajra concludes this short commentary with the statement (7.1004:618b2-4) that he has given the gist of the
teachings of the Thirteenth of the Eighteen Assemblies of Yoga of Adamantine Crown. According to Amoghavajra’s
Jingangding yugie shibahui zhigui (T.869:287a7-20) the theme of the Thirteenth Assembly is the seventeen-syllable
mantra which becomes the seventeen-figure mandala. Samantabhadra explains this seventeen-figure configuration,
and its conflation into a pentad seated upon a common lotus within a common moon disc. See my discussion in
Chapter Four, pp. 73-74.

The iconography and positions of the Bodhisattvas Love and Pride remain, however, a problem. In the same
commentary Amoghavajra explicates the meaning of Love Bodhisattva as follows (7.1004:617c8-11):

That is the fourth, the so-called Bodhisattva Compassion Vajra, who, because of compassion, uses

a rope of loving thoughts and universally binds the sentient beings who have not yet reached

enlightenment. When he has finished [binding them], he does not release or abandon them.

Moreover, similar to the giant fish, the makara, which devours whatever it meets, when, once it

has put the whole thing in its mouth, there is no escape at all, he holds this makara fish banner...

Thus, according to Amoghavajra, the rope and the makara banner are the attributes of the Bodhisattva Love,
not those of Bodhisattva Pride. Nevertheless, in Shinkai’s Five Mysteries Mandala (18, Toganoo, Rishukyo no kenkyii,
plate 67 and p. 406) Love holds the makara banner and sits at Vajrasattva’s left side and Pride, who holds a rope, is at
his right side. Shinkai reproduces exactly the iconography of the Daigoji Assembly of the Five Mysteries (fig. 7, T.
Zuzo, vol. 5,3044, p. 793) but for the single detail of the rope held by Pride.

166 Toganoo, Rishukyo no kenkyii, plate 60 and pp. 373-374. See also Ishida, Mandara no kenkyii, vol. 2, p. 111.
Toganoo, Rishukyo no kenkyi, p. 373 quotes a text by Enchin who says that the deities’ positions in this mandala
should be similar to the ones in the Central Assembly (Jojin 'ne) of the Genzu kongokai mandara. 1 discuss Enchin’s
text and this mandala in Chapter Five of this dissertation.

167 This replacement of the four Buddhas by the four main Bodhisattvas occurs also in the moon disc in the east of
both the Kanchi’in version of the Assembly of the Five Families (7. Zuzo, vol. 5, 3046, p. 835, No. 17 and 18) and
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Kozen’s transmission (7. Zuzo, vol. 4, 3022, p. 723, No. 106), which is based on the Kanchi’in mandala.

168 See endnote 1 above for references in these scholars’ works and mandalas 2,4, 6,7, 8,10, 11 and 18 in Kozen’s
transmission (7. Zuzo, vol. 4,3022, pp. 715,716, 717,718,719, 724) and 3,4, 6, 8,9, 10, 12 in Shinkai’s set
(Toganoo, Rishukyo no kenkyii, plates 19, 22,27,34,37,41,48).

169 This is seen in mandalas 2 (fig. 24), 4 and 8 in Kozen’s transmission (7. Zuzo, vol. 4, 3022, pp. 715,716, 718) and
4 (fig. 32) and 8 in Shinkai’s set (Toganoo, Rishukyo no kenkyi, plates 22, 34). Liqushi references for mandalas 2, 4
and 8 are: T. 1003:610a15-23; 611b27-c4; 613c2-7.

170 Except for one mandala, the Akasagarbha Mandala (6) (Kozen, T. Zuzd, vol. 4, 3022, p. 717; Shinkai, Toganoo,
Rishukyo no kenkyii, plate 27), the monks do not make the same iconographic changes. Moreover, although Shinkai
alters the iconography of two mandalas that Kozen did not change (9 and 12, T. Zuzo, vol. 4, 3022, pp. 718 and 720;
Shinkai, Toganoo, Rishukyo no kenkyi, plates 37 and 48), Shinkai omits iconographic motifs in mandala 12 that
Amoghavajra had stipulated (7.1003:615b23-c3).

171 T.1004. See endnote 165 above.

172 For example, the iconography of the Daigoji set is reproduced exactly in mandalas 9, 12, 13, and 15 of Kozen’s
transmission (Daigoji set, 7. Zuzo, vol. 5, 3044, pp. 784, 787,788 and 790; Kozen, T. Zuzo, vol. 4, 3022, pp. 718, 720,
721 and 722) and in 5,7, 13 and 14 of Shinkai’s version (Daigoji set, T. Zuzd, vol. 5, 3044, pp. 780, 782, 788 and 789;
Shinkai, Toganoo, Rishukyo no kenkyii does not have plates for these mandalas). Although Toganoo states (Rishukyo
no kenkyi, pp. 199 and 239) that the iconography of the mandalas of Avalokite§vara and Vajramusti (5 and 7) are
identical to that of the mandalas in the Daigoji exemplar, he says nothing about the iconography of Mandalas of the
Mahes$vara and the Seven Mother Goddesses (13 and 14). I am assuming that the lack of information means that the
iconography is identical to that of these Daigoji mandalas.

173 Because Amoghavajra seldom furnishes specific directions for the anthropomorphic representation of the figures,
Shinkai resorts to the Daigoji exemplar. The figures of Mahavairocana in the Mandala of the Opening Assembly (1),
Akasagarbha in the Mandala of Akasagarbha (6), Mafijusii and his retinue of youths in the Mafijusit Mandala (8),
Sahacittotpadita-dharma-cakra-pravartin in the Sahacittotpadita-dharma-cakra-pravartin Mandala (9), Sarva-mara-
pramardin in the Sarva-mara-pramardin Mandala (11), the three Brothers Mahe§vara, Brahma and Narayana in the
Mandala of the Three Brothers (15), Tumburu and his four Sisters in the Mandala of the Four Sisters (16), the Five
Mysteries pentad in the Five Mysteries Mandala (18) and the opening figure of Ragaraja have their source in the
Daigoji exemplar. See Toganoo, Rishukyo no kenkyi, plates 8,27, 34,37, 44, 55,58, 67 and 2 (fig. 30); Daigoji set, 7.
Zuzo, vol. 5,3044, pp. 776 (fig. 1), 781, 783 (fig. 5), 784, 786, 791, 790, 793 (fig. 7) and 797 (fig. 10).

174 For example, Doho states (Rishukyo hiketsusho, pp. 85b17-86al) that the iconography of the Mandala of the
Seventeen Epithets of Purity is based on that of the Rishue in the Genzu kongokai mandara. Genkaku and Shinkaku
show that the iconography and descriptions of Trailokyavijaya, MafijusrT and his retinue of four youths,
Sahacittotpadita-dharma-cakra-pravartin, the gods of the Outer Vajra Family, Mahakala and the Seven Mother
Goddesses, to name but a few, match that of these figures in the Daigoji exemplar. See Kanchi’in set Nos. 4, 8,9, 12,
14,T. Zuzo, vol. 5, 3046, p. 822 (fig. 16), 826, 827, 830, 832; Shinkaku, no. 2, no. 4, no. 5, no. 7; Daigoji set, figs. 4,
8,9,12,14,T. Zuzo, vol. 5,3044, p. 779 (fig. 4), 783 (fig. 5), 784,787, 789. Details of Daigoji exemplar’s
iconography, such as the orientation of the mandalas, the gate symbols, and the number of courts can be gleaned from
Kozen’s version of the Liqujing mantuluo and Thd’s comparative treatment of the mandalas in his Shuhomandara
shosetsu fudoki.

175 T use the phrase “motivated by tradition” to indicate the scholar-monks’ attribution of texts to the earliest figure
possible, perhaps more as a gesture of respect and a mark of trust than as a statement of objective truth. This is still a
problem to be investigated.
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Chapter Three: The Relationship Between the Daigoji Liqujing mantuluo and the Mandalas of the
Matrix and Adamantine Realms (Genzu mandara) of the Shingon School

! The proof rests on two main lines of argument: iconographic comparison between Amoghavajra’s commentary, the
Liqushi, and the Daigoji Liqujing mantuluo that Shiei is said to have introduced, and examination of the revisions and
reinterpretations made to this set of mandalas.

2 As one of a number of possible examples, the notes on the Mandalas of Trailokyavijaya, Avalokite$vara, MafijusiT,
Sahacittotpadita-dharma-cakra-pravartin, the Seven Mother Goddesses and the Three Brothers contain (7. Zuzo, vol.
5, 3046, pp. 822, 823, 826, 827, 832, 833, No. 4 (fig. 16), 5, 8,9, 14 and 15) the following descriptions:

In the mandala Trailokyavijaya is blue in color... He sits on a white lotus.

Avalokites$vara is flesh colored...

Vimalaprabha is yellow in color and holds in his left hand a blue lotus flower...

In the mandala Mahacakra is blue-black in color...

In the mandala Mahakala’s body is blue-black in color.

Brahma is light flesh-colored...
Further, the notes on the Kanchi’in MafjjuérT Mandala (7. Zuzo, vol. 5, p. 826, No. 8) provide two descriptions of the
figures of Jaliniprabha . and Ratnakata {7t

Bodhisattva Jaliniprabha is yellow in color, holds a blue lotus in his left hand and he has the form

of a youth.

[In] a certain illustration B¢ /&l (aruzu) he has three topknots on his head. He turns the palm of his

right hand upwards and, lowering his fingers, he turns them outwards. He slightly bends the tips

of his fingers and spreads his thumb. His four fingers are bound with a rope. In his left hand he

holds a blue lotus.

Bodhisattva Ratnakiita is yellow in color, he holds a blue lotus topped with a jeweled crown in his

left hand and has the form of a youth.

[In] a certain illustration he turns the palm of his right hand upwards, places it at his heart and

hold a jewel. He raises the elbow of his left arm, turns his palm upwards, slightly bends his four

fingers and holds a blue lotus that has a jeweled crown on top.

3See T. Zuzo, vol. 1,1n0.2924, p. 162a12, 161c¢28-29. Information about the compiler Shunnyt and the date of
compilation is given in an inscription on the Taizokai shichishii at T. Zuzo, vol. 1,2924,p. 171c.

Shunny@’s work is known as the Ishiyama shichishi 47 1LIt:4E, which includes the Taizokai shichishii i
S A4E and the Kongokai shichishii 4| L4, See T. Zuzo, vol. 1, no. 2925, pp. 137-189 and pp. 191-203.
Although the Taizokai shichishii is accepted as Shunnyi’s work, some doubt that the Kongokai shichishii is his (see
Bussho kaisetsu daijiten, vol. 1, p. 111).

For the reading of this monk’s name, see Mikkyo daijiten, vol. 3, p. 1108b-c and Sawa, Mikkyo jiten, p. 370.
His transmission founded the Shingon school’s Ishiyama ritual tradition 4 |LIiit (see Sawa, ibid, lineage chart in
Appendix VI, p. 137).

4 This is the part beginning with the phrase “in a certain illustration.” Compare 7. Zuzo, vol. 1, no. 2922, p. 67¢3-4 and
67c21-23. The Taisho publication (7. Zuzo, vol. 1, 2922, pp. 17-134) of Shinjaku’s work is a copy that was made from
the manuscript in Toji’s Kanchi’in. See Matsubara Chibi (“Shosetsu fudoki no aruzu to Taimitsu no Taizozu,”
Bijutsushi kenkyii, vol. 28 (1990), pp. 25-43, especially footnote 2 on page 42) gives this copy a date of 1335 X —
2 (Kenmu 2) and Sawa Ryiiken (Mikkya jiten, p. 399) cites a colophon on the Kanchi’in manuscript with the date of
1367 HIE7SAE (Joji 6).

5 See the Ishiyama shichishi, T. Zuzo, vol. 1,2924, pp. 140b26-29 (Shunnyt’s order of descrption differs but the
content matches, cf. fig. 16, T. Zuzo, vol. 5, 3046, p. 822, No. 4), 158c5-6 (content matches but not its order, cf. 7.
Zuzo, vol. 5,3046, p. 824, No. 6) and 168a17-18 (cf. T. Zuzo, vol. 5, 3046, p. 833, No. 15); and the Shosetsu fudoki, T.
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Zuzo, vol. 1,2922, pp. 79¢13-17 (cf. T. Zuzo, vol. 5, 3046, p. 824, No. 9) and p. 127b8-22 (cf. T. Zuzo, vol. 5, 3046, p.
832, No. 14).

6 For example, the description of Avalokite§vara have been simplified, but the Ishiyama [taizokai] shichishii (T. Zuzo,
vol. 1,2924, p. 138b25-26 and T. Zuzo, vol. 5, 3046, p. 823, No. 5) was the source.

Another example of Genkaku’s use of these earlier sources occurs in his note for the Gaganagafija Mandala
(T. Zuzo, vol. 5, 3046, p. 828, No. 10, see Chapter Two, endnote 7). Here he describes Gaganagafja’s mudra in a
certain illustration ¢[&. Genkaku’s use of the phrase “a certain illustration” does not point to Shinjaku’s Shosetsu
fudoki, wherein this phrase is common (I discuss this phrase in this work below), but to the figure of Bodhisattva
Vajrakarma ¥ F% in the Genzu kongokai mandara. Genkaku cites the description of this Bodhisattva’s iconography
from Shunny@’s Kongokai shichishii (T. Zuzo, vol. 1,2925, p. 194a13-14). Shunny has quoted the Bizangji bk iC.
(Record of the Secret Treasury, T. Zuzo, vol. 1, no. 2921, p.12b2-3), an early compilation on the Shingon mandalas.
See endnote 12 below.

7 Genkaku’s citations from the Shosetsu fudoki are taken from Shinjaku’s descriptions of figures in the Genzu taizokai
mandara. See the examples in endnote 2 and 5 above.

8 This is because Shinjaku states in the entry on the figure of Buddhlocana in scroll 3 of his work that “In the Hieizan
illustration her whole body is gold” (Dainihon bukkyo zensho, vol. 44, p. 39).

 Ono Genmy® in “Hieizan Chisho daishi to Engakuji Shuiei S6j0 no shoraiseshi Daihi taizo daimandara no kenkya,”
Mikkyo, vol. 3/3 (1913), pp. 77-87 and vol. 4/1 (1914), pp. 69-81 (reprinted in Bukkyo no bijutsu to rekishi (Tokyo:
Daiz6 shuppan kabu shiki gaisha, 1937) argues that the “certain illustration” was the Engakuji illustration that Shaei
(809-884) brought back to Japan from China and that the “mountain illustration” was the Hieizan illustration that was
introduced either by Ennin (794-864) or by Enchin (814-891). Ono links the Engakuji illustration to Shiiei because of
three main arguments:
1) Shaei, who was known as the Sojo of Engakuji, returned from China in Jogan 7 (865);
2) In Shaei’s inventory, the contents of a note at the side of a matrix mandala corresponds to the note that is
recorded under the Engakuji illustration in Shinjaku’s Shosetsu fudoki;
3) Ono Genmy® correlated a kohon 2 7< that is described in Shunju’s Ishiyama shichishi with that of the
“certain mandala,” taking as evidence a note beside a kohon in the Besson zakki BI|EHERL, scroll 1,
wherein the author Shinkaku states that this version of the mandala was brought back by the monk who
was the last to go to China — which is the way Shiiei was known within the Shingon school, as Gonitto
sojo P& NFEEIE.
Further, Ono stated that if Shiiei was associated with the k6hon, it would be logical to link the zenbon BiAN to
Kuokai. However, later scholars have questioned Ono’s conclusions. For instance, Sasaki Susumu (“Omi -
AshiuraKannonji no ryokai mandarazu — Taimitsukei ryokaimandara no issakurei toshite,” Bukkyo geijutsu, vol. 163
(November 1985), pp. 77-78) is dubious about correlating the “certain mandala” with the “Engakuji mandala,”
because both are mentioned separately in the entry on Vairocana in scroll 2 of the Shosetsu fudoki. Moreover, the
“Engakuji illustration” is colored. Because Shuei records in his inventory a line drawing of a mandala that is to be
spread on the altar (shiki mandara), Sasaki doubts that Shinjaku would compare two different types of mandalas.
Matsubara Chibi in “Shosetsu fudoki no aruzu to Taimitsu no Taizdozu” (Bijutsushi kenkyii, vol. 28 (1990), pp. 25-43),
states that there is no evidence to support either Ono Genmyd’s association of the zenbon with the version that Kukai
introduced, or a connection between the kohon, which differs from the zenbon, and the “certain mandala,” which
belongs to the same lineage as the kohon, with Shei.

10 See Dainihon bukkyo zensho, vol. 44, pp. 19-20:
As for the positions in the mandala that the Great Teacher Kuikai brought back, in its very center
is a large red lotus flower with eight petals. Between the petals appear half vajras that are three-
pronged. There are detailed fruit and bearded pistils. On the lotus flower calyx is Tathagata
Mahavairocana and the lotus petals in the four [cardinal] directions are the [seating positions] of
the four Buddhas. On the four petals in the four intermediate directions are the four Meditation
Bodhisattvas. The positions of the two Venerables, Avalokite$§vara in the northwest direction and
Maitreya in the northeast direction, differ from [the positions that] the main [text] expounds.
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When I come to this below, I will clarify this in detail.

The placement of Avalokite§vara and Maitreya in the mandala that Kiakai brought back differs from that
given in the mandala that is described in the Vairocanabhisambodhi siitra. In the text Avalokite$vara is in the
northeast and Maitreya is in the northwest, but in the Genzu taizokai mandara that Kukai introduced their positions
are reversed: Avalokite$vara is in the northwest and Maitreya is in the northeast. The positions are given in the chapter
titled Ru bimi mantuluo fa pin AW 1% 75515 in T.18.848:36¢11-12.

U1 Tn a memorial entitled the Shorai mokuroku 353 B §% (Catalogue of Imported Items, Kobo daishi zenshii, vol. 2,
pp. 69-104), which Kukai presented to Emperor Heizei *F-5% upon his return to Japan in 806, the mandala are listed as
follows (Kobo daishi zenshii, vol. 2, p. 94):

R B RS IR R ARG R & 45 7 — i Bl — LA R

BRI IE S5 LiE— SRR

Dapiluzhena dabei taizang damantuluo (Great Mandala [Born from] the Matrix Repository of

Great Compassion of Mahavairocana), one [painting]. In seven widths, 1 jo (3.03 m) 6 shaku

(181.8 cm).

Jingangjie jiuhui mantuluo (Mandala of the Nine Assemblies of the Adamantine Realm), one

[painting]. In seven widths, 1 jo (3.03 m) 6 shaku (181.8 cm).
The mandalas are not listed side by side in the Shorai mokuroku, but are given according to topic. Three types of
matrix mandalas are listed first. The figures of these mandalas are represented in their physical forms K& %7
(mahamandala), with seed letters 155 55% (bija-mandala) and by means of their symbolic forms —BRHS & Ak 4
(samaya-mandala). Two types of mandalas of the adamantine realm then follow. One is composed of nine assemblies
of figures that are depicted anthropomorphically 4[| JL /L& & 555 and one is composed of a single assembly of
eighty-one figures, who are also depicted anthropomorphically 4[| £\ +—&i K =75 5. The anthropomorphic
forms of the figures of the mandalas cited above, and their identical measurements, suggests they were a pair.

As we have seen (endnote 2 above), in the text of the note on the Kanchi’in’s MaiijusrT Mandala (fig. 46, T.
Zuzo, vol. 5, p. 826, No. 8) the term aruzu 5%/& (“a certain illustration”) also appears. Genkaku uses this term to refer
to the figure in the Monju in (Hall of MaiijudrT) of the Genzu taizokai mandara, and Shinjaku uses it in the Shosetsu
fudoki to indicate a specific, but as yet unidentified, example of the matrix mandala.

12 Tshida Hisatoyo states in his Mandara no kenkyii (Tokyo: Tokyo bijutsu, 1975, p. 8, footnote 1) that the correct
name of this set is the mandala of the lineage of Huiguo-Kukai 2 25 R & A .

There is also no reference to any Genzu mandara in the Bizangji, a work that the Shingon school has
traditionally attributed to Kukai himself. Up to the Edo period, there were two theories concerning the authorship of
the Bizangji. One maintains that it was the transmission of Amoghavajra that Huiguo passed on to Kiikai. Another
considers it to be the notes that Kiikai took at the time he received Huiguo’s transmission of the teachings on the two
mandalas. The attribution to Kukai was the most widely accepted. Contemporary scholars have questioned these
theories and have suggested other possible authors. See the discussions by Kato Seishin, “Hizoki no chosha ni tsuite,”
Mikkyo, vol. 1/3 (1969), pp. 297-317; Mukai Rytiken, “Hizoki seiritsu ko,” Mikkyogaku kenkyii, vol. 15 (1983), pp.
53-67; and Yoneda Konin, “Hizoki no seiritsu nendai,” Mikkyo bunka, vol. 186 (March 1994), pp. 67-93. The Bizangji
is discussed on pp. 68-69 of this chapter.

13 The orthodox lineage of the Genzu mandara begins with the set that Kukai brought back from his trip to China, now
in the possession of Toji #=F in Kyoto. Copies of the original colored set, officially noted in temple records such as
the Taji chosha honin B35 K #fi{T: and the Toboki BE iC, were made in Konin 541~ 12 (821), Kenkyt &t/A 2
(1191), Einin 7K1~ 2 (1294), and Genroku J££k 6 (1693). Kiikai directed the reproduction of the colored set of
mandalas that he had brought back from China in Konin 12 at Takaosanji 5 /2 [LI5F. See Takada Osamu, “Jingoji to
Takao mandara,” Bukkyo bijutsushi ronko (Tokyo: Chtio koron bijsutsu shuppan, 1969), pp. 346-368. See also the
prayer for the ceremony that was held before the undertaking of this project in Kobo daishi zenshii, vol. 3, pp. 476-
477.1 discuss this document in endnote 76 below.

The Konin set is now lost. For discussion of later copies of the Genzu mandara, see Tanaka Osamu, “Toji
seikei Genzu mandara no soshd,” Bijutsu geijutsu, vol. 24 (1955), pp. 3-18 and Ishida, “Genzu mandara saiko,”
Bukkyo geijutsu, vol. 78 (1970), pp. 18-33.
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However, the Genzu mandara category also includes copies that are generally faithful to the type, though
unmentioned in the direct line of transmission. Thus, the oldest extant example of the category is the Takao mandara
17122 455, done in gold and silver paint on purple silk, dated to the latter part of the Tencho K% reign period (829-
833). This is in the possession of Jingoji iif##<F in Kyoto. This set is as accurate a reproduction of the iconography of
the version that Kakai introduced as was the copy that was made in Konin 12 (see Mikkyo jiten, p. 489 and Mochizuki,
Bukkyo daijiten, vol. 4, pp. 3459-3460). There are, however, some changes. For example, the originals were colored
and were composed of seven widths of silk, but the Takao set is painted in gold and silver. Its Taizokai mandara
consists of eight widths of silk and its Kongokai mandara has seven. See Takada, “Jingoji to Takao mandara,” Bukkyo
bijutsushi ronko, p. 350.

The Takao mandara served as the source for a copy in line drawings in black ink on paper F#§A (hyakubyo
hon). Remnants of this monochrome version are in Hasedera and Daigoji. The circumstances of this copy’s creation
and its author are unclear. See Omura in his Sanpon ryobu mandara shii (Tokyo: Kokusho kankokai, 1913/1973, p.
5), Mochizuki, Bukkyo daijiten, vol. p. 3459, Mikkyo daijiten, vol. 3, pp. 1551-2, the Mikkyo jiten, p. 489, and Takada
Osamu (“Toji to seikei Genzu mandara no soshd,” Bijutsu geijutsu, vol. 24, footnote 2 on pp. 17-18).

This monochrome copy of the Takao mandara was the one that the monk Houn 7£5Z (1835-1889) used as
the basis for a woodblock printed copy of the Takao mandara known as the Omuroban 2=z in Meiji 2 (1869). See
Omura, Sanpon ryobu mandara shii, pp. 5-7. This set, which is in the possession of Ninnaji {=F15F, is published in 7.
Zuzo, vol. 1, no. 2948, pp. 633-815, no. 2958, pp. 893-1004, respectively. It is also known as the Ninnaji printed
version. Both the monochrome copy and Houn’s wood-block edition belong to the Genzu lineage because they are
faithful reproductions of the Takao mandara, itself a copy of the colored version that Kiikai introduced from China.

14 Takada Osamu, “Toji seikei Genzu mandara no sosho,” Bijutsu geijutsu, vol. 24, pp. 12-13.

15 The description of the figures of Jaliniprabha and Ratnakata, which Genkaku quoted in his notes on the Mafjusri
Mandala of the Kanchi’in set, may serve as an example.

16 Matsubara Chibi, “Shosetsu fudoki no aruzu to Taimitsu no Taizozu,” Bijutsushi kenkyii, vol. 28, pp. 30-31.
'7'T. Zuzo, vol. 1, pp. 627-815, 887-1004.

18 The descriptions are found on 7. Zuzo, vol. 1, 2921, pp. 12-14 and the illustrations are Nos. 3 and 4.

19 See endnote 6 above for one example.

20 These mandalas are listed in Ennin’s inventories, which are published in 7.55.2165:1076a2-3, 2166:1077¢26-27 and
2167:1084b29, and in Enchin’s inventories, 7.55.2171:1096¢26-27, 2172:1098¢c16-18 and 2173:1104a16-18.

21 See Kakucho’s & # (955-1037) Taizosoni hei bonkan mitsugo shuji sanmaya gyoshiki shuinto ryakki ik B I
AL B 1 = BRIBE 5 TRIZENE 5T (hereafter, Taizo mandara ryakki NEES: 25 #EWE 5E), Chajin’s FE= (1065-
1138) Eizanbon kongokai daimandara &AM K 2 55 4E and Eizanbon daihi taizo daimandara 6 |IAKAENG
i K= 454, and a second tenth-century Taimitsu work entitled the Jotei mandara zu T = Akl

The Taizo mandara ryakki, in the possession of Tgji, is published in the T. Zuzo, vol. 2, no. 2998, pp. 953-
977. Although an inscription at the end of the first scroll (7. Zuzo, vol. 2,2998, p. 964), written when repairs were
done in Enkyo 5 (1748), states that this work is either by Kenpo & or by Kakuchd, scholars such as Matsubara
Chibi (“Shosetsufudoki no aruzu to Taimitsu no Taizdzu,” Bijutsushi kenkyii, vol. 28, pp. 35-36, 43, note 22) accept it
as a text by Kakuchd. The entry on the Taizo mandara ryakki in the Bussho kaisetsu daijiten, vol. 7, p. 186, concurs.
See references to a zenbon and kohon in Kakuchd’s entries on Manjusri SCERRTFE £ and Agni KK (T. Zuzo, vol.
2,2998, pp- 954a4-6,972a12-13), for example.

The Eizanbon kongokai daimandara and Eizanbon daihi taizo daimandara are in the possession of Daigoji.
They have been published in 7. Zuza, vol. 2, no. 2983, pp. 691-714 and no. 2982, 573-687, respectively. The Eizanbon
daihi taizo daimandara consists of an upper register of line drawings of figures and a lower register of text that
describes the iconographical features of the figures. Originally the text and figures were transmitted separately. An
inscription on the first scroll of the Eizanbon daihi taizo daimandara (T. Zuzo, vol. 2, 2982, p. 636) gives details about
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the composition of this work. It states that the Tendai monk Chujin =% (1065-1138) used oiled paper to copy the
figures of the version that belonged to the Tendai master Kakukei %5 (died 1138 [Matsubara, ibid, footnote 24, p.
43-44]) and the textual explanations from Master Insho 52/ (11th-early 12th century). See references to a zenbon and
kohon in entries on Isana Jt4 7 K and Bodhisattva Akasagarbha Jif 2% &[] (T. Zuzo, vol. 2, 2982, pp. 603b16-
18, 650b3-5), for example.

The Jotei mandara zu is published in T. Zuzo, vol. 2, no. 2992, pp. 777-796 and is in the possession of
Kanchi’in of Tgji. The date of the composition of this work is not known. There is a theory that it was the work of a
person called Jotei’in 7 EP¢, the disciple of the Tendai monk Sonni 247 (868-940). In any case, it is a Tendai
compilation that dates to the 10th century. For a discussion of the compilers of these works see Matsubara Chibi,
“Shosetsu fudoki no aruzu to Taimitsu no taizoézu,” Bijutsushi kenkyi, vol. 28, pp. 35-40, and footnotes 22-24. See
references to a zenbon and kohon in entries on Hayagriva S5 U % 35 [£] and Sahasrabhuja-Arya-Avalokite$vara

T FTHRB B EE0E (T. Zuzo, vol. 2, 2992, pp. 783, 788), for example.

22 Matsubara Chibi suggests that the terms zenbon and kohon indicate the names of the Tendai temples where these
mandalas were kept. In fact, a temple on Hieizan, where the paintings, texts and implements that Ennin returned with
were stored, was called Zento’in Hi/#[5%, and a temple in the Onjoji complex, where the works brought back by
Enchin were stored, was called Koto’in 7% 5. Because the Taizo mandara ryakki, Eizanbon kongokai daimandara,
Eizanbon daihi taizo daimandara and Jotei mandara zu are Tendai works, Matsubara Chibi (“Shosetsu fudoki no
aruzu to Taimitsu no Taizdzu,” Bijutsushi kenkyi, vol. 28, p. 41) suggests that the zenbon and kohon should be taken
as the matrix mandala of the Tendai school. He questions Ono Genmy®d’s use of a note in Shinkaku’s Besson zakki to
link the kohon to Shiiei, and proposes instead an examination of the Tendai school. If this is so, zenbon and kohon
could indicate the Tendai monks who went to China in the 9th century. Ennin, who returned in Showa 4 (847),
brought back a matrix mandala that is recorded in his inventory Nihonkoku showa gonen nitto guho mokuroku
(T.55.2165:1076a2), and Enchin, who came back in Tenan 2 (858), also recorded a matrix mandala in his inventory,
Nihon biku Enchin nitto guho mokuroku (T.55.2172:109816-17). See also the Mikkyo daijiten, vol. 3. p. 1364,
Zento’in on Hieizan and vol. 2, p. 625, Koto’in in Onjoji.

The fact that the Shingon monk Shinnyt uses the terms zenbon and kohon in his Ishiyama shichishii is a
problem. See Matsubara, ibid, chart 1 and data chart 3 on p. 37. Moreover, in the entry on Bodhisattva Mahacakra =
Z5FEE[DE] in the Eizanbon daihi taizo daimandara, a note in small characters relates that (T. Zuzo, vol. 2, p. 648) the
term kohon refers to the mandala in Sanno’in [ 5. This was, and still is, a temple at the foot of Hieizan. The
relationship between the Sannd’in and the kohon requires further research.

2 For example, Maiijusri has five topknots and he holds a Sanskrit stitra box in the Genzu and zenbon, but in the aruzu
and kohon he has a transformation Buddha on his head and he holds a sword; Bodhisattva Mahacakra ‘5 7% & & [
appears in the Genzu and the zenbon, but not in the aruzu and the kohon. Matsubara, “Shosetsu fudoki no aruzu to
Taimitsu no Taizozu,” Bijutsushi kenkyii, vol. 28, p. 39, Chart 2.

24 For example, Doho JE 1%, whose version of the Liqujing mantuluo is examined in Chapter Two, cites the description
of the iconography of Sahacittotpadita-dharma-cakra-pravartin in his Rishukyo hiketsusho (Nihon daizokyo, vol. 9,
= e ke

Rishukyoshaku, p. 111b8-12) from Kakuchd’s entry on Bodhisattva Mandala (Mahacakra) = 25 %2 [% in his Taizo
mandara ryakki 5 55 FEWE FE (T. Zuzo, vol. 2, 2998, p. 969b17-19).

%5 See Hunter, “The Five Secrets Mandala,” Function and Meaning in Buddhist Art, pp. 111-124, esp. p. 115.
26 For more on this, see Appendix A, Detailed Discussion of the Derivation of the Figures in the Daigoji Exemplar.

27 The seated figure of Trailokyavijaya in the Trailokyavijaya Mandala (fig. 4, T. Zuzo, vol. 5, 3044, p. 779, No. 4), the
figure of Akasagarbha who holds a flaming sword in the Mahavairocana Mandala (fig. 3, T. Zuzo, vol. 5, 3044, p. 778,
No. 3) and the Akasagarbha Mandala (T. Zuza, vol. 5, 3044, p. 781, No. 6), and the crowned figure of Mafijusri in the
Maiijusri Mandala (fig. 8, T. Zuzo, vol. 5,3044, p. 783, No. 8) differ markedly from Amoghavajra’s Liqushi
prescriptions and are based upon the iconography of the Genzu taizokai mandara. Although Amoghavajra provides no
information on the iconography of the focal figures of the Mandalas of Mahacakra, Sarvamara-pramardin and the
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Seven Mother Goddesses (7. Zuza, vol. 5,3044, pp. 784,786, 789, No. 9, 11 and 14), these are found in the Genzu
taizokai mandara. The Genzu taizokai mandara is the iconographic source of the retinue figures in the MaiijusrT
Mandala (fig. 8, No. 8), the guardian figures of the Mahe§vara Mandala (7. Zuzo, vol. 5, 3044, p. 788, No. 13), and the
figure of Brahma in the Mandalas of Sarvamara-pramardin, the Seven Mother Goddesses and the Three Brothers (7.
Zuzo, vol. 5,3044, pp. 786,789, 791, Nos. 11, 14 and 16).

28 For example, the Vairocanabhisambodhi siitra provides basic information about Avalokite§vara, stating only that he
wears a white robe and has a figure of Buddha Amitabha in his crown (7.848:6c29-7a2). See Appendix A, Detailed
Discussion of the Daigoji Exemplar, endnote 14.

2 See T.866:227b24-236¢18 and 7.865:208b9-216al1, respectively. Amoghavajra’s work in the Taisho is titled
Jingangding yigie rulai zhenshishe dacheng xianzheng dajiaowang jing W\ TH—Y) 4Nz 5 B4k KB K Z EHRE.

30 See Mandara no kenkyii, pp. 244, 251; chart for Jojin’ne on pp. 245-248; chart for Genzu taizokai mandara on pp.
249-250 and “Genzu mandara saikd” Bukkyo geijutsu, vol. 78 (1970), pp. 18-33, esp. p. 33; charts on pp. 20-23, 28,
32-33. The key feature of the mandalas described in the Shewuai yigui and the Fahua mantuluo weiyi xingsefa jing is
the arrangement into a single composition of figures from mandalas depicting the teachings of texts from different
lineages, the Vairocanabhisambodhi siitra and the Sarvatathagata-tattva-samgraha. These texts present the teachings
and ritual practices of different lineages of Esoteric Buddhism that developed in different areas of India at different
times. (For a discussion of this point, see Matsunaga Ytukei, Mikkyo kyoten seiritsu shiron (Kyoto: Hozokan, 1981),
pp. 164-198.) When these scriptures were first translated into Chinese, by Subhakarasimha in 724-725 and by
Vajrabodhi in 723 respectively, they were regarded as separate but equally important. Ishida attributes the conflation
of the iconographies of these two traditions to Amoghavajra, stating that this feature was a unique characteristic of the
Buddhism of his time (Mandara no kenkyi, p. 251, “Genzu mandara saiko,” p. 33). This mixing is clearly visible, he
says, in the iconography of Shingon’s Genzu mandara (Ishida, Mandara no kenkyi, pp. 244-251, “Genzu mandara
saiko,” pp. 33).

31 Mochizuki, Bukkyo daijiten, vol. 5, p. 4429b, Fudaraku kaie ki.
32 T7.2120:839-840.

33 T7.50.2157. This catalogue is dated to the sixteenth year of Zhenyuan (800). See Bussho kaisetsu daijiten, Bekkan, p.
612.

3% Other Japanese scholars date the composition of these two ritual manuals after Amoghavajra’s time. For instance,
Osabe Kazuo, Todai mikkyo shi zakko (Kobe: Kobe Shokadaigaku keizai kenkytijo, 1971), pp. 70-7 and Kobayashi
Taiichird, “Todai no Daihi Kannon,” Kobayashi Taiichiro chosaku shii, vol. 7 (Kyoto: Tankosha, 1974, pp. 83-186),
p. 149 date the Shewuai yigui to the Song Dynasty. I thank Iyanaga Nobumi for recommending this article (May 21,
2006). Mukai Rytiken’s reservations concerning the attribution of the Shewuai yigui are found in his “Fukt yaku
Shomuge kyo wo meguru mondai,” Indogaku bukkyogaku kenkyii, vol. 30/2 (March 1982), pp. 801-804 and “Fuku
yaku Shomugekyo to Bizangji to no kankei ni tsuite,” Buzan kyogaku daikai kiyo, vol. 9 (Septemebr 1981), pp. 13-24,
esp. pp. 13, 20. On the other hand, the attribution to Amoghavajra is accepted by both the Bussho kaisetsu daijiten
(vol. 5, pp. 415¢c-416a) and the Mikkyo daijiten (vol. 3, pp. 1205a-b and 1356a-37b).

Osabe (Todai mikkyo shi zakko, p. 192) suggests that the Fahua mantuluo weiyi xingsefa jing dates to the
mid-late Tang Dynasty and Misaki (“Jaju myohokkekyo o yuga kanchi giki ni tsuite,” Toyo gakujutsu kenkyii, vol. 14/6
(1975, pp. 17-47), p. 45) argues that this work dates to long after Amoghavajra’s time, because it is described as a
newly imported text in Japanese ritual compilations such as the Kakuzensho and the Asabasho. See also Lucia Dolce,
Esoteric Patterns in Nichiren’s Interpretation of the Lotus Sutra (PhD Dissertation, University of Leiden, 2002), ch. 6,
pp- 245-246.

3These texts do not have the phases of the rite but only of a detailed description of the iconography of the figures of
the mandala that is to be visualized during its performance. The Shewuai yigui and Fahua mantuluo weiyi xingsefa
Jjing both contain standardized formulas for the deities’ iconographic prescriptions. These passages give information
concerning the deities’ crowns, colors, mudras and attributes, jewelry, clothing, and seats. There are minor
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differences, such as omissions and shortening of passages, which suggest copying errors. These standardized
directives are not seen in Amoghavajra’s ritual manuals. One good example for comparison is a ritual manual for the
rite of Bodhisattva Sahasrabhuja-Avalokite$vara, the Jingangding yugie gianshou gianyan Guanzuzai pusa xiuxing
yigui jing AR TEFMN T FTARE B 7EE R E1TREEES (7.20.1056), which is listed in Amoghavajra’s memorial
(T.2120:839c¢8 as Jingangding yugie gianshou gianyan Guanzuzai pusa niansong fa: 1 discuss this manual in
Appendix B, Amoghavajra’s Transmission, pp. 185-187.)

The Fahua mantuluo weiyi xingsefa jing gives the details of the figures of the mandala that is to be
envisioned in a rite described in a separate text, the Chengjiu Miaofa lianhuajing wangyugie guanzhi yigui iEEIPTE
SEHERE F R U WL (T.19.1000). The Chengjiu miaofa lianhuajing wangyuqie guanzhi yigui is listed in
Yuanzhao’s Zhenyuan xinding shijiao mulu (T.2157:880b8).

The Shewuai yigui can, on the other hand, be divided into two parts. The first is an introduction that discusses
principle E (/i) and wisdom & (zhi), rites for the Venerables of the Five Families F.%{24%, the Lords and Mothers
of the Five Families T.:}% 3=, the angry forms of the Five Buddhas F.4 78 AL and the Thirty-Seven
Venerables — 112 of the Sarvatathagata-tattva-samgraha’s Great Mandala of the Adamantine Realm. The second,
the main body of the manual, is about the construction of the Mandala for Bodhisattva Sahasrabhuja-Avalokite§vara
T F T HR# 7. The second part on the details of the mandala is given much greater emphasis.

The title of the Shewuai yigui makes it clear that this work has been extracted from a larger text. (See also
Omura, Mikkyo hattatsu shi, vol. 4, p. 636.) Further, a note appended beneath the title of the manuscript version
published in the Taisho states that “it is best to consult the larger ritual manual for the liturgical procedure and its
dharants and praises” (7.1067:129b13). The Shewuai yigui belongs to a group of ritual manuals (for example,
7.20.1056, 1057,1058, 1060 and 1065) that were composed for the cult of the Bodhisattva Sahasrabhuja-
Avalokite$vara. For a presentation of this cult in the Tang and early Song Dynasties, see Kobayashi Taiichird, “Todai
no Daihi Kannon,” Kobayashi Taiichiro chosaku shii, vol. 7, pp. 83-186.

36 The Shewuai yigui describes a Mandala of Sahasrabhuja-Avalokite§vara. Included among the one hundred and
twenty-one figures arranged in five courts are the Four Directional Buddhas, Four Paramita Bodhisattvas, Sixteen
Great Bodhisattvas, Four Outer Offering Bodhisattvas and the Four Gathering Bodhisattvas from the Sarvatathagata-
tattva-samgraha’s Great Mandala of the Adamantine Realm. Ishida shows that the iconography of these figures
corresponds, on the whole, to those in the Shingon school’s Genzu kongokai mandara (see Ishida, Mandara no
kenkyii, chart on pp. 245-248). Amoghapasa, Bhrkutt, Ekadasamukha, Krodhanku$a, Cintamanicakra, Samantabhadra,
Maitreya, Maiijusri, Mahasthamaprapta, Padmakulobhava, and Acalanatha are also present, to name but a few in the
Genzu taizokai mandara (Ishida, ibid, chart on pp. 249-250).

Ishida follows Omura Seigai, whose statement that various deities from the two major mandalas (taikon
ryobu shoson) have been arranged together (Mikkyo hattatsu shi, vol. 4, p. 637, Ishida, ibid, pp. 224, 251), suggests
some sort of systematic combination of the figures from the two Genzu mandara. (See also Mikkyo daijiten, vol. 3, p.
1205a.) In the Shewuai yigui mandala, there are groups composed of deities from the Genzu mandara. In the second
court Bodhisattvas from the Genzu taizokai and Kongokai mandara attend on Buddhas from the Genzu kongokai
mandara. For example, Bodhisattva Vajraparamita from the Genzu kongokai mandara and Bodhisattva Tara from the
Genzu taizokai mandara attend on Aksobhya, the Buddha of the east in the Genzu kongokai mandara
(T.1067:131b23-28, 132a9-18). In the mandala’s third court, Bodhisattva Sahasrabhuja-Avalokite§vara of the Genzu
taizokai mandara (Kokizo in, Hall of Akasagarbha) is attended by Vajraratna, Vajrateja, Vajraketu and Vajrahasa, the
four attendant Bodhisattvas of Ratnasambhava, the Buddha of the south in the Genzu kongokai mandara
(T.1067:132c14-133a4, 134a16-27).

All the same, there is no consistent pattern in the pairing of figures from the Genzu mandara. A combination
of material from the two mandalas is evident in the second court, where the four Buddhas of the Genzu kongokai
mandara sit in the four gateways in the four cardinal directions, the four major Bodhisattvas from the central court of
the Genzu taizokai mandara are in the intermediate directions of the court, and the subgroups are composed of figures
from these two mandalas who attend on one of the four Buddhas (7.1067:131b23-132b23). It is much more difficult to
see any pattern in the third court (four figural groupings composed of four of the Sixteen Great Bodhisattvas who
attend on multi-armed forms of Avalokite§vara and Ucchusma), the fourth (configurations containing a form of
Avalokite$vara, a Vinayaka and a rsi) and the fifth (the Four Gathering Bodhisattvas and thirty-two of the thirty-three
transformation bodies of Bodhisattva AvalokiteSvara).

In the Fahua mantuluo weiyi xingsefa jing, the Buddhas Sakyamuni and Prabhiitaratna are in the center of a
mandala that is composed of forty-two figures arranged in three enclosures. According to Ishida (Mandara no kenkyii,
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p. 251), in this mandala, figures from the Genza mandara are arranged in alternating courts. The innermost court
(7.1001:603a25-b18, 604a4-11) contains figures from the Genzu taizokai mandara (Maitreya, Maifijusri,
Samantabhadra), the second court (7.1001:604a16-b14) has ones from the Genzu kongokai mandara (the Four
Gathering Bodhisattvas and the Four Outer Offering Bodhisattvas) and the third court (7.1001:604c16-605c25) draws
on the Genzu taizokai mandara (Acalanatha, Trailokyavijaya as Vajrahimkara, Indra, to name but a few; see Ishida’s
charts, ibid, pp. 244-245, 247-248, 249-250). The result, concludes Ishida, is a combination of deities from the two
mandala traditions (ibid, pp. 244, 251). Omura came to a similar conclusion (taikon ryobu no omoi; see Mikkyo
hattatsu shi, vol. 4, p. 631).

All the Bodhisattvas in the central court, including Maitreya, MaifijusrT and Samantabhadra, appear in the
Lotus Scripture. Links can be established with figures in the Genzu mandara, but some are tenuous; for example, that
between Bodhisattva Aksayamati /X5 5% and one of the Sixteen Venerables of the Present Kapla &£+ 75
proposed by Asai Endo (“Hokkei mandara no kenritsu” {53E 5 25 5 DT in Joko Nihon Tendai honmon shiso shi
(Kyoto: Heirakuji shoten, 1973), p. 462). Links can also be suggested for some of the eight Bodhisattvas in the
mandala’s second court, but they are similarly uncertain. Five of the Bodhisattvas in the second court are from
chapters in the Lotus Scripture, and there are similarities with figures in the Genzu taizokai mandara (for example,
Mahasthamaprapta and Ratnapani). There also seems to be a connection between Bodhisattva Sarvarthasiddhi from
the Sarvatathagata-tattava-samgraha and Buddha Sakyamuni in the Genzu taizokai mandara. But the reasoning
behind the selection of Bodhisattvas Ratnaketu and Maghanaksatra 5 F as deities for this Lotus mandala is unclear
— although these two can be matched with figures in the Genzu mandara, the identification is tentative at best. (For
example, Asai (ibid, p. 463) suggests Buddha Ratnaketu in the east of the Genzu taizokai mandara as a match for
Bodhisattva Ratnaketu, but Misaki (in his “Joju myohokkekyo o yuga kanchi giki ni tsuite,” Toyo gakujutsu kenkyii,
vol. 14/6, p. 27) nominates the Bodhisattva Ratnaketu from the Hall of Akasagarbha in the Acarya Transmitted
Mandala [7.39.1796:638d]). Finally, Acalanatha appears in the Genzu taizokai mandara and a three-faced, eight-
armed Trailokyavijaya is found seated in the Genzu kongokai mandara, but the ferocious, multi-armed figures of
Ucchusma and Kundalf are absent from the Genzu mandara. See Dolce’s description of this mandala and discussion
of the figures’ relationship with the Tiantai Lotus rite in Esoteric Patterns in Nichiren’s Interpretation of the Lotus
Sutra, p. 246 (7.1001), and pp. 235-239 (7.1000).

37 Further, Mahavairocana is described as forming the Mudra of Meditation (7.1067:132a19-24). This mudra signifies
Mabhavairocana of the Genzu taizokai mandara.

There are other examples that contradict Amoghavajra’s known positions. For instance, the names of the
Eight Great Bodhisattvas and the Sixteen Great Bodhisattvas that are given in the Fahua mantuluo weiyi xingsefa jing
do not match the names given to these groups of figures in other works by Amoghavajra. For example, see the Ba
dapusa mantuluo jing )\ KEhE S Z55HEKS, the Lueshu jingangding yugie biesheng xiuzheng famen W&k 4 i) TE Fg A0
BIEREFEY5 Y, the Jingangding lianhuabu xinniantong yigui 4R TESEIHES.CEFHERTL and the Jingangding yugie
jingang saduo wubimi xiuxing niantong yigui <\ TEHR NG bE LA ETT /&R L, which are enumerated in his
inventory of translations and compositions (7.20.1167:675b14-c16, T.870:288c19-290al, T.873:305b6-17, c1-11 and
7.20.1125:528b29-c16, respectively).

Moreover, the Fahua mantuluo weiyi xingsefa jing’s group of Sixteen Great Bodhisattvas include the Four
Gathering Bodhisattvas and the Four Outer Offering Bodhisattvas, who do not belong to this group. Amoghavajra,
who composed a short commentary on the Sarvatathagata-tattva-samgraha, the Lueshu jingangding yugie biesheng
xiuzheng famen W&iR | TEER 51| BEE 7574, wherein information about the thirty-seven figures of the Great
Mandala of the Adamantine Realm is provided, could not have made such a mistake.

Finally, the Fahua mantuluo weiyi xingsefa jing’s directives for the order of installing the Four Gathering
Bodhisattvas and the Four Outer Offering Bodhisattvas into the mandala contradict Amoghavajra’s instructions in his
Sarvatathagata-tattva-samgraha. This order differs, thus changing the original functions of these deities. For example,
in the Fahua mantuluo weiyi xingsefa jing (T.1001:602c6-8) the order of installation of the Four Gathering
Bodhisattvas into the mandala begins with Vajrasphota in the east gate and ends with Vajrapasa in the north gate. In
Amoghavajra’s Sarvatathagata-tattva-samgraha (T.865:215b21-216a9), the order begins with Vajrankusa in the east
gate and ends with Vajraghanta in the north gate.

38 The text states (7.1067:129¢18-19) that the Gem Family controls the rite of augmentation, and a note provides
specific results that are linked to the four Bodhisattvas of the Sarvatathagata-tattva-samgraha’s Gem Family. In the
second court of this mandala (7.1067:131b23-132b23), used for the rite of augmentation, the Bodhisattvas of the Gem
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Family are not present. Instead Buddha Ratnasambhava (7.1067:131b29-c4), the parent Buddha of the
Sarvatathagata-tattva-samgraha’s Gem family sits in this court’s southern gate and the Buddhas who head the
Sarvatathagata-tattva-samgraha’s other families sit in the other gates of this court. Also present in this second court
are the Four Paramita Bodhisattvas from the Genzu kongokai mandara, the Bodhisattvas Maitreya, Samantabhadra,
MaiijusrT and Avalokite$vara (who appear in the central court of the Genzu taizokai mandara), and the Bodhisattvas
Tara, Mahasthamaprapta and Padmakulodbhava from the Genzu taizokai mandara’s Kannon in (Hall of
Avalokite$vara), as well as Tathagata Mahavairocana, who forms the Meditation Mudra. Because Amoghavajra
championed the methods of the Yoga of the Adamantine Crown and its Five Families in memorials to the Chinese
emperors he served (7.2120:827¢27-828al, al3-14; 840b1-4), as well as in his last testament (7.2120:844a23-27; a28-
b2) and his farewell letter to Emperor Daizong (7.2120:846b14-16), it is doubtful that he would have tolerated such
inconsistencies.

39 The index of the Esoteric Buddhist section of the Taisho shinshii daizokyo (sakuin, mikkyobu, vol. 10, 11) does not
list any work by Amoghavajra that employs these terms as a pair. The ritual manual Fahua mantuluo weiyi xingsefa
Jjing contains a li/zhi (T.1001:605¢16), but its attribution to Amoghavajra is questionable. The allocation of Principle
and Wisdom to the two hands is also found in the Fahua mantuluo weiyi xingsefa jing (T.1001:605c16). Here it is
used to describe the primary mudra of Trailokyavijaya, who makes the Mudra of Saving the World ER% >R {-F[] with
his two hands Principle and Wisdom, as he does in the Shewuai yigui (T.1067:133b24).
I present the relevant passage in the Shewuai yigui (T.1067:129b17-c2) as follows:

At that time the Bhagavan resided in the concentration of the power of sovereignty of the

Great Dharant of the Essence of Great Compassion Without Obstacles. He spoke, explaining

the aspects of the Holy Great Mandala and the rites of the majestic forms and colors of the

Venerables of the Five Families. [If] you want to know the aspects of the Seals (hand

gestures) of the Venerables of this ocean-[like] assembly Jf&¥, first you should know the

names of the fingers. As for the [Mudra of] Adoration of the Lotus Flower S£%E 5%, the

lotus flower is, namely, Principle. In Principle there is certainly Wisdom. Therefore, we call

the left and right hand Principle and Wisdom [respectively]. Because the left hand is

quietude, we call it Principle; it is the [Assembly] of the Ocean of the Matrix Repository ik

[ ]. The right hand discerns all things; we call it Wisdom, and it is the Adamantine Ocean

[Assembly] 4[| #F[€]. The five fingers of the left hand are the Five Wisdoms of the

[Assembly] of the Ocean of the Matrix Repository, and the five fingers of the right hand are

the Five Wisdoms of the Adamantine Ocean [Assembly].

The left hand is meditation and the right hand is insight. The ten fingers are, then, the ten

perfections (paramitas), or they are called the ten worlds of essences or the ten thusnesses

(tathatas). [When] they are contracted, then they are collected up into one, and [when] they

are extended, then they have innumerable names.

This passage clearly indicates that the two hands, conceived of as a cosmological system in miniature,
represent the Cosmic Buddha Mahavairocana in his aspects of Principle and Wisdom. Further, according to this
manual the Assembly of the Ocean of the Matrix Repository and the Adamantine Ocean Assembly, in their turn, are
understood as a visual representation of these two aspects of the Cosmic Buddha. Principle, the transformative reality,
is visually manifested in the Assembly of the Ocean of the Matrix Repository and Wisdom, the ultimate vision of
enlightenment, which is the reality of emptiness, is depicted in the Adamantine Ocean Assembly (The definitions of
Principle and Wisdom are from Orzech, “Cosmology in Action: Recursive Cosmology, Soteriology and Authority in
Chen-yen Buddhism with Special Reference to the Monk Pu-k’ung,” [University of Chicago, Ph.D. Dissertation,
1986], p. 215). A pairing of the two mandalas, like the joining of the hands in the mudra of adoration, symbolizes the
union of these two separate worlds of transformative reality and visionary consciousness into the one body of
Mahavairocana, which is the universe itself.

Orzech gives examples (“Cosomology in Action,” pp. 217-219) of Amoghavajra’s use of the term /i B that
differs from the above use wherein there is a pairing of Principle and Wisdom.

40 An examination of the iconographical prescriptions given in the Shewuai yigui reveals that the Genzu mandara was
not the only visual source for its mandala. There are a number of prescriptions given for the deities that Ishida does
not highlight in his charts. Examples include the animal mounts of the Five Buddhas (7.1067:131b28, c4, 9,
14,132a24), a standing figure of Vajrahumkara who treads on Siva and his consort (133c4), and Yamantaka seated
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upon a water buffalo (133b9). Ishida tries to account for these discrepancies in his “Genzu mandara saikd” (Bukkyo
geijutsu, vol. 78, pp. 23-25), citing the omission or unclear depiction of attributes, the reversal of the figures and their
attributes, and influences from the iconography of the Wubu xinguan, factors that seem to be present in fourteen of the
figures in the Shewuai yigui mandala.

One motivation informing the iconography of the mandala in the Shewuai yigui is the creation of a mandala
for the cult of Bodhisattva Sahasrabhuja-Avalokite§vara within the context of the families of the Sarvatathagata-
tattva-samgraha. However, the Shewuai yigui mandala is clearly a pastiche of material from a variety of sources, of
which the Genzu mandara and Wubu xinguan were but two. This is particularly evident in the figures in the mandala’s
fourth and fifth courts. As mentioned above, thirty-two of Avalokite$vara’s thirty-three transformations from the Lotus
Scripture are in the fifth court. In the fourth court are Gopika, Sudhana and Marici, and other figures, as well as eight
groups composed of a form of Avalokite§vara, a Vinayaka and a rsi.

Tang Dynasty ritual manuals for the cult of Bodhisattva Sahasrabhuja-Avalokite§vara exhibit the pairing of
this Bodhisattva and Vinayakas. See Zhitong’s £ 1 translation, dated sometime between 627-647, the Qianyan
gianbei Guanshiyin pusa tuoluoni shenzhou jing T-HR T8 i % ¥ HEFEHEJETHAE (7.1057:833¢11-15), wherein
this Bodhisattva assumes a form with one thousand arms and one thousand eyes in order to subdue Vinayakas and
subdues various gods, demonic beings, nagas, beasts, and so on, who become protectors of his special dharant. One is
a group of eight classes of demonic spirits that includes gods and ragas, and another is a group of twenty-eight classes
of demonic spirits (see 7.1057:85¢28-86a13, 89a11-25 and Bodhiruci’s translation 7.1058:99a16-22, 23-b3, 103a14-
cl). Gavamdharma’s i 650-655 translation, the Qianshou gianyan Guanshiyin pusa guangda yuanman wuai
dabei xintuoluoni jing TN tH: & 2 i O (B0 HEREE A8 D PEREJEAS, enumerates the gods and demonic
beings that Bodhisattva Sahasrabhuja-Avalokite§vara summons to protect the chanter of his dharant (T.1060:108b2-
25). Included among these twenty-eight groups of protectors are vinayakas and rsis, as well as Marici. The twenty-
eight classes of gods and demonic protectors form the retinue of Bodhisattva Sahasrabhuja-Avalokite$vara in
paintings from Dunhuang and copies of Tang Dynasty mandalas for Bodhisattva Sahasrabhuja-Avalokite§vara
recorded in such Japanese iconographic compilations as the Asabasho [ & F) (scroll 88) and the Tohon mandara
FER 2 25 % in the Ninnaji collection (T. Zuzo, vol. 4,n0. 3011, p. 11, No. 2 and also see Kobayashi, “Todai no Daihi
Kannon,” Kobayashi Taiichiro chosaku shii, vol. 7, pp. 94-99.) Amoghavajra describes in his Jingangding yugie
qianshou gianyan Guanzuzai pusa xiuxing yigui jing (T.1056:75a27-28) a mandala for Bodhisattva Sahasrabhuja-
Avalokite§vara wherein many gods and the eight classes of protectors form his retinue.

The Chengjiu Miaofa lianhuajing wangyujie guanzhi yigui, a rite that Yuanzhao attributes to Amoghavajra
(T.2157:8800b9, a topic that I return to below in this endnote), has been characterized as a rite of combinatory practice
I642E5 1T (taikon gogyo) in which procedures from the rituals for the matrix and adamantine realm are performed (see
for example Omura, Mikkyo hattatsu shi, vol. 4, p. 631 and Kambayashi, Bussho kaisetsu daijiten, vol. 6, pp. 8-9). The
contents of the Chengjiu Miaofa lianhuajing wangyujia guanzhi yigui and the Fahua mantuluo weiyi xingsefa jing
demonstrate an intent to create an esoteric rite with an accompanying mandala for the cult of the Lotus Scripture. See
Asai, “Hokkei mandara no kenritsu,” Joko Nihon Tendai honmon shiso shi, pp. 460-471, Misaki, “Jaju myohokkekyo o
yuga kanchi giki ni tsuite,” Toyo gakujutsu kenkyii, vol. 14/6, pp. 17-47 and Dolce, Esoteric Patterns in Nichiren’s
Interpretation of the Lotus Sutra, pp. 228-231. Misaki has shown that the Chengjiu Miaofa lianhuajing wangyujia
Guanzhi yigui is a complicated rite whose author has drawn on many sources, including Lotus ritual practices, for its
liturgy (“Jaju myohokkekyo o yuga kanchi giki ni tsuite,” pp. 23-44 and Dolce, Esoteric Patterns in Nichiren’s
Interpretation of the Lotus Sutra, pp. 231-234). The basic structure of the rite proper and its major liturgical elements,
which derive from the ritual traditions of the matrix and adamantine realm, are also seen in Amoghavajra’s Foding
zunsheng tuoluoni niansong yigui fa (T.19.972), a ritual manual included in his list of translations and compositions
dated to 771 (see 7.2120:839c11, Foding zunsheng niansong fa). For example, the mudra-mantra pairs for the
Chengjiu miaofa lianhuajing wangyujia guanzhi yigui’s ritual phases of purification and protection (pledge of All
Tathagatas 7.1000:596¢1-16, birth in the Dharmadhatu 596¢17-597a3, Vajrasattva’s turning the wheel of the
teachings 597a4-12, donning adamantine armor 597a13-21), of establishing boundaries and removing obstacles
(7.1000:597b19-c3), of encounter with the deities (inviting the holy ones into the mandala, 7.1000:598b7-14, offering
sacred water 598b15-23 and lotus seats 598b24-29), and of offerings (fivefold offerings of smearing unguents,
flowers, incense, lamps and food and drink; 7.1000:599b21-600b10), which derive from the matrix rite (see for
instance 7.848:47a7-14, al15-26, a27-b12, b13-23.48c24-49a8, 49a10-21, 49b5-8, b9-14, 50b5-20), correspond to the
same ritual steps in the Foding zunsheng tuoluoni niansong yigui fa (T 972:365a18-24, a25-b2, b3-8, b9-15, b16-24,
365b29-366a3, 366a10-14, 366a4-9, 366a15-b16). Following the ritual phase of offerings in the Foding zunsheng
tuoluoni niansong yigui fa is a series of mudra-mantra pairs that are the practitioner’s preparation for the ritual phase
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of identification with the deity. These are the practitioner’s consecration (7.972:366¢2-367a9), tying the wig
(T.972:367a9-11) and donning armor (7.972: 367a12-21). Although the mantras are simplified in the Foding zunsheng
tuoluoni niansong yigui fa, these liturgical steps derive from Amoghavajra’s rite of the adamantine realm
(T.873:302c16-27, 302¢28-303a7, 303a8-25). The practitioner performs the identical series of ritual steps in the
Chengjiu Miaofa lianhuajing wangyujia guanzhi yigui (T.1000:601a15-20, a21-25, a26-b4), but here the ritual phase
of preparation of the practitioner for the following phase of ritual union with the deity is elaborated by the addition of
the ritual act of attainment of the buddha body through five aspects FLAH%ffi, also from the rite of the adamantine
realm (7.873:301c17-302b29). In the Chengjiu Miaofa lianhuajing wangyujia guanzhi yigui the attainment of the
buddha body through five aspects (7.1000:600b28-601a10), which precedes the ritual acts of consecration, tying the
wig and donning armor, is adapted from Amoghavajra’s Puxian Jingangsaduo lue yugie niansong yigui
(T.1124:532b11-c3, Puxian Jingangsaduo niansong fa), a ritual manual also included in his list of translations and
compositions (7.2120:839c14). In short, the rite proper given in the Chengjiu Miaofa lianhuajing wangyujia guanzhi
yigui is based on two ritual handbooks that Amoghavajra recorded in his 771 A.D. memorial.

There is, then, a mixing of elements from the two major Esoteric Buddhist ritual traditions in Amoghavajra’s
Foding zunsheng tuoluoni niansong yigui fa, as well as in the Chengjiu Miaofa lianhuajing wangyujia guanzhi yigui, a
work attributed to him. The purpose of these handbooks was not to amalgamate these two ritual systems but rather to
provide a rite with precise directions for the ritual phases of purification and protection, visualization of the sacred
site, encounter with deities, offerings, and mergence with, and so transformation into, deities. In the former rite the
practitioner becomes Bodhisattva Vikirnosnisa (7.972:367a22-368al) and in the latter with Bodhisattva
Samantabhadra (7.1000:601b5-c9), the focus of Lotus ritual practices. I discuss the Foding zunsheng tuoluoni
niansong yigui fa and other ritual handbooks that Japanese scholars have labelled rites of combinatory practice 4R
1T 1 la4B1T (kontai gogyo or taikon gogyo) in Appendix B, Amoghavajra’s Transmission, of this dissertation.

The Jingangding yujie gianshou gianyan Guanzuzai pusa xiuxing yigui jing (T.1056, mentioned in endnote
35) attests to Amoghavajra’s involvement with the cult of Bodhisattva Sahasrabhuja-Avalokite$vara. This Bodhisattva
does not appear in the Matrix Mandala expounded in the Vairocanabhisambodhi siitra’s second chapter, nor in the
earlier versions of the Chinese matrix mandalas, the Taizang tuxiang or Taizang jiutuyang, for example, but he is in
the Genzu taizokai mandara. Present in the same court of the Genzu taizokai mandara are the figures of the Ten
Paramita Bodhisattvas who surround Bodhisattva Sahasrabhuja-Avalokite$vara in the mandala constructed in
Amoghavajra’s Jingangding yujie gianshou qianyan Guanzuzai pusa xiuxing yigui jing (1.1056:75a11-28, see also
Appendix B, esp. endnote 124 for the figures in the mandala). This suggests the influence of Amoghavajra’s
Jingangding yujie gianshou gianyan Guanzuzai pusa xiuxing yigui jing, a manual structured on his Jingangding
lianhuabuxin niansong fa (T.18.873, see Appendix B, pp. 185-187), on the iconography of the Genzu taizokai
mandara, which was composed after his time.

There is, however, no documentation in Yuanzhao’s Daizongchao zeng Sikong Dabianzheng Guangjin
sanzang heshang biaozhiji (T.2120), for example, indicating Amoghavajra had any special interest in the cult of the
Lotus Scripture. 1 discuss Amoghavja’s religious concerns in Chapter Four of this dissertation.

The Chengjiu miaofa lianhuajing wangyujia guanzhi yigui is listed second in Yuanzhao’s Zhenyuan xinding
shijiao mulu (T.2157:880b9), right after his recording of the translations and compositions that Amoghavajra
presented to the Emperor in his 771 A.D. memorial (see 7.2157:879a27-880b6 and 7.2120:839a28-840al1),
suggesting that perhaps this work was composed by disciples within Amoghavajra’s lineage in order to address
concerns and needs that arose after their master’s time. There is, for instance, a letter dated 778 (7.2120:856a28-b10)
from Li Xiancheng 2=k, the Palace Commissioner for Overseeing Buddhist Affairs, in which he presents to the
Emperor a copy of the Lotus Scripture written in gold characters. Amoghavajra describes his close relationship with
his lay follower Li Xiancheng in his last testament (7.2120:844b21-26; for English, see Orlando, “Chinese
Documents,” pp. 119-120), and he had Li Xiancheng deliver his deathbed letter of farewell to Emperor Daizong
(T.2120:846b3-29, esp. 846b25). Amoghavajra’s disciples could have composed at Li Xiancheng’s behest the
Chengjiu miaofa lianhuajing wangyujia guanzhi yigui, taking the Foding zunsheng tuoluoni niansong yigui fa and
Puxian Jingangsaduo lue yuqie niansong yigui as their model.

FAN
(=}

41 See Mochizuki, Bukkyo daijiten, vol. 2, pp. 1369a-1370b & #1355 (kontai ryobu) and Omura, Mikkyo hattatsu shi,
vol. 5, p. 756. Toganoo implies the two were a set from Kukai’s time because he received a set from Huiguo
(Mandara no kenkyii = %5& DHFE, Toganoo Zensht IV (Koyasan: Mikkyo bunka kenkydjo, 1958), pp. 105-109, pp.
110-114), as does Ono Genmyd (“Daishi goshorai no geijutsu” KRlHEE 5 DEEINT, Bukkyo no bijutsu to rekishi, pp.
557-8,559-60, 561) and some contemporary Shingon scholars. See Takagi Shingen, “Kikai no kai to fuho ni tsuite,”
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Mikkyo bunka, vol. 82 (1967), pp. 1-18, esp. pp. 12-13, and “Goshorai mokuroku,” Nihon meiso ronshii: Kitkai (Wada
Shijo, Takagi Shingen, eds., vol. 3, Tokyo: Yoshikawa kobunkan, 1982, pp. 226-243), esp. pp. 236-239; Horiuchi,
“Kobodaishi no rydbu funi shiso,” Indogaku bukkyogaku kenkyii, vol. 23/1 (1974), pp. 98-105; Matsunaga Ytkei, “Ri
to chi,” Mikkyo shiso (Tokyo: Shuchiin daigaku mikkyd gakkai, 1977), pp. 60-71, esp. p. 68, and “Fuhdden no tenkyo
to chosaku mokuteki,” Kobodaishi kenkyii, ed. Nakano Gisho (Tokyo: Yoshikawa kobunkan, 1978), pp. 1-31, esp. pp.
26-28; Katsumata Shunkyo, Kobodaishi no shiso to sono genryii (Tokyo: Sankobd busho rin, 1981), pp. 181-205; and
Mukai Rytken, “Fuki yaku Shomugekyo o meguru mondai,” Indogaku bukkyogaku kenkyii, vol. 30/2 (1982), p. 297
and “Fukt yaku Shomugekyo to Hizoki to no kankei ni tsuite,” Buzankyogaku daikai kiyo, vol. 9 (1981), p. 20.

42 These writings are the Shorai mokuroku 554 H % (Catalogue of Imported Items), the Himitsu mandarakyo fuho
den TN 2 5520159 (Legend of the Transmission of the Teachings on the Secret Mandalas, hereafter the
Fuhaoden), the Shingon fuhoden (.5 {518 (Legend of the Transmission of Mantras) and the Bizangji Tibjk iC.
(Record of the Secret Treasury). The Fuhoden is published in Kobo daishi zenshii, vol.1, pp. 1-49; the Shingon
Sfuhoden in Kobo daishi zenshi, vol. 1, pp. 1-50; the Shorai mokuroku in Kobo daishi zenshii, vol. 1, pp 69-104; and
the Bizangji is in T. Zuzo, vol. 1, pp. 1-16.

43 Kobo daishi zenshii, vol. 1, p. 69. 1 have followed with minor modifications Hakeda Yoshito’s translation of the
Shorai mokuroku in his Kitkai: Major Works (New York and London: 1972), pp. 140-150.

44 Kobo daishi zenshii, vol. 1, p. 70. Refer to endnote 11 above for Kukai’s recording of the mandalas in this work.
4 Kobo daishi zenshii, vol. 1, p. 100.

46 I want you to return to your country, taking these great mandalas [of the Venerables in their
anthropomorphic forms] for the two categories 3K & 454, the more than one hundred
volumes of the teachings of the Adamantine Vehicle, as well as the objects and offering utensils
that Master Tripitaka [Amogavajra] left me, and spread [the teachings] there. (ibid)

47 The Fuhoden survives in two versions: an extended version in two scrolls, called the Himitsu mandarakyo fuho den,
and a simplified version in one scroll, called the Shingon fuhoden. The extended version has three parts: the first
relates the origin and formation of the Esoteric Buddhist teachings; the second records the biographies of the Shingon
patriarchs Mahavairocana, Vajrasattva, Narajuna, Nagajiiana, Vajrabodhi, Amoghavajra and Huiguo; and the third is a
casuistry 2% (monto). The simplified version consists only of biographies of the Shingon partiarchs, but in this text
the biographies of Subhakarasimha and his disciple Yixing have been added to those of the above patriarchs. Although
the exact date of the extended version is not known, Kiikai most likely composed it some time before 821. A note at
the end of the biographies of Subhakarasimha and Yixing in the Shingon fuhoden states that these biographies were
compiled in the ninth month of the twelfth year of Konin 541— (821), and so scholars such as Matsunaga Yukei
conjecture that the extended version preceded the simplified one (“Fuhoden no tenkyo to chosaku mokuteki,” Kobo
daishi kenkyi, p. 3). Kukai composed the extended version sometime between Konin 6 (815), when he completed
Benkenmitsu nikyo ron FS8%; 285, and Konin 12, the date of completion of the Shingon fuhoden. It is thought that
it was produced to accompany a set of paintings of the Seven Shingon Patriarchs that Kikai commissioned in 821,
since its contents are identical to the eulogies written on the paintings of the Seven Shingon Patriarchs in the
collection of Toji (see Kobo daishi zenshii, vol. 1, pp. 66-67, Mikkyo daijien, vol. 4, pp. 1961-2 and Mikkyo jiten, p.
611). Kukai made significant changes in both the Fuhoden and the Shingon fuhoden, and I will introduce some of
these alterations in this section. See also Matsunaga Ytkei, “Fuhoden no tenkyo to chosaku mokuteki,” Kobo daishi
kenkyu, pp. 3-31.

48 The following passage is found in Kobo daishi zenshii, vol. 1, p. 39:
Reaching the age of manhood, [Huiguo] received the precepts, studied concurrently the four
divisions [of the Vinaya] and grasped the inner significance of the [texts on the teachings, rules of
discipline and commentaries in the] Tripitaka. He received all of his teacher’s transmission on the
rites of the Great Mandala of the Five Families [in their anthropomorphic forms as expounded in]
the Sarvatathagata-tattva-samgraha and the secret hand gestures and mantras of the teaching of
the three mysteries [for the Venerables in the Great Mandala Born] of the Matrix Repository of
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Great Compassion [as expounded in the Vairocanabhisambodhi siitra]. That is to say,

[Amoghavajra] conferred [on him] the secret mudras of the teachings of the fundamental and

supreme transmission of Vairocana [and] the position of master (d@carya) of the great teachings of

the two categories [ s RKIEFTREELAL (ryobu daiho ajari i). [Amoghavaijra] the [Master of the]

Tripitaka proclaimed [to Huiguo]: “One hundred years after me, you are to maintain this great

teaching of the two categories Wi K% (ryobu daiho), to defend the Buddha’s teachings, to

protect the nation and to benefit and bring joy to sentient beings. In India, too, this great teaching

is something exceedingly difficult to see. Even [instructions for] one Venerable [or] one part [of

the teachings] are not easy to obtain. How much the more [difficult it is to obtain the teachings of]

the two categories [V (ryobu)! Although the disciples that I have are many in number, some

have obtained [instructions for] one Venerable and some have obtained [initiation into] one

category [of the teachings]. Feeling compassion for your intelligence and diligence, I have granted

you both categories F i (ryobu). Repay my favors by working hard and being diligent.”

Kiukai, who usually identifies the sources he consulted for the biographies of the Chinese patriarchs in the
Fuhaoden, does not give the source for the account of the transmission that Huiguo received from Amoghavajra. The
same passage is found in the Shingon fuhoden (Kobo daishi zenshii, vol. 1, p. 60).

4 Here Kukai identifies his sources. Both documents are collected in Yuanzhao’s Daizongchao zeng Sikong
Dabianzheng Guangzhi sanzang heshang biaozhiji. Kukai quotes from Amoghavajra’s last testament (7.2120:844a17-
b3). He begins with the passage in which Amoghavajra briefly recapitulates his religious career, including his journey
to India and his thirty years of propagating the new yoga teachings he returned with, and ends with the section where
Amoghavajra lists the names of the surviving six of his eight gifted disciples. These, having studied and mastered his
teachings and practices for the Five Families in the Great Mandala of the Adamantine Realm, were to be a guide for
others. Huiguo is one of them. This passage appears in the Shingon fuhoden (Kobo daishi zenshii , vol. 1, pp. 60-61).

Huiguo’s memorial (7.2120:852b23-c) was his first to Emperor Daizong, to thank him for a gift of cloth. In
it, Huiguo briefly summarizes his religious apprenticeship under Amoghavajra, and the transmission that he received
from him. This transmission constituted, he writes, “the fundaments of the secrets of the yoga [teachings]” FR ik
Z 7% and “the essentials [concerning the practice of the generation of the mind] of universal goodness [of All the
Tathagatas] which is profound and wondrous” B &), 2 % (T.2120:852b226-27). That is, Amoghavajra transmitted
the teachings on yoga in his Sarvatathagata-tattva-samgraha to Huiguo, as well as its most important ritual practice,
attaining Buddhahood in five steps. (See 7.865:208a4,5,9,b9-10.)

Japanese scholars have other interpretations of the contents of the transmission that Huiguo received from
Amoghavajra. For example, Takagi suggests that the second phrase in this memorial refers to the teachings and rites
for Huiguo’s personal deity, the Bodhisattva Samantrabhadra (“Kiikai no kai to fuho ni tsuite,” Mikkyo bunka, vol. 82,
p. 13). As supporting evidence he cites a letter from Emperor Daizong to Amoghavajra’s disciple Huisheng Z£ 5,
wherein the Emperor writes that the Bodhisattva Samantrabhadra was the personal deity of both men, given to them
by their master Amoghavajra (7.2120:850c16-21; Takagi p. 17, footnote 20). In this case, the phrase might be
translated “the essentials of the profound and wondrous [yoga rite for Bodhisattva] Samantabhadra.” See also Takagi,
“Goshorai mokuroku,” Nihon meiso ronshii: Kiikai, p. 239.

In the Fuhoden (Kobo daishi zenshii, vol. 1, p. 41), Kiikai makes an important alteration to Huiguo’s
description of Amoghavajra’s transmission. He substitutes “the essentials of the Matrix Repository of Great
Compassion” KAENAEZ Z (daihitaizo no yo) for the phrase concerning the Tathagatas’ universal goodness
(samantabhadra). Kukai’s textual change emphasizes that Amoghavajra’s transmission to Huiguo contained the
doctrine and practices of the Sarvatathagata-tattva-samgraha and Vairocanabhisambodhi siitra, that is, the teachings
in two categories. Huiguo’s memorial does not appear in the Shingon fuhoden.

0 Kobo daishi zenshii, vol. 1, p. 40. This passage does not appear in Kukai’s Shingon fuhoden. Amoghavajra makes
no mention in his last testament of any exceptional status for Huiguo, nor of his receiving a special transmission.
Kiukai’s description of the teachings that Huiguo received from Amoghavajra differs from that recorded in other
Chinese works. For instance, in a Chinese biography of Huiguo dated between 826 and 830, the Datang Qinglongsi
sanzhao Gongfeng Dade xingzhuang KX # FEF — 2= KFEITIR (7.50.2057), the transmission that Huiguo
received from Amoghavajra is described. This account differs from that presented by Kikai in the Fuhoden. The
unknown author of the biography records that Huiguo received a number of teachings from Subhakarasimha’s disciple
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Hyoncho [C. Xuanchao] #. These included that on the great teachings on the great yoga of Vairocana of the Matrix
Repository of Great Compassion K AEN iR E2 AR KER K2, the methods for the great yoga of the
accomplishment of special powers k25 K Efhi4, and the rites for the yogas of the various deities a# BLFR %514
(T.2057:295a8-13). Amoghavajra initiated him into the Methods of the Scripture of the King of the Great Teachings
of the Great Yoga of the Adamantine Crown <& [{I|TH K ER IR ZLF#E1E, and the secret hand gestures for the yogas of
the various Venerables 7 ZLEfIN% Fl1. This last statement tallies better with the information that Amoghavajra gives
in his last testament (7.2120:844a29-b2).

5L The Datang Qinglongsi sanzhao Gongfeng Dade xingzhuang records that Wu Yin was Huiguo’s lay disciple
(T.2057:295¢10-11).

2 He [Huiguo] always spoke to his disciples, saying:

“The great teachings of the dual categories of the Adamantine Realm and the Matrix Repository

of Great Compassion <Efill] it K AL ik W55 K 24 are the secret treasury of the Buddhas. That is to

say, they are the path to becoming a Buddha in this body. I vowed to universally spread [these

teachings] throughout the Law World and to save sentient beings. I have granted the rank of

Master of the Matrix Repository & jFTfiZ to both Bianhong of Heling (Java) and Hyeil (C.

Huiri) of Shiragi (Silla). To Weishang of Jiannan and Yiyuan of Hebei I have granted the great

methods of the Adamantine Realm <[ffl| 5 K%. I have also granted to the Imperial Chamberlain

Yiming the great methods in two categories Wi K {%. Now the monk Kukai from Japan is here.

Because he has come seeking the sacred teachings, I have instructed him in the hand gestures, the

rites for [mandalic] altars and the secrets of the two categories {4 175/ BLIE {#Fl1%2. Undeterred by

the difference between Sanskrit and Chinese, he has taken everything into his heart, and it was

just like pouring [my teachings without spilling a drop] into a receptacle. These six are fit to

transmit the lamp of my teachings. My vow has been satisfied...” (Kobo daishi zenshii, vol. 1, p.

44.)

This biography, dated to the third day of the first month of the first year of Yuanhe (806) JLFIJC4EIEA =
H, exists only in Kiikai’s Fuhaden (see, for example, Omura, Mikkyo hattatsu shi, vol. 5, p. 786.) The section given
above is also found in the Shingon fuhoden (Kobo daishi zenshii, vol. 1, p. 61).

33 In the Datang Qinglongsi sanzhao Gongfeng Dade xingzhuang, for instance, Hyeil of Silla received from Huiguo
the teachings on the Matrix, the Adamantine Realm and the Susiddhi, as well as the yogas of various Venerables, in all
thirty books. Yiming received from Huiguo the teachings of thirty books, among which were those on Vairocana’s
Matrix and the Susiddhikara siitra. Further, Huiguo bestowed upon Kiikai the teachings from fifty texts, including
those of the Matrix of Great Compassion and the Adamantine Realm, as well as rites for the yoga methods of various
Venerables (7.2057:295b19-21, b27-29, ¢23-26). According to this account, then, Hyeil received from Huiguo more
than just the teachings and practices of the Vairocanabhisambodhi siitra, and no mention is made of Yiming’s
initiation into the teachings of the Adamantine Realm.

4 The Great Teacher devoted himself wholeheartedly to the affairs of the Buddha and did not
concentrate on maintaining himself. He did not save one penny of the alms that he received. He
would erect a mandala, vowing to spread the teachings and benefit beings. On the inner and outer
walls of the Consecration Hall and beneath the Stupa of the Buddha, he had illustrated the great
mandalas of the dual categories of the Adamantine Realm and Matrix Respoitory of Great
Compassion 4| S} FALNE iR 5 K2 25 5, as well as mandalas of each one of the
Venerables (Kobo daishi zenshii, vol. 1, p. 44).

This passage does not appear in the Shingon fuhoden.

55 Refer to endnote 41 above.

36 T.2120:848b14-849c3. This is dated to the 6th day of the seventh month of the sixth year of Dali (774). In this
passage, the name of the Indian master is Samantabhadra % & ] B8 44,



371

57 There is discussion as to the restoration of the original Sanskrit name of the fourth patriarch. Recent research
convincingly suggests the name Nagajiana or Nagajfia. See Jeffrey Sundberg and Rolf Giebel, “The Life of the Tang
Court Monk Vajrabodhi as Chronicled by La Xiang (£[f]): South Indian and SiT Lankan Antecedents to the Arrival
of Buddhist Vajrayana in Eighth-Century Java and China,” Pacific World. Journal of the Institute of Buddhist Studies,
Third Series, vol. 13 (Fall 2011), pp. 129-222, esp. pp. 179-180, footnote 27, who use the name Nagajfiana.

8 Kobo daishi zenshii, vol. 1, p. 21, and Feixi’s stele biography given in 7.2120:848c9-14. I have italicized the
inserted sentence. One difference between the two works is that Kukai has added “text composed in one hundred
thousand verses.” See also Orlando’s English translation in “A Study of Chinese Documents Concerning
Amoghavajra,” p. 163.

In the Shingon fuhoden (Kobo daishi zenshii, vol. 1, p. 58), Kikai describes Master Nagajfiana’s transmission
as consisting of the methods of the Eighteen Assemblies of the Yoga Fflii+ /\ €%, the secret repository of the Five
Families Tk, and texts [Sakyamuni] bequeathed concerning the Three Vehicles [of the §ravakas,
pratyekabuddhas and bodhisattvas] —3f€i& #iL. Kukai has taken the contents of Nagajiiana’s transmission from the
Eulogy and Preface written to accompany Amoghavajra’s Portrait, the Datang Daguangzhi sanzang heshang yingzan
bing xu RFER B = ifn B IFF (Eulogy and Preface [written to accompany] the Portrait of the Great Tang’s
Preceptor [honorifically titled] Master of the Tripitaka [possessed of] Great Broad Wisdom), 7.2120:847a2-b7, esp.
15-16) that was composed by Amoghavajra’s lay follower Yan Ying Ji%25. This work is undated, but because it is
found among the documents on Amoghavajra’s funeral in Yuanzhao’s Daizongchao zeng Sikong Dabianzheng
Guangzhi sanzang heshang biaozhiji, it most likely dates to Amoghavajra’s death in 774.

% A comparison of Kukai’s Fuhoden and the Chinese sources he consulted reveals that Kukai selected and rearranged
facts from these sources (see also Matsunaga, “Fuhoden no tenkyo to chosaku mokuteki,” Kobo daishi kenkyii, pp. 3-
31). Another change that Kuikai made in Feixi’s biography was that he substituted the name Nagajfiana for that of
Samantabhadra. In the Fuhoden, Kikai records the sacred lineage of his Esoteric Buddhist transmission, and because
in these teachings Samantabhadra is another name for Vajrasattva, the second Shingon patriarch, Kakai was forced to
change it for one that would better accord with this transmission’s line of succession: this transmission began with
Mahavairocana, was passed on to Vajrasattva/Samantabhadra, then to the two semi-mythical Indian patriarchs
Nararjuna and Nagajiana and to the three historical Chinese patriarchs Vajrabodhi, Amoghavajra and Huiguo.

The Chinese sources on Amoghavajra record both names for the master whom Amoghavajra studied under
during his travels. For instance, in his Eulogy and Preface for Amoghavajra’s Portrait 57& /% (7.2120:847a15) and
in his stele biography, the Tang Daxingshansi gudade Dabianzeng Guangzhi sanzang heshang beiming bing xu K
Bl 282 St R AR R I 2 — R TR A I (T7.2120:860a8-¢9, esp. 860b8-9) dated to 781, Yan Ying records that
during his travels through India and Sri Lanka K *“fili7-%£[E Amoghavajra received teachings from Nagajfiana.
Samantabhadra of Sri Lanka appears in Feixi’s stele biography (7.2120:848c9-14), which is dated to 774, and in Zhao
Quian’s 1% biography of Amoghavajra, the Datang gudade zeng Sikong Dabianzheng Guangzhi Bukong sanzang
xingzhuang R B IAENE 5] 28 KPFIE BE R AR 22 =5 TR (1.50.2056:292¢13-14, 293a6-9), which is dated to the
end of the eighth century.

Yan Ying (7.2120:847a6-12 and 860b4-10) and Zhao Quian (7.2056:292b19-25) record the lineage of the
Esoteric Buddhist transmission from Vairocana to Amoghavajra. Kukai connects the master whom Amoghavajra
visited for instructions in these teachings with the Fourth Patriarch Nagajfiana of this transmission. In the Fuhoden
(Kobo daishi zenshii, vol. 1, p. 9) and Shingon fuhoden (Kobo daishi zenshii, vol. 1, p. 54) Kukai begins the biography
of the Fourth Patriarch Nagajfiana by stating that this master sometimes lives and teaches in Southern India, and
sometimes travels to Sri Lanka to teach. This statement accounts for the different places recorded in the Chinese
sources. Further, at the close of Nagajiana’s biography in both works (Kobo daishi zenshii, vol. 1, pp. 9-10; 55),
Kikai records that when he was in Chang’an in 805, he heard from Indian monks such as Prajfia f%# and Munisrt 72
J&ZF, as well as from Brahmins from Southern India, that Nagajfiana was still teaching in that region. In the
Shingon fuhoden, Kukai adds a note in the section on the Fourth Patriarch Nagajfiana stating that he was also known
by the name Master Samantabhadra (Kobo daishi zenshii, vol. 1, p. 54), thus accounting for the different names given
in the Chinese sources.

Further, Ktikai emphasizes by means of this change of name that Amoghavajra too, like his Master
Vajrabodhi before him, received instructions in the Esoteric Buddhist teachings from the aged Fourth Patriarch
Nagajfiana of Southern India. In substituting Nagajiiana’s name for that of Samantabhadra in the Fuhoden, Kukai is
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putting forward a transmission of Esoteric Buddhist teachings that centered on patriarchs from the Southern Indian
region, where the texts of the Sarvatathagata-tattva-samgraha lineage were recovered from the Iron Tower. See
Matsunaga, “Fuhoden no tenkyo to chosaku mokuteki,” Kobo daishi kenkyii, pp. 24-26.

% This passage from the stele biography and the inserted sentence do not appear in Amoghavajra’s biography in the
Shingon fuhoden.

6! Bibliographical material on Vajrabodhi is found in the ninth volume of Zhisheng’s &5 Kaiyuan shijiao lu B JeF%
Gk (T.55.2154:571b27-c13), Lu Xiang’s {[1] account of the Vajrabodhi’s life in Yuanzhao’s Zhenyuan xinding
shijiao mulu (T.55.2157:875a29-876b26), and in Hunlunweng’s &4 stapa inscription and preface for the Late
Tripitaka Vajra[bodhi] of Daguangfusi in the Eastern Capital of the Great Tang <& HURUK BHE SR A M| =l ga s
F£F7, also collected in the Zhenyuan xinding shijiao mulu (T.2157:876b29-877a21). The sources that I examined for
Amoghavajra’s biography were Yan Ying’s eulogy and preface for Amoghavajra’s portrait (7.2120:847a); his stele
biography (7.2120:860a8-c9), which was included among documents recording the official history of the Tang
Dynasty (ibid, 860c10); Feixi’s stele biography; and Zhao Quian’s Datang gu dafu zeng Sikong Dabianzheng
Guangzhi Bukong sanzang xingzhuang; as well as the memorials that Amoghavajra and his disciples wrote to the
Chinese Emperors, which are collected in Yuanzhao’s Daizongchao zeng Sikong Dabianzheng Guangzhi sanzang
heshang biaozhiji and Zhenyuan xinding shijiao mulu. 1 discuss the transmissions of Vajrabodhi and Amoghavajra that
were recorded in these sources in Chapter Four.

2 The extended version is in 7. Zuzo, vol. 1, pp. 1-16 and the abbreviated version is published in Kobo daishi zenshii,
vol. 2, pp. 1-50.

83 T. Zuzo, vol.1, p.15a.

6 Despite this inscription, the authorship and date of the Bizangji have long been subjects of scholarly dispute. There

have been a number of opinions as to the author of this work:

1) Huiguo recorded the oral teachings of Amoghavajra and this was transmitted to Kikai;

2) Kikai recorded the teachings of Huiguo;

3) Wenbi composed the Bizangji in two scrolls (the extended version) and the Japanese monk Engyo [El1T (799-
852) brought it back to Japan in 839;

4) the text is a Japanese composition because of numerous misunderstandings of characters and errors in writing,
and thus it could be Engyd’s recording of the oral instructions of either Wenbi, Kukai or Kikai’s disciple Gorin
Rk (767-after 837).

Medieval Shingon monks such as Jinken {£%f (?-1261) and Yitkai & [} (1345-1416), and the Edo period
monk Eko 3 (1656-1737), recorded (1) and (2), and their arguments are collected in Kobo daishi zenshii, vol. 2,
pp. 71-73. Omura (Mikkyo hattatsu shi, vol. 5, pp. 795-796) proposes (3), and Kato Seishin favors (4) (“Hizoki no
chosha ni tsuite,” Mikkyo, vol. 1/3 (1969), pp. 297-317, and his entry on the Hizoki in the Bussho kaisetsu daijiten,
vol. 9, pp. 104-105). Omura also notes the lack of refinement in the composition of the Bizangji and the mistakes in
the use of characters, but he regards this as an indication of the author’s insufficient knowledge of writing, pointing
out that such mistakes are also seen in the works of Huiyue and Haiyun, for example. Katd’s solution to the problem
of authorship is much more complicated. He suggests that Engyd recorded the oral transmission of either Kakai or
Gorin and then, when he went to China, gave the work to Wenbi. Wenbi gave Engyd in return the appended material,
which he had set down.

More recent scholarship has avoided the problem of authorship, instead attempting to date the text by
analyzing its contents. See Osawa Shokan, “Hizoki no ikkosatsu,” Taisho daigaku daigakuin kenkyi ronshii, Sokango
(1977), pp. 95-108 and “Hizoki no seiritsu nendai saikd” Indogaku bukkyogaku kenkyii, vol. 47/2 (March 1999), pp.
623-627; Mukai Rytken, “Hizoki seiritsukd,” Mikkyogaku kenkyii, vol. 15 (1983), pp. 53-67 and “Fuka yaku Shewuai
yigui to Hizoki to no kankei ni tsuite,” Buzankyogaku daikai kiyo, vol. 9, pp. 13-24; and Yoneda Konin, “Hizoki no
seiritsu nendai,” Mikkyo bunka, vol. 186, pp. 67-93. The problem of authorship thus remains unresolved.

My present concern is more with the contents of this text than exactly who wrote it. I believe it reflects the
thinking of Huiguo. Although it may not have been written by him, I accept it as an oral transmission within his
doctrinal lineage.
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For information on Yicao and Wenbi, see Mikkyo daijiten, vol. 1, p. 274 (Giso) and vol. 5, p. 2172 (Monbi).
Yicao and Wenbi are also included in Haiyun’s Liangbu dafa xiangcheng shizi fufa ji WA RIEARZKRTE HARL and
Xuanzao’s Xiangcheng xuemo FA7K MiLJk, according to which Yicao received the transmissions of the Sarvatathagata-
tattva-samgraha and Vairocanabhisambodhi and Susiddhi sitras from Huiguo, and Wenbi received only the
Sarvatathagata-tattva-samgraha from Yicao. I present Haiyun’s work later in this chapter, and discuss Haiyun’s and
Xuanzao’s works in Chapter Seven.

65 Matrix Mandala (Mandala means that the [functions of the] three mysteries are perfect and
complete.) Vairocana (This is the Venerable in [the center of Hall of the Eight-Petalled] Central
Dais and is referred to as the Wisdom of the Dharma Realm.) Four Buddhas (These are Aksobhya
and the others, and they are the Four Wisdoms.) Four Bodhisattvas (These are Samantabhadra and
the others, and are called the Bodhisattvas of the Four Practices.) The triangle above the central
hall (This is [the Hall of Universal Wisdom and contains such Venerables as] Buddhalocana.), as
well as the family of Sakyamuni [above the central hall] and the five Great Wrathful Venerables
below the central hall [in the Hall of the Wisdom Holders] (all [constitute] the Buddha Family.)
[In the] southern direction (is the Vajra Family) [and in the] northern direction (is the Padma
Family,) [and the remaining [hall] (is that of the Outer Vajra Family.) Mandala of the
Adamantine Realm. The four Paramita [Bodhisattvas] issue from the Wisdom of the Dharma
Realm[, that is Mahavairocana]. These are the Meditations. The four Wisdoms [of the four
Buddhas in the four directions] emanate from these Meditations. The thirty-seven Venerables are
the so-called five Buddhas, four Paramitas, sixteen Great Bodhisattvas and the twelve Offering
[Bodhisattvas]. [If one represents] Fifty-three Venerables (add to the above thirty-seven
Venerables the Sixteen Bodhisattvas of the Present Age). [If one represents] Seventy-three
Venerables (add the twenty gods of the Outer Vajra Family.) [And if one represents] One hundred
and eight Venerables.... [text breaks off here]

The above is found in T. Zuzo, vol. 1,2921, p. 1a. The manuscript for the abbreviated version collected in the Kobo

daishi zenshii, vol. 2, p. 2 continues with a note as follows:
Add the five Usnisa Cakravartins, the sixteen Vajra Holders, the ten Paramitas and [the four gods]
Prthivi (Earth), Varuna (Water), Agni (Fire) and Vayu (Wind).

% T.Zuzo, vol. 1,2921, p. la.
ST T. Zuzo, vol. 1,2921, pp. 12a-14c, and illustrations 3 and 4.

% See a chart of the iconographic matches between the Bizangji and the Shingon Genzu mandara in Ishida, Mandara
no kenkyi, pp. 244-247.

9 T.Zuzo, vol. 1,2921, p. 4c24-27.

0 Two examples are:

1) Matrix Repository 5 is Principle and Vajra 4 is Wisdom. Realm 5t is body £ . It is the
body of one who possesses the Vajra. Body signifies collection. We say that one body
collects [within itself] an infinite number of bodies. [It] also means holder. This Vajra[, that is
Adamantine] Body firmly holds the thirty-five Buddhas and the one hundred and eight
Venerables on up to an infinite number of Buddhas. (7. Zuzo, vol. 1,2921, p. 2b29-c3.)

2) The reason why you first form the Lotus Gesture of Adoration is because the lotus flower is
Principle. There is certainly Wisdom where there is Principle, and so we call the two hands
Principle and Wisdom. The left hand is tranquility and therefore we call it Principle; it is the
Matrix. The right hand discriminates all things and therefore we call it Wisdom; it is the
Adamantine Realm. The five fingers of the left hand are the Five Wisdoms of the Matrix
[Mandala] and the five fingers of the right hand are the Five Wisdoms of the Adamantine
Realm [Mandala]. The left hand is meditation and the right hand is insight. The ten fingers
are namely the Ten Perfections. Or they are the Ten Realms of Existence or the Ten
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Thusnesses. [When] they are contracted, then they are collected up into one, and [when] they

are extended, then they have innumerable names (7. Zuzg, vol. 1,2921, p. 7b15-20).
The second entry is also found in the Shewuai yigui (T.1067:129b22-c2, see endnote 39 above). One difference
between the two is that in the Bizangji the word Realm 5% replaces the word Ocean {f found in the Shewuai yigui.

7 Mukai has concentrated his research on the relationship between the Bizangji and the Shewuai yigui because of eight
passages in the Bizangji that are directly quoted from the Shewuai yigui (“Hizoki seiritsu ko,” | Mikkyogaku kenkya,
vol. 15, pp. 53-67; “Fuku yaku Shewuai yigui to Hizoki to no kankei ni tsuite,” Buzankyogaku daikai kiyo, vol. 9, pp.
13-24; and “Fukt yaku Shewuaikyo o meguru mondai,” Indogaku bukkyogaku kenkyii, vol. 30/2, pp. 295-297). The
Shewuai yigui is listed neither in the inventories of the eight pilgrim-monks who went to China nor in Annen’s
Shoajari shingon mikkyo burui soroku. This suggests that the text was introduced to Japan after the journeys of these
eight pilgrim-monks. Mukai states that the first time the Shewuai yigui is mentioned in Japanese sources is in Kozen’s
BLAR (1121-1203) Gojikkansho F.+-4%#5. A note in this work states that it was newly introduced by Chonen 75X
(938-1016) who returned from China in 987.

Yoneda has found a quotation from the Shewuai yigui in Myotatsu’s B2 (879-955) Rikai shiki L5+ FLFC
(“Hizoki no seiritsu nendai,” Mikkyo bunka, vol. 186, pp. 67-93). This work predates Chonen’s return to Japan.
Yoneda does not work with the Shewuai yigui because its date and authorship are not known. Instead, to date the
Bizangji, he examined works by known authors that quote it. He concludes that the Bizangji was composed between
839, when Engyo brought back Yicao’s Taizang jingang jiaofa minghao I A M54 75 (T.18.864B), and 903,
when Ryakushin 2§15, the author of Enjoji hakkan shidai [EI%~F )\ 4RV 5, died.

The Bizangji contains a passage that is based on Yicao’s Taizang jingang jiaofa minghao introduced by
Engyd in 839. The focus of Yicao’s work is the Matrix Mandala and the Mandala of the Adamantine Realm; he lists
the special names of the deities from these two mandalas that disciples, who have undergone the rite of consecration
into these two mandalas, take and use throughout their religious careers (see Bussho kaisetsu daijiten, vol. 11, pp. 246-
247 and the example of Kukai, whose special name <[l 44 5 (kongo myogo) was Hensho kongo & H <[], the name
of Mahavairocana in the two mandalas). In an entry titled “The adamantine names of the Thirty-Seven Venerables,”
the Bizangji cites the special names of the thirty-seven Venerables in the Mandala of the Adamantine Realm from
Yicao’s Taizang jingang jiaofa minghao (see T. Zuzo, vol. 1,2921, p. 6a-b and 7.864:205b-c and Yoneda’s chart,
“Hizoki no seiritsu nendai,” Mikkyo bunka, vol. 186, pp. 83-87). These new findings prove that authorship of the
Bizangji cannot be attributed to Amoghavajra, Huiguo, or Kukai.

72 See, for instance, Takagi, “Kukai no kai to fuho ni tsuite,” Mikkyo bunka, vol. 82, pp. 15-16, and Misaki, Taimitsu
no riron to jissen (Tokyo: Sobunsha, 1994), pp. 300-301. Both scholars emphasize that the Shingon school does not
attach any special importance to the transmission of the teachings of the Susiddhikara siitra that Huiguo received from
Hyonch’o, as recorded in the Datang Qinglongsi sanzhao gongfeng dade xingzhuan (T.2057:295a8-11), as well as
other Chinese works on the Esoteric Buddhist transmissions such as Haiyun’s 2% Liangbu dafa xiangcheng shizi
fufa ji WERRIEFEARTE ({55, The Datang Qinglongsi sanzhao gongfeng dade xingzhuang and Haiyun’s work
date to ca. 830. These two texts and other documents that date to the mid-ninth century, which I shall discuss in
Chapter Seven, make it imperative to put forward a new interpretation of the Chinese Esoteric Buddhist teachings in
three categories —i¥.

3 Kobo daishi zenshii, vol. 3, pp. 420-425 (see also Sankyo shiki /Shoryoshii —Z5f5 % 145842, Watanabe Shoko and
Miyasaka Ytsho ed. Nihon koten bungaku taikei, vol. 71 (Tokyo: Iwanami shoten, 1965), pp. 196-207.) This is the
earliest of Kiuikai’s writings in which he describes his Chinese master’s religious concerns and transmission. In this
eulogy, Kukai does not define Huiguo’s religious career in terms of the propagation of specific texts or doctrinal
interpretations. Instead he focuses on his master’s acquisition and performance of the powerful ritual and yogic
practices that were the special feature of the Esoteric Buddhist teachings. For example, Kiukai presents Huiguo as a
tireless and consummate practitioner of apotropaic rites that brought about miraculous results 525 for the Emperor,
the nation and its people (Kobo daishi zenshii, vol. 3, pp. 421-422). He records the practices that his master was in the
habit of performing: “He visualized the Ocean Assembly of the Matrix [Mandala] while coursing through the Palace
of the Law World; he entered the Adamantine Realm [Mandala] and worshipped the vast Assembly of [Tathagatas of]
Universal Wisdom; he retained in his mind hundreds of thousands of dharants; he visualized billions of mandalas,
spreading them out on his body” (Kobo daishi zenshii, vol. 3, p. 422). Clearly the practices for the Matrix Mandala
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and the Mandala of the Adamantine Realm were important for Huiguo, but in this eulogy Kikai does not seem to link
them together in any significant way. However, Japanese scholars see these sentences as evidence for the concept of
pairing the traditions of the Vairocanabhisambodhi sitra and the Sarvatathagata-tattva-samgraha (see Horiuchi,
“Kobodaishi no rydbu funi shiso,” Indogaku bukkyogaku kenkyii, vol. 23/1, p. 102 and Katsumata, “Ryobu funi shiso
no keisei,” Kobadaishi no shiso to sono genryii, p. 195). In this eulogy Kukai lists the names of Huiguo’s most
advanced disciples and the transmission they received, which he describes as the teachings of the three mysteries — %
#4, and the yogic practice of union with the deities in the mandala A\ =BRHB““EkfIN (Kobo daishi zenshii, vol. 3, p.
422). Kukai also states that Huiguo constantly told his disciples that the esoteric doctrines are supreme among the
Buddhist teachings, being their essence; that forming one hand gesture of one Venerable is the path to enlightenment;
and that chanting one phrase of a mantra or one syllable of a seed letter is the fundamental cause that enables entry
into the Buddha’s path (Kobo daishi zenshii, vol. 3, p. 423).

Kukai makes significant changes to Huiguo’s biography in his later writings in order to make it accord with
the interpretation that pairs the two main Esoteric Buddhist texts and mandalas. This can be seen, for example, when
comparing the passage in this eulogy that describes the teachings Amoghavajra conferred on the young Huiguo (Kobo
daishi zenshii, vol. 3, p. 421) and the material in the Shingon fuhoden (Kobo daishi zenshii, 1:59-60). The eulogy
records dharant practices for Mahabuddhosnisa i TH and Mahapratisara R fifi>K and the recitation of praises to
Samantabhadra ¥ %17 and MafijusrT 3Lk . The Shingon fuhoden states that Amoghavajra orally granted Huiguo
the dharanr practices for Mahabuddhosnisa and Mahapratisara, as well as the Sanskrit versions of the Sarvatathagata-
tattva-samgraha =M TEFRAMNKE and the Vairocanabhisambodhi sitra K A #E.

For a chronological re-creation of Huiguo’s life story and a discussion of his religious concerns, using
Kiukai’s eulogy, as well as Wu Yin’s Datang shendu Qinglongsi dongtayuan guandingguoshi Huiguo Asheli
xingzhuang and the Datang Qinglongsi sanzhao gongfeng dade xingzhuang, see Katsumata’s “Keika Wajo den no
kenkyt” FEERFN_ A DR, Kobo daishi no shiso to sono genryi, pp. 317-348.

74 Kukai’s record of this transmission in the Shorai mokuroku (Kobo daishi zenshii, vol. 1, pp. 99-100) centers on his
consecrations £ first into the Matrix Mandala and then into the Mandala of the Adamantine Realm. He receives
from Huiguo a third, final consecration, which establishes him as a master who can transmit the Esoteric Buddhist
teachings ¥EZHETH, but he gives no details about this rite or its mandala (see Hakeda, Yoshito, Kitkai: Major Works
(New York: Columbia University Press, 1972), pp. 147-148 and Abe Rytichi, The Weaving of Mantra. Kiikai and the
Construction of Esoteric Buddhist Discourse (New York: Columbia University Press, 1999), pp. 122-124.) In the
Shorai mokuroku (Kobo daishi zenshii, vol. 1, p. 100), Kukai also records that Huiguo ordered temple artisans to make
mandalas for him to take back to Japan. Ten picture scrolls were made, but the only names given are the Mandalas of
the Matrix and Adamantine Realm.

Kiukai refers in a number of his letters and votive texts to his study in Chang’an, and in every case he records
the names of the Matrix Mandala and the Mandala of the Adamantine Realm when describing the religious writings
and paraphernalia that he copied to take back to Japan. Some examples of these writings are Esshii no settoshi ni
ataete naige no kyosho wo motomuru kei B & FE R NSMEETE (Kobo daishi zenshi, vol. 3, pp. 457-460),
Hongoku no tsukahi to tomo ni kaeramu to kofu kei BLA (i 55 755 (Kobo daishi zenshii, vol. 3, pp. 460-461),
Shion no ontame ni nibu no daimandara wo tsukuru ganmon 7 % V9 s — 5 K 2 A5 FEFE SC (Kobo daishi zenshi,
vol. 3, pp. 476-477, esp. 476), Takano konryt no hajime no kekkai no keibyakumon & 8 & 37 ¢ S 7% 5 3C (Kobo
daishi zenshii, vol. 3, pp. 529-531, esp. 530). We can conclude that Kiikai regarded the Matrix Mandala and the
Mandala of the Adamantine Realm, as well as the texts and manuals that explained the mantras, mudras and rites of
the deities in these mandalas, as constituting the core of the Esoteric Buddhist transmission that he received from
Huiguo.

75 Numerous entries in the Bizangji express the pairing of the Matrix Mandala and the Mandala of the Adamantine
Realm. See Katsumata, Kobo daishi no shiso to sono genryii, pp. 189-193. However, Mukai Rytken (“Shingon
mikkyo no okeru richi no keifu,” Buzan kyogaku daikai kiyo, vol. 10 (1982), pp. 17-26, esp. pp. 17-20) argues that
Kikai does not use the terms Principle and Wisdom to define the two mandalas but to construct his theory of a
preaching Cosmic Dharma Body {55 #ti% (hosshin seppo).

76 Kukai’s votive text on the occasion of the completion of copies of the original Matrix Mandala and Mandala of the
Adamantine Realm that he brought back from China in 806 is the most important document to confirm his use of the
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two mandalas as a set (Shion no ontame ni nibu no daimandara wo tsukuru ganmon 7 5% P B — F K & Z5HERA SC
in Kobo daishi zenshii, vol. 3, pp. 476-477). In this text, dated to 821, Kiikai describes the sad condition of the
mandalas after eighteen years of use and the need to make a new set. This task began on the third day of the fourth
month of the twelfth year of Konin (821) and was completed on the last day of the eighth month of the same year.
Included among the twenty-six paintings produced at the time, in addition to one painting of the Matrix Repository
Mandala on eight widths of silk Ak K = A7 — i /\ & and one painting of the Mandala of the Adamantine
Realm on nine widths of silk 4[| J K 2 A5 —HfifH JUlE, were also portraits of the Shingon Patriarchs Bodhisattva
Vajrasattva, Bodhisattva Nagarjuna §E4f 5% and Bodhisattva Nagajfiana #E % 5 b,

Some of Kikai’s writings on the reproduction of the two mandalas as a set (ryobu) are Koshi senbishiiki no
tame ni ryobu no mandara Dainichikyo wo zushashi kuyoshi kosetsu suru hyobyakumon 27~/ St & = & 5 ik 78
] 10 AR HE K B RS EERILER 1 3C (Kobo daishi zenshii, vol. 3, pp- 502-503), Kanjinshite buttd wo tsukuri-tatematsuru
chishiki no sho EEZRIEMIER % E (Kobo daishi zenshii, vol. 3, pp. 516-517), and Takano konry@ no hajime no
kekkai no keibyakumon & B @755 FUE F SC (Kobo daishi zenshii, vol. 3, pp. 529-531, esp. 530).

The texts in which Kiikai uses the term ryobu when referring to the two mandalas are Bodeshi Chisen ga
tame no dasshin no mon £5 1= 5 7- 8 R 3 L A 3L (Kobo daishi zenshii, vol. 3, pp. 499-501), Chiienshi ga senbi no
tame ni Rishukyo wo kozuru hyobyakumon % HAEAT ZE 0% BREREEZR 15 3C (Kobo daishi zenshii, vol. 3, pp. 503-504,
esp. 503), Takanoyama mandoe no ganmon & B [LI & @ i S (Kobo daishi zenshii, vol. 3, pp. 515-516, esp. 516),
Takano konryi no hajime no kekkai no keibyakumon 5 #5748 37 #JJ#& 5B & 3C (Kobo daishi zenshi, vol. 3, pp. 529-
531, esp. 529-530), and Moto no zosd Jogonzd daitoku no ei no san #IEE 1E E e KFEFEE (Kobo daishi zenshi,
vol. 3, pp. 539-542).

77 Kukai records his plan for the temple complex on Koyasan in two documents. The first is an undated work, the
Takano konryt no hajime no kekkai no keibyakumon (Kobo daishi zenshii, vol. 3, pp. 529-531), in which Kukai
addresses the Buddhas, the directional gods and the local mountain gods, informing them of his intent to construct a
monastery on the site and asking for their protection. Here Kiikai states that he wants to erect on this mountain the
great mandalas of the two categories in accordance with the mysterious teachings of the Adamantine Vehicle (ibid, p.
531). The second document in which Kikai records his plans for Kongobuji is a request for contributions to construct
the temple, the Kanjinshite buttd wo tsukuritatematsuru chishiki no sho BEZs &G M EE B E (Kobo daishi zenshii,
vol. 3, pp. 516-517), which dates to 834 A FN 4 /\ H . H (twenty-second day of the eighth month of the first
year of Showa). He writes that he has decided to erect two stlipas at Kongdbuji that represent Vairocana’s
fundamental essence of the Dharma Realm F2JEEARE R B85 — I (Birushana hokkai taisho to niki), as well as
the mandalas of the dual categories of the Matrix Repository and the Adamantine Realm fif i e il Fi /i 1515 &= 2% 7
(taizo kongokai ryobu mandara).

Because Kikai’s request for donations contains little detail on the iconography of the two stiipas and the type
and placement of the mandalas (sculptural or painted) of the two categories, and Kikai has left no other writings on
this topic, scholars have interpreted his statement differently. A number have used materials that postdate Kukai to
reconstruct the original layout and programs of the structures in the Kongobuji complex. For example, both Adachi
Ko (“Koyasan konpon daito to sono honzon,” Adachi Ko chosakushii, vol. 3, Toba kenchiku no kenkyii (Tokyo: Chiio
koron bijutsu shuppan, 1987), pp. 230-245, esp. 238-240 [first published in Kenchikushi, vol. 3/1,1931] and
Kanamori Jun (“Mikky®d jiin ni okeru Tahotd no igi,” Kokka , vol. 52/1 (1942), pp. 289-294, esp. pp. 290, 294
[footnote 5], and 292-293, continued in Kokka, vol. 52/11 (1942), pp. 321-328) understand Kukai’s plan as focused on
two paired stiipas in which were installed sculptured images from the Matrix Mandala and the Mandala of the
Adamantine Realm, respectively. The problem is whether Kiakai would have installed in each stiipa sculptures of all
the figures or just of the five Buddhas from each mandala. The studies listed above cite the Kongobuji konryii shugyo
engi M| %= FEEAETTRREL (History of Construction and Practice on Kongobuji), dated to 968, as the earliest work
on the iconography of the stiipas. According to this, the five Buddhas of the Matrix Mandala were enshrined in the
Eastern sttipa and the five Buddhas of the Mandala of the Adamantine Realm were in the Western one.

Sawa Rytken (“Kongobujigaran no soso ni tsuite,” Mikkyo kenkyii, vol. 88 (1944), pp. 1-20) suggests another
interpretation of Kukai’s statement in 834. This is an arrangement of the Kongobuji complex that focuses on two
stipas placed on either side of a lecture hall. According to Sawa (ibid, pp. 2-6), the stipas were not sites for ritual and
meditational practice but were physical manifestations of Shingon doctrine as symbolized by the two aspects of
Mahavairocana represented in the two mandalas. Although Sawa does not give any sources, he states that sculptures
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of the five Buddhas of the Matrix Mandala were installed inside the Great (eastern) Stipa and those of the five
Buddhas of the Mandala of the Adamantine Realm inside the Western Sttipa. A lecture hall, Sawa writes, was a center
for religious practices, and so the mandalas of the two categories that Kukai refers to in his request for donations
would have been installed there.

Despite these differences in detail, scholars are agreed that Kiikai envisioned a temple complex to manifest
the essence of Mahavairocana in the form of paired stipas and Mandalas of the Matrix and the Adamantine Realms.

For a more recent discussion of the interpretation of Kukai’s plan, see Tomishima Yoshiyuki, Mikkyo kitkan
shiron (Kyoto: Hozokan, 2007), pp. 63-74, esp. 65-66, 73-74. For a study in English, see David L. Gardiner,
“Mandala, Mandala on the Wall: Variations of Usage in the Shingon School,” Journal of the International Association
of Buddhist Studies, vol. 19/2 (1996), pp. 245-279.

8 Such contemporary scholars as Horiuchi (“Kobodaishi no ryobu funi shiso,” Indogaku bukkyogaku kenkyi, vol.
23/1, pp- 98-105) and Katsumata (Kobo daishi no shiso to sono genryi, pp. 193-205) cite numerous quotations from
other works by Kiukai wherein he uses the polar terms Principle and Wisdom, as well as concepts such as the seed
letters a and vam, the three mysteries and the five wisdoms, and body and mind to pair the two texts and their
mandalas.

7 The Suxidi jieluo jing H& ZHIFEFERE was translated by Subhakarasimha in 726 and is published in 7.18.893.

A Sanskrit original of this text does not exist, but both the Tibetan and Chinese translations provide evidence
that the text was originally part of a much larger Sanskrit work whose title, reconstructed from the Tibetan, was
Susiddhikara mahatantra sadhanopayika patala (Section on expedient means for rites of accomplishment in the
Susiddhikara Great Tantra). See Koda Junnin, “Soshitsujikarakyo Shomonbon no kosatsu,” Mikkyo gaku, vol. 32
(1996), pp. 109-128 and Rolf Giebel, “Soshitsujikarakyo genten kenkyt shotan,” Toho gaku, vol. 99 (January 2000),
pp- 105-91.

The Taisho shinshii daizokyo has published three versions of this text: a Korean version fm#4X, a Song
version A7 and a Japanese version in Sanpoju’in = Z Pt 4. There are differences in, for example, the division of
the scrolls, the order of some chapters, and the contents (only the Korean version contains separate chapters on the
rites of Santika, paustika and abhicaruka), but these differences do not make understanding the scripture more difficult
(see Kambayashi Ryijo, Bussho kaisetsu daijiten, vol. 7, pp. 9-12). I have consulted the Korean version, and all my
citations are based upon this version. See the English translation of this text by Rolf W. Giebel, Two Esoteric Siitras
(Berkeley: Numata Center for Buddhist Translation and Research, 2001).

80 Osabe Kazuo, “Todaikoki taizokei mikkyogaku no nirytha to sanshu shijji ho,” Mikkyogaku mikkyoshi ronbunshii
(Koyasan: Koyasan daigaku hen, 1965), pp. 237-254, esp. pages 237 and 251, and Misaki Ryoshi, “Tomatsu no
mikky®o to Soshitsuji,” ibid, pp. 255-281.

81 The mantra of the inferior grade of siddhi is the five-syllable mantra a ra pa ca na of Maifijuéri, based on ritual
manuals translated by Vajrabodhi (Jingangding jing Manshushili pusa wuzi xintuoluoni pin 4R\ TEFE S 5k 5551 E %
D BERER fh, T.20.1173, see T.2154:571b22-23) and Amoghavajra (Jingangding jing yugie Wenshushili pusa fa
yipin 4R TEFSER AN SRR BTA ik —dh, T7.20.1171, see T.2120:839b5). The mantra of the median grade of siddhi
is the five-syllables ah vi ra hum kham given in the Vairocanabhisambodhi sitra’s sixth chapter, the Xidi chuxian pin
& B, and the mantra of the supreme grade of siddhi is the five-syllables a vam ram ham kham, whose source
is the fourth section Chitong faze pin i of the seventh fascicle of the Vairocanabhisambodhi siitra, but
whose meaning spans both the Vairocanabhisambodhi sitra and the Sarvatathagata-tattva-samgraha. See Matsunaga
Yikei, “Sanju shijji hajigoku giki no kenkyt,” Mikkyo kenkyii, vol. 35 (1929), pp. 1-18, esp. pp. 7-9 and Misaki,
“Tomatsu no mikky®o to Soshitsuji,” Mikkyogaku mikkyoshi ronbunshii, pp. 268-270. I discuss these mantras in
Chapter Seven.

82 The Shingon school regards the Susiddhikara sitra as belonging to the lineage of the Vairocanabhisambodhi sitra
because it expounds rites for the Three Families of the Buddha, Padma and Vajra, but by the late Tang in China its
teachings were applied to the Five Families of the Sarvatathagata-tattva-samgraha as well. See Misaki, “Tomitsu no
mikky®o to soshitsuji,” Mikkyogaku mikkyoshi ronbunshii, pp. 265-270.
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83 This work is dated to 834 and is published in 7.51.2081. The information cited is found in 7.2081:786c24- 787a3.
The description of Hyonch’o is found in sentence 786c17.

Haiyun’s Liangbu dafa xiangcheng shizi fufa ji consists of two parts. Scroll one recounts the transmission of
the Jingangjie dajiaowang jing M| RKZFKE (Scripture of the King of the Great Teachings of the Adamantine
Realm). Scroll two details the transmission of the teachings of the Vairocanabhisambodhi siitra, which Haiyun refers
to here as the Dapiluzhena dajiaowang jing KELJEHEARRKFGEE (King of the Great Teachings of Mahavairocana).
The title of Haiyun’s work (Liangbu dafa xiangcheng shizi fufa ji) was most likely the creation of a Japanese copyist.
The two scrolls are recorded separately in Ennin’s catalogue, Nitto shingii shokyo mokuroku NFEHT>REEZH
(T.55.2167:1081a24-27), a list of texts and objects that he collected while visiting Chang’an in 847, and reported
again as two scrolls in Annen’s Shoajari shingon mikkyo burui soroku 7 BEZ4 (R =25 BB ME Gk
(T.55.2176:1131b1-4). It is, however, listed as a single scroll in the Rokugai kyoto mokuroku $k5% B #%
(T.55.2175:1113a9), an inventory of items that the monk from Zenrinji, that is Shiiei, did not record in his official
inventory (7.55.2174A). I discuss Haiyun’s work in greater detail in Chapter Seven. For a discussion on Haiyun and
this work, especially Haiyun’s agenda and biases, and the work’s authenticity as a Tang Dynasty product, see Jinhua
Chen, Crossfire: Shingon-Tendai Strife as Seen in Two Twelfth-century Polemics, with Special References to Their
Background in Tang China, Studia Philologica Buddhica Monograph Series XXV (Tokyo: International Institute for
Buddhist Studies, 2010), pp. 83-109, 131.

8 Kobo daishi zenshii, vol. 1, pp. 105-123, esp. p. 120. Kiukai presented this list to the Emperor Junna %£71 in 823.
See Mikkyo daijiten, vol. 3, p. 1410a-c and Mochizuki, Bukkyo daijiten, vol. 4, p. 3151b.

85 T7.2081:786c14.

Chapter Four: Amoghavajra’s Transmission
! See Mikkyo hattatsu shi (Tokyo: Bussho kankokai, 1918) vol. 4, pp. 606, 607, 613 621, for example.

2 See Appendix B, Examination of Shingon Scholars’ Method of Critical Analysis of Amoghavajra’s Transmission,
wherein I give these scholars’ arguments and sources.

3 See his The Rishukyo: The Sino-Japanese Tantric Prajiiaparamita in 150 Verses — Amoghavajra’s Version.
* This is the title of this work in 7.52.2120:839b14, which is published in 7.18.869. See Introduction, endnote 7.

5 In the Ligujing the main teachings of each Stage (except that of the first and seventeenth Stages) are presented in a
fourfold formula of description. Each Stage’s teachings conclude with a manifestation of Mahavairocana who, for
further clarification, forms a special mudra or attitude and chants a summarizing mantra. In the Liqushi Amoghavajra
also elucidates the contents of each Stage of the Liqujing in a fourfold method. He provides (1) commentary on each
line of the text given in the Ligujing, allocating each line of teaching to the meditative concentrations (samddhis) (a)
of specific deities (Liqushi 1,2,3,4,5,6,7,9, 10, 17), (b) on mandalas (Liqushi 8), and (c) on the act of entering
great mandalas (mahamandalas) wherein the deities are depicted in their anthropomorphic forms (Ligushi 11, 16); (2)
an explanation of the special letter 7> (bZja) that encapsulates the essence of the teachings in each Stage of the
Liqujing; (3) prescriptions for a mandala; (4) instructions for the yogic practice with the deities of this mandala, as
well as enumerations of the boons (siddhi), both spiritual and material, that this practice brings about. Information
about the iconography of the mandalas can be ascertained from all the above points.

6 These are the mandalas prescribed in Ligushi 4,5, 8, 10 and 11, which I discuss in this section and its accompanying
endnotes.

Japanese scholars have also noted Amoghavajra’s use of the Sarvatathagata-tattva-samgraha as a source for
the content of his translation of the Liqujing and his commentary in the Liqushi. See, for example, Toganoo Shoun,
Rishukyo no kenkyii, Hatta Yukio, Himitsu kyoten: Rishukyo, pp. 336-352, Fukuda Ryosei, “Rishukyo no jobutsuron”

TEEERES | D RYALFR, Rishukyo no kenkyi: sono seiritsu to tenkai (Tokyo: Kokusho kankokai, 1988), pp. 357-402,
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and Tanaka Yubun, “Rishushaku shosetsu mandara ko — Fuktshoden no Kongocho yuga ni tsuite (3),” Mikkyo zuzo,
vol. 10 (1991), pp. 43-54.

7 This (7.19.1004) is listed as Damantuluo shigisheng shi X2 5%+ L2 in Amoghavajra’s 771 memorial
(T.52.2120:840a2) to the Chinese Emperor.

8 See Appendix C, References in the Liqushi, for the listing of the three types of references that I investigate.

® Amoghavajra names a number of his sources throughout the Ligushi. See for example Tanaka Yabun’s “Fukt
shoden no Kongocho yugakyo ni tsite (5) — Rishushaku seiritsu jijo kanken,” Chizan gakuho, vol. 41, pp. 74-75,
wherein he presents the sources that Amoghavajra cites only in Liqushi 1.

10 See Appendix C Amoghavajra’s List of References, first bullet, numbers 1-5.

Liqushi 8, the Guiding Principle of Bodhisattva Sahacittotpadita-dharma-cakra-pravartin (7.1003:613c28-
614b3) indicates Amoghavajra’s knowledge of the Sarvatathagata-tattva-samgraha in four chapters (see Appendix C,
first bullet, number 3). The theme of Liqujing 8 (T.243:785b3-10) is the exposition of the guiding principle of wisdom
that enables the practitioner to enter into the great wheel of the guiding principle of insight A Kk BBk, Liqushi
8 (T.1003:613c28-614al) defines this great wheel as the Great Mandala of the Adamantine Realm. The expounder of
this teaching (7.243:785b3) is Tathagata Sarvatathagata-cakrantargata — AN A Kifin <, the Tathagata of the
great wheel into which All the Tathagatas have entered. The Liqushi states that (7.1003:613c28-29) this Tathagata is
none other than Bodhisattva Sahacittotpadita-dharma-cakra-pravartin, who further clarifies the teachings of this
Tathagata. This is the Bodhisattva who presides over practices that bring about entry into the Great Mandala of the
Adamantine Realm, which is cosmically displayed in the Sarvatathdgata-tattva-samgraha’s Chapter of the
Adamantine Realm. In Liqushi 8 (613c28-614al4), as well as in Liqushi 1 (608a9-14), Amoghavajra extends this
Bodhisattva’s governance and expertise to include all the mandalas in the four chapters of the Sarvatathagata-tattva-
samgraha: the six given in the Chapter of the Adamantine Realm, the ten in the Chapter on the Conqueror of the
Three Worlds (Trailoyavijaya), the six in the Chapter of Universal Submission (Sakalajagad-vinaya), and the six in
the Chapter of the Accomplishment of All Objectives (Sarvartha-siddhi). Notes in small characters (7.1003: 614a2-
11) refer the practitioner to the Jingangding yugie shibahui zhigui for information about these mandalas.

1 See Appendix C, first bullet, numbers 1,2, 4, and 5.
12 7.1003:608b27-609a23.

13 7.1003:609¢20-610a8. For a discussion on the many terms for bliss (delight, joy, pleasure, rapture, passion, etc), see
Astley, “Dairaku/Tairaku,” Hobogirin, vol. 7: Daijo-Daishi (Paris-Kyoto, 1994), pp. 931-946, esp. 940-942 for its
tantic use and meaning.

147.1003:610a9-14:
-The seventeen letters of this secret mantra thus compose the seed letters of these seventeen

=

bodhisattvas, creating a seed letter mandala £ %= %%#. If one draws the true fundamental forms of

=

each of the bodhisattvas, one then makes a great mandala K= 45 #. If one draws the symbols
that the fundamental Holy Ones hold, then one creates a symbol mandala —BEH[ Z 54, [If] each
of the letters of the seed letters as [given] above are written in the original positions [of these
bodhisattvas], then one calls this a seed letter mandala. [If] one casts the fundamental form of

each [bodhisattva] and places it in its original position, then one composes the action mandala #%

=

PEE TR,
157.1003:610a15-23.

16 7.1003:610a23-b2. In this passage Amoghavajra records the title of the ritual manual (7.1003:610b1-2) from which
steps were taken: the Dale bukong zhenshi xiuxing yugie yigui KEERZE B BEEITERRMEBL (Ritual Manual for the
Yoga [whereby one] Practices the Reality of [He who is] Infallible [and generates] Great Bliss). This is an example
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where Amoghavajra names his source (see Appendix C, first bullet, number 1). The name of this manual is similar to
that of the Sixth Assembly he records in his Jingangding yugie shibahui zhigui (T.869:286b21-27): Daanle bukong
sanmeiye zhenshi yugie K44 R %2 = BRHFE B HAN (Yoga of the Reality of the Pledge of [He who is] Infallible
[and generates] Great Bliss).

The steps of the abbreviated yoga rite given here correspond to those performed in the manuals that
Amoghavajra translated for a rite of the adamantine realm and for three rites that focus on Vajrasattva. These are the
Jingangding lianhuabuxin niansong ho <M\ THEHER L/ E&GEHTE (Method of Contemplation and Recitation on the
Essence of the Lotus Family of the Adamantine Crown, 7.18.873), Jingangding shengchu yugie Puxian pusa niansong
fa AR TEWS R BRI 2 7 & 5M 15 (Method for Contemplation and Recitation on Bodhisattva Samantabhadra from
the Supreme Yoga of the Adamantine Crown, T.20.1123), Puxian Jingangsaduo niansong ho & &AWk &G04
(Method of Contemplation and Recitation on Samantabhadra-Vajrasattva, 7.20.1124), Jingangding yuqgie wubimi
xiuxing yigui 4 TEERN Tk &1 T #2491 (Ritual Manual for the Practice of the Five Mysteries from the Yoga of the
Adamantine Crown, 7.20.1125). All these manuals are included in the list of translations and compositions
(7.52.2120:839c7, 12, 14-15) that Amoghavajra presented to the Chinese Emperor in 771.

The Jingangding lianhuabuxin niansong ho is the liturgical template for the Jingangding shengchu yugie
Puxian pusa niansong fa, Puxian Jingangsaduo niansong ho and Jingangding yuqie wubimi xiuxing yigui. (I analysize
and discuss in detail the structure of these ritual manuals in Appendix B.) And in this brief rite recorded here in
Liqushi 1 the practitioner also performs steps that are found in the Jingangding lianhuabuxin niansong ho’s major
phases of purification, construction, encounter and identification.

17 “Rishukyo to Rishukyo,” TEEER#FE] & [BLERERIE | | Rishukyo no kenkyii: sono seiritsu to tenkai, p. 75.

18 SR TERE 55+ =& K = BRHD E B ER A (7.1004:618b1-4). This is in Sanskrit the Mahdasamaya-tattva-yoga and is
the second example (see Appendix C, first bullet, number 2) of the named sources we are investigating. Amoghavajra
does not discuss this seventeen-letter mantra in his Shigisheng damantuluo yishu.

Tanaka Ytbun (“Rishushaku shosetsu mandara ko,” Mikkyo zuzo, vol. 10, pp. 43-53) also refutes Fukuda’s
claim of Amoghavajra’s originality, stating that the source of this seventeen-figure configuration is this Thirteenth
Assembly.

19 Samantrabhadra is Vajrasattva in the Esoteric Buddhist tradition. This is the mantra given in Liqushi 1
(7.1003:609¢20-610a8).

20 7.869:287a7-16. For a complete translation of this passage (287a7-20) and a discussion of its contents, see Giebel,
“The Chin-kang-ting ching yu-ch’ieh shih-pa-hui chih-kuei: An Annotated Translation, Naritasan bukkyo kenkyiijo
kiyo,vol. 18, pp. 185-191.

2l Themes and terms presented in Amoghavajra’s description of the Thirteenth Assembly in his Jingangding yugie
shibahui zhigui are also found in his Liqujing and its two commentaries. For example, Vajrasattva’s teaching of the
Reality of the Pledge —BfHB E B %1k is the main theme of the Thirteenth Assembly. Likewise, in Liqujing 1
(T.243:784b21-24) Vajrapani explains the essence of the pledge that is infallible, adamantine and [generates] great
bliss K LA A< 22 = JEEH[ s, This is the letter h@m which epitomizes the theme of this chapter. (See also Astley-
Kristensen’s translation in The Rishukyo, p. 82.)

In the Thirteenth Assembly the mandala with seventeen figures is called one of rapture and infallibility &}
<72, Rapture 1} is one of the Liqujing’s “seventeen epithets of purity” i [JiiF 441 (T.243:784b5-6) and in the
Liqushi (T.1003:608c18-20) the practitioner attains by means of meditative concentration (samdadhi) on this epithet the
position of Bodhisattva Rapture Adamantine 3 5 4l 357 . In the Shigisheng damantuluo yishu (T.1004:617¢21)
this is Bodhisattva Adamantine Rapture 4[5 3% F%. Further, Amoghavajra records in the Shigisheng damantuluo
yishu (T.1004: 617b26) that Vajrasattva, the focus of this seventeen-figure mandala, holds in his left hand an
adamantine bell which signifies rapture 1& Jit.. Unlimited rapture i@ 3. is one of the many boons that the practitioner
acquires upon successfully performing the teaching of Liqujing 1 (T.243:784b17-18, Astley-Kristensen, The Rishukyo,
p. 82).

22 7.1003:608b27-609a15 and for this translation see Astley, The Rishukyo, p. 81.
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23 See T.1003:610a15-23 and endnote 15 above.

24 Amoghavajra will provide a brief description of the iconography of the Five Mysteries Mandala in Liqushi 17, as we
shall see.

%5 T.1004:617c1-3, 4-7. The central five figures are described 617a26-c16.

26 This work was translated by the Chinese monk Shihu fifi##% and is published in 7.18.883. Sakai Shinten
demonstrates (“Kongochokyo no daijusan e ni tsuite,” Mikkyo bunka, vol. 32 (September 1955), pp. 34-41) the
correspondences between the contents of the Bimi sanmei dajiaowang jing and the themes of the Thirteenth Assembly
as presented in Amoghavajra’s Jingangding yuqie shibahui zhigui.

27 T.883:457¢c11-459b8. The name of this rite is given on 7.883:459a23. Sakai shows (“Kongochokyo no daijisan e ni
tsuite,” Mikkyo bunka, vol. 32, pp. 35) that the Bimi sanmei dajiaowang jing consists of two parts: a root tantra
(malatantra, T.883:446a9-459b8) and an appendix, or supplementary, tantra (uttaratantra, T.883:459b9—462a15-16),
which takes the form of questions and answers that further clarify the main theme of the root tantra.

The root tantra presents a section (7.883:446b12-448a22) on the teachings of the secret method of
Vajrasattva 4fl| 55 4 75 . All the Tathagatas entreat Vajrapani to explain his secret method that creates a state
of great bliss. This rite has a special mantra and mandala <R FEHELE 0B K = %55 (447a27-b1). The mantra is
om maha sukha vajra amogha samaya pravesa siddham vajrasattva jah hiim bam hoh (this is Sakai’s transliteration in
“Kongochokyo no daijisan e ni tsuite,” Mikkyo bunka, vol. 32, pp. 36) and the mandala is called the Great Mandala of
the Adamantine Realm 4[| /L K S 555 (446¢12-22, c25-457al).

Then, Vajrapani continues his teachings (7.883:457c11-459b8), introducing another special rite 4x[fl|pzEHE K
Y41k, its mantra (458a9-11, 25-27), mandala (458b13-c1) and ritual steps for the acarya and disciple. This rite brings
about many boons, but its main objective (see for example, 7.883:458a12-21, 458c24-25, 459a25-b7) is to allow the
practitioner, by means of Vajrapani’s teachings on great bliss 4| =K%%', to enter the realm of wondrous bliss
where the buddhas dwell.

In the appendix tantra the Tathagatas question Vajrapani, asking about the sounds of wondrous songs, the
reality of the great pledge, its mandalic representation, and so on.

28 This mantra is presented twice on the same page in the Bimi sanmei dajiaowang jing (T.883: 458a10-11, a26-27; see
Sakai, “Kongochokyo no daijusan e ni tsuite,” Mikkyo bunka, vol. 32, p. 38) and the description of Vajrapani
(T.883:458a22-25) as he is about to chant this mantra a second time resembles the description of Vajrapani in the final
passage of Amoghavajra’s Liqujing 1 (T.243:784b21-24). For example, in both texts Bodhisattva Vajrapani smiles
subtly and, creating an attitude of advancing courageously, he forms with his left hand the adamantine fist (in 7.883
and the mudra of adamantine pride in 7.243) and playfully brandishes in his right hand a great thunderbolt (the great
adamantine thunderbolt that is victoriously supreme and [generates] wondrous bliss 5 #]0SER4 /| in 7.883, and
the fundamental, great thunderbolt A< /) 4[| in 7.243). The difference between the two texts is that Vajrapani
chants the syllable him in the Liqujing but a long mantra in the Bimi sanmei dajiaowang jing.

2 T7.1003:609¢20-610a8.

30 7.883:458a25 and Sakai, “Kongaochokyo no daijusan e ni tsuite,” Mikkyo bunka, vol. 32, p. 38.

This mantra is not named in the Liqushi but, as mentioned above, Amoghavajra records the name of the
manual from which it came: Ritual Manual for the Yoga [whereby one] Practices the Reality of [He who is] Infallible
[and generates] Great Bliss.

The same mantra appears in Amoghavajra’s manuals 7.1124 and 1125. In the first manual this seventeen-
letter mantra is called the “secret words of the reality of the pledge that is infallible and [generates] great bliss” K%
(see T.1124:535a13, note 12) A"Z%% = BRENE B %35 (T7.1124:535a13-15). It is chanted during the ritual phase of
identification (7.1124:535a13-16), wherein the practitioner merges with the deity AFFk A%l and “resides in the
great seal, being identical to Bodhisattva Samantabhadra.”
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This mantra is chanted twice in 7.1125. The first time the mantra appears in a shortened version
(T.1125:536¢4: samaya hoh suratas tvam Pledge! Hoh (Joy)! You are exquisite bliss), called “the words of the reality
of the great pledge” K = BRHFEE = . Performed together with its accompanying mudra, the practitioner causes
Vajrasattva to pervade throughout his body and mind (7.1125:536¢1-5), making him a purified vessel worthy to
perform the following ritual phase of attaining the buddha body and empowerment %£ /15757 . The second time this
mantra is recited is when (537a29-b1-2) the practitioner forms Vajrasattva’s great wisdom seal 4xflllzE HEA % F] and
chants the accompanying fundamental mantra WAE S (om mahasukha vajrasattva jah hiim bam hoh suratas tvam).
This ritual act signifies the end of the rite’s preparatory phase and the beginning of the ritual phases of encounter and
identification with the deities. I discuss the ritual phases of these manauals in Appendix B, Shingon Scholars Analysis
of Amoghavajra’s Transmission.

31 T.883:459b8. See Sakai, “Kongochokyo no daijusan e ni tsuite,” Mikkyo bunka, vol. 32, pp. 34-35, 39. Sanskrit and
Tibetan versions of this work do not exist, but Sakai suggests (p. 35) that the Sanskrit title could be reconstructed as
Mahasamaya-tattva-tantra-raja because the terms “great pledge” X —BEH[ and “reality of the great pledge” K =ik
HIS i # appear throughout the text, constituting its main theme.

32 T.883:459a24. This mandala is also described in this text (7.883:458b13-14) as the “Great Mandala that is Secret,
Adamantine and Wondrously Blissful” #0454 il K % 5%, and the names and iconographic prescriptions for its
figures (458b13-28) resemble those in Ligushi 1 (1.1003:610a15-23) and Shigisheng damantuluo yishu. In the center
is Vajrasattva and he is surrounded by Desire = /E 4|2 in front, Touch FREEARFEEL at his right, Love /&4 il K 24
behind him and Pride #k H 7E 22 at his left. Four Offering Bodhisattvas Incense 7, Flower #E, Light 4 and
Unguent % are in the central court’s four inner corners and in the four outer corners of the second court are the deities
Form 4, Sound %, Smell & and Taste #£. In the four gates are the figures of Hook #4, Rope 5%, Chain #4 and Bell

The four Offering Bodhisattvas installed in this Mandala of Adamantine, Wondrous Bliss appear in the
Sarvatathagata-tattva-samgraha [T.865] s Mandala of the Adamantine Realm as the four Outer Offering
Bodhisattvas. The Gate (Gathering) Bodhisattvas are also seen in this Mandala of the Adamantine Realm, but the four
deities Form, Sound, Smell and Taste are the last four of the seventeen epithets expounded in Liqujing 1
(T.243:784b9-11). In Amoghavajra’s commentaries on the Ligujing (7.1003:610a22-23, 7.1004:618a18-29), the four
deities Form, Sound, Smell and Taste are placed in the gates of the outer enclosure of the mandala and, according to
the Shigisheng damantuluo yishu, Form holds a hook, Sound a rope, Smell a chain and Taste a bell. See Sakai’s
discussion of the mandala is in “Kongochokyo no daijtsan e ni tsuite,” Mikkyo bunka, vol. 32, pp. 38-39.

33 T.883:458b16-18, 23-26. In the Bimi sanmei dajiaowang jing’s mandala prescriptions the iconography of the central
pentad is briefly described. The other deities are only mentioned by position and name. The attitudes %% and
distinctive external characterisitics 8 stipulated for the five central figures in the Bimi sanmei dajiaowang jing’s
mandala correspond to those given in Amoghavajra’s Shigisheng damantuluo yishu (T.1004:617b21-c16).

3 A seventeen-figure mandala that functions as the focus of a rite for Samantabhadra/Vajrasattva is also described in
two ritual manuals translated by Amoghavajra. Prescriptions are given in his Puxian Jingangsaduo niansong ho
(T.1124:533al5[note 16], 533a24-b10, 534a1-b26 [see 534b26 which refers to note 24, wherein the installation of the
deities into the mandala is given in the correct order]), and in his Jingangding shengchu yugie Puxian pusa niansong
fa (T.1123:529a25-b5, 529b24-29, 529¢14-19, 530a5-8). The iconographical prescriptions for the Five Mysteries
pentad in the Bimi sanmei dajiaowang jing’s mandala also correspond to the central five figures in these two ritual
manuals, and to the figures of the Five Mysteries Mandala prescribed in Amoghavajra’s Jingangding yuqie wubimi
xiuxing yigui. The iconography for the figures of the Five Mysteries is given on 7.1124:534b6-26, T.1123:529a25-b5
and 7.1125:536¢6-9, 537b10-21.

35 See Appendix C, first bullet, number 4.
36 The final two chapters of the Ligujing elucidate the sphere of enlightenment (Ligujing 16, T.243:785¢26-7862a4) and

the enlightened practitioner, “who has attained the stage of the Tathagata, the Holder of the Vajra” (Ligujing 17,
T.243:786a5-b1-4).
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37T.1003: 616b26—27 and Astley-Kristensen, The Rishukyo, p. 161.
38 T7.1003: 616b25-c-6.
3 T.1003: 616¢8-11. This is a third example of a named source. See Appendix C, first bullet, number 4.

40 Tn the Zhubu tuoluoni mu FEERFEHER B (T.903:899a9; this work is included in his 771 memorial on 7.2120:840a4)
Amoghavajra gives the title of this work (he does not call it an assembly) as the Yigie rulai jiaoji yugie —GJANAHE
EAhn (Yoga on the Collection of the Teachings of All the Tathagatas).

4 T.869:286b1-8. See also Giebel’s translation in his “The Chin-kang-ting ching yu-ch’ieh shih-pa-hui chih-kuei: An
Annotated Translation, Naritasan bukkyo kenkyiijo kiyo, vol. 18, pp. 167-168.

42 See Amoghavijra’s description of the First Assembly in 7.869:284c18-286a25 and 7.903:898c9-b6. See also Sakai
Shird, “Kongocho no daisan e ni tsuite,” Mikkyo kenkyii, vol. 71 (October 1939), pp. 117-147, Sakurai Munenobu,
“Vajrasekharatantra no ikkosatsu,” Indogaku bukkyogaku kenkyii, vol. 34/1 (1985), pp. 387-384, and
“Vajrasekharatantra no ikkosatsu,” Chizan gakuho, vol. 35 (March 1986), pp. 37-49, Tanaka Kimiaki, “Issai butsu
shue dakini kaimo tantora to sono mandara ni tsuite,” Mikkyo zuzo, vol. 3 (December 1984), pp. 59-71, esp. 67-70,
Yoritomi Motohiro, Mikkyobutsu no kenkyi (Kyoto: Hozokan, 1990), esp. ch. 3, pp. 200-205, ch. 4, pp. 206-215 and
ch. 5, pp. 238-249 and Inui Hitoshi, “Kongocho tantora shosetsu no mandara ni tsuite (I),” Koyasan daigaku ronso,
vol. 32 (February 1997), pp. 1-30.

43 See Sakai, “Kongocho no daisan e ni tsuite,” Mikkyo kenkyii, vol. 71, pp. 120-121.

This work is an explanatory tantra FEIHHF#E (vyakhyatantra) on the Sarvatathataga-tatattva-samghra, and it
survives today only in the Tibetan canon. See Sakai, “Kongocho no daisan e ni tsuite,” Mikkyo kenkyii, vol. 71, pp.
128-129, and Sakurai, “Vajrasekharatantra no ikkosatsu,” Indogaku bukkyogaku kenkyii, vol. 34/1, pp. 387-384 and
“Vajrasekharatantra no ikkosatsu,” Chizan gakuho, vol. 35, pp. 37-49. Sakurai demonstrates (“Vajrasekharatantra no
ikkosatsu,” Indogaku bukkyogaku kenkyii, vol. 34/1, pp. 387, 384, endnotes 1-3, “Vajrasekharatantra no ikkosatsu,”
Chizan gakuho, vol. 35, pp. 37,47, endnotes 5 and 6) the importance of the Vajrasekhara-mahaguhya-yoga tantra in
the history of Indian Tantric Buddhism because passages from its appearance in works by later Indian and Tibetan
scholar-monks.

44 Sakai, “Kongocho no daisan e ni tsuite,” Mikkyo kenkyii, vol. 71, p. 121. Here Sakai reconstructs the Sanskrit title of
this text as Sarvakalpa-samuccaya —Y)ZB(GEW)EE, that is, A Collection of All Teachings (in the Kalpas).

For the contents of the two parts, see also Sakurai (“Vajrasekharatantra no ikkosatsu,” Indogaku bukkyogaku
kenkyii, vol. 34/1, pp. 387-384 and “Vajrasekharatantra no ikkosatsu,” Chizan gakuho, vol. 35, pp. 38-40). Sakurai
shows that the two parts were originally separate texts that were amalgamated into the work’s present form (a single
text) at a later date.

45 While there is not a one-to-one correspondence between the contents of the Vajrasekhara-mahaguhya-yoga tantra
and Amoghavajra’s description of the Third Assembly in his Jingangding yugie shibahui zhigui, Sakai demonstrates
that (“Kongocho no daisan e ni tsuite,” Mikkyo kenkyii, vol. 71, pp. 122-125) the two texts have common themes. The
first chapter of the Sarvakalpa-samuccaya contains questions and answers between the Buddhas and Bodhisattva
Vajrasattva concerning a mandala for yoga and its ritual rules. The second chapter of the Sarvakalpa-samuccaya has
prescriptions for offering and ritual union with the deities, prescriptions for koma rites, and instructions for creating a
Great Mandala of Five Families. These themes broadly correspond to the Jingangding yuqie shibahui zhigui’s Third
Assembly, with its questions and answers between the Tathagatas and Bodhisattva Vajrasattva, a Great Mandala with
Five Families, and one hundred and twenty-five types of hearths for homa rites. See also Sakurai,
“Vajrasekharatantra no ikkosatsu,” Chizan gakuho, vol. 35, pp. 39-40.

46 In addition to a parent Buddha and four attendant Bodhisattvas, there are in each family grouping four
Prajfiaparamita Bodhisattvas, four Inner Offering Bodhisattvas and five figures (Five Mysteries) within a mandala f1.
T = 755 in the corresponding intermediate direction.
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The Tibetan translation of the Sarvakalpa-samuccaya presents the features of this mandala. The mandala
described in this work is not identical to the Sarvatathagata-tattva-samgraha (T.865)’s Mandala of the Adamantine
Realm. For instance, in this Mandala of the Adamantine Realm Vairocana’s immediate attendants are the four
Prajfiaparamita Bodhisattvas, but in the Sarvakalpa-samuccaya’s mandala he is attended by Buddha Aksobhya’s four
Bodhisattvas Vajrasattva, Vajraraja, Vajraraga and Vajrasadhu, who are depicted in their symbolic (samaya) forms.
Further, the Vajra Family is depicted in its wrathful aspect. However, most importantly, each family has a Five
Mysteries Mandala.

The compositions of the innermost court of the Sarvakalpa-samuccaya’s mandala and the Daigoji’s
Assembly of the Five Families (fig. 6, T. Zuzo, vol. 5, 3044, p. 792, No. 17) are, on the whole, identical. Missing in
the Daigoji mandala are the small circles for each family’s four Prajiaparamita Bodhisattvas and four Inner Offering
Bodhisattvas. The Sarvakalpa-samuccaya’s mandala has an outer court, called the Outer Vajra Division, which is not
depicted in the Daigoji’s Assembly of the Five Families. See Sakai, “Kongocho no daisan e ni tsuite,” Mikkyo kenkyii,
vol. 71, pp. 124-126, 134-146, diagram on p. 147 and Inui, “Kongdocho tantora shosetsu no mandara ni tsuite (I),”
Koyasan daigaku ronsa, vol. 32, pp. 2-4, 6-25.

47 This mandala is not a part of the Ishiyamadera exemplar.

8 Inui, “Shoe Kongochokyo no shidaibon to mandara no tokushoku,” Koyasan daigaku ronbunshii: Koyasan daigaku
soritsu hyakuji shiinen kinen (Kdyasan daigaku: Koyasan daigaku soritsu hyakuja shiinen kinen ronbunsha hensha
iinkai hen, September 1996), pp. 81-100, esp. pp. 83-86 and “Kongdocho tantora shosetsu no mandara ni tsuite (1),”
Koyasan daigaku ronsa, vol. 32, p. 6 describes the basic shapes of the central court = # (or H'&) of the Great
Mandalas in the chapters of the Sarvatathagata-tattva-samgraha (Sanskrit text and 7.882). For example, this court in
the Great Mandala of the Chapter of the Adamantine Realm is circular in form, that in the Great Mandala for the
Trailokyavijaya Chapter is square, that in the Great Mandala of the Chapter of Universal Submission has the shape of
an eight-petaled lotus, and the central palace of the Great Mandala in the Chapter of the Accomplishment of All
Objectives is made from glittering adamantine gems.

Mahavairocana explains how to construct the Great Mandala of the Adamantine Realm in the second chapter
of Amoghavajra’s Sarvatathagata-tattva-samgraha (T.865:216¢21-217a22). In this exposition the terms altar 3,
circular altar 338 and mandala = 75 ## are used interchangeably to refer to the five large circles wherein the families
of this mandala are installed. Further, in this passage the term mandala refers also to the individual circle wherein a
deity sits. Amoghavjra uses the term lunar disc H i to refer to a deity’s individual circle (see, for example,
T.865:208c11) in his prescriptions for installing the deities into the Great Mandala of the Adamantine Realm in this
text’s first chapter (7.865:208b9-216a14).

4 In Amoghvajra’s translation (7.865) there are four families but Vajrabodhi’s translation (7.866) presents five. See
Tanaka Ytbun, “Fukt shoden no Kongochoyugakyo ni tsuite (2) — Kongochi Sanzd shoden no Kongochokyo ni
knsuru ikkosatsu,” Chizangaku ha, vol. 40 (1991), pp. 181-197, esp. 189-190, Inui Hiroshi, “Chuigoku ni okeru
Kongocho denshd,” Koyasan daigaku mikkyo bunka kenkyiijo kiyo, vol. 8 (1994), pp. 1-27, esp. 11-17 and Inui,
“Kongocho tantora shosetsu no mandara ni tsuite (1),” Koyasan daigaku ronsao, vol. 32, pp. 2-4, 6-20.

%0 This is the fourth example of Amoghavajra’s citing a specific work that I will discuss. See Appendix C, first bullet,
number 5.

SLT.1003: 617a1-4.
52 See T.243:786a5-b14 and 7.243:784b1-11.

33 The opening and closing chapters of the Ligujing allude to the concept of the Five Mysteries. However, the
iconography of the Five Mysteries is not described in this text. Instead, Amoghavajra develops the concept of the Five
Mysteries and provides a brief description of their mandala in Liqushi 17.

Amoghavajra declares in Liqushi 17 that the closing stage of the Liqujing (T.243:786a5-b4) signifies “the
samadhi of the five types of mysteries,” and that this “samadhi of the five types [of mysteries]” is “the most secret of
secrets.” (7.1003:616¢12-13, c29-617al.) Further, in Ligushi 17 (T.1003:616c15-29) he identifies each line of the
Liqujing’s teaching (7.243:786a7-17) with the five figures of the Five Mysteries. For example:
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The sentence that “Bodhisattva, the Great Being, because of the most excellent accomplishment of Great

Desire, attains the most excellent accomplishment of Great Bliss,” this is the samadhi of Bodhisattva Desire.

(T.1003: 616¢15-17, Astley-Kristensen, The Rishukyo, pp. 162-163)
The order of installation into the mandala concurs with 7.1003:617al-4. Vajrasattva is in the center and two consorts
are on either side. After the identification of Bodhisattva Consort Desire Adamantine A4 FR4C 0 (Istavajrint)
comes that of Bodhisattva Consort Adamantine Touch 4 [{l|524 & #EAAAC E:0E (Kelikilavajrini), Bodhisattva
Vajrasattva, Bodhisattva Consort Love Adamantine 2 4:[l|BA4c 3 5% (Kama(Raga)vajrint) and Bodhisattva Consort
Adamantine Pride 4|12 B 4t 5% (Manavajrint).

These figures correspond to the first five epithets given in Liqujing 1 (T.243:784b2-5) and they constitute the
focal pentad of the seventeen-figure mandala described in Liqushi 1 (7.1003:610a16-18).

>4 But we can reconstruct the iconography of the Five Mysteries by referring to Amoghavajra’s Jingangding yugie
wubimi xiuxing yigui (T.1125:536¢19-21 and 538a24-25). Here four consorts Fll (mudra) surround Vajrasattva and
they all sit on a single lotus within a single lunar disc. There is also in this ritual manual brief iconographical
descriptions of the five figures. Vajrasattva (536¢6-8) forms adamantine fists with his left and right hands. His left fist
is placed at his groin and his right, in the attitude of brandishing an adamantine staff, is held at his heart. Desire
(537b10-11) forms two adamantine fists, and with her left fist holds a bow and with her right holds an arrow in the
attitude of shooting. Touch (537b13) holds two crossed adamantine fists in front of her chest. Love (537b17-18)
places her left adamantine fist under her right elbow and raises her right arm in the attitude of holding a banner. Pride
(537b20-21) forms adamantine fists and places them on her thighs. See also Astley-Kristensen, “The Five Mysteries
of Vajrasattva: A Buddhist Tantric View of the Passions and Enlightenment,” Temenos: Studies in Comparative
Religion, vol. 24 (1988), pp. 7-27, esp. 9-10.

55 Sakai, “Kongocho no daisan e ni tsuite,” Mikkyo kenkyii, vol. 71, pp. 134-142 and diagram on p. 147, as well as
Inui, “Kongocho tantora shosetsu no mandara ni tsuite (1),” Koyasan daigaku ronso, vol. 32, pp. 6-20.

A comparison of the descriptions of the four consorts given in Amoghavajra’s Jingangding yugie wubimi
xiuxing yigui with those in the Tibetan translation of the Third Assembly (Sakai, ibid, p. 143 and Inui, ibid, p. 18)
shows basic iconographical correspondences between three (Touch who hugs her knees, Love and her banner, and
Pride and her proud attitude) of the four consorts. The iconography of Vajrasattva, however, differs. In the Tibetan
work Vajrasattva holds a vajra in his right hand and a bell in his left. This is the iconography for Vajrasattva in
Amoghavajra’s Shigisheng damantuluo yishu (T.1004: 617b26-27), as well as in his Puxian Jingangsaduo niansong
ho (T.1124:532c1-3).

36 See 7.1003:617a1-3, as well as Sakai, “Kongochd no daisan e ni tsuite,” Mikkyo kenkyii, vol. 71, p. 143 and Inui,
“Kongocho tantora shosetsu no mandara ni tsuite (1),” Koyasan daigaku ronso, vol. 32, p. 18.

7 See, for example, the title of 7.20.1123(:528a7-8), as well as its in-text statement (ibid, 528a14-15). This manual
prescribes a seventeen-figure mandala whose focus is the pentad of the Five Mysteries. I discuss the iconography of
the mandala in this handbook, as well as in a related work (7°.20.1124) in Chapter Four, pp. 86-88 and related
endnotes.

38 See T.1125:535b3-5 and in-text statement (ibid, 535b10).

9 Subjugation by wrathful means is an important theme in Liqujing 3 and 10. I discuss Liqujing 3 (Trailokyavijaya,
T.243:784c8-18) in Chapter One, pp. 24-29 and relevant endnotes. For Liqujing 10 (Sarvamara-pramardin), see
T.243:785b21-29. This theme of the subjugation of the Hindu gods is further expounded in Liqushi 3
(Trailokyavijaya) and 10 (Sarva-mara-pramardin). For my discussion of Liqushi 3 (Trailokyavijaya), see
7.1003:611b9-612a9 and Chapter One as given above; for Liqushi 10 (Sarvamara-pramardin) see 7.1003:614c19-
615b5.

In Liqushi 10 (T.1003:614c19-20) Amoghavajra declares that the Tathagata who expounds the teachings of
this stage of the Liqujing is in fact Bodhisattva Sarvamara-pramardin, the One who Destroys All Demons. It is this
Bodhisattva who, in order to further clarify the Liqujing’s teachings (7.243:785b26-28), takes the form of Vajrayaksa
and, holding the adamantine fang, terrifies All the Tathagatas. Amoghavajra describes Sarvamara-pramardin in
Liqushi 1 (T.1003:608a22-25) as outwardly wrathful but inwardly compassionate, and as one who sweeps away the
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practitioner’s inner obstacles and crushes those like celestial Mara i (Deva-mara), ruler of the sixth heaven
(Paranirmita-vasavartin) in the realm of desire, and Mahe§vara, ruler of the highest heaven (Akanistha) in the realm of
form and lord of the three realms of desire, form and formlessness (Toganoo, Rishukyo no kenkyi, p. 295), who would
hinder his attaining enlightenment. Amoghavajra also states in Ligushi 10 (7.1003:615a1-4) that Sarvamara-pramardin
is in fact Maitreya who, upon entering a samadhi of compassion, outwardly manifested a fierce form in order to
convert and lead to enlightenment those gods who were difficult to control.

Amoghavajra equates (7.1003:614c20-615a1) the four aspects of Liqujing 10’s (T.243:785b21-26) teachings
on wrath to the angry forms of the four Buddha Families: entering into the samadhi of Trailokyavijaya of the Vajra
Family subdues Mara of Paranirmita-vaSavartin; entry into the samadhi of Kundali, the wrathful form of the Ratna
Family subdues Mahes§vara; the samadhi of Hayagriva, the Dharma Family’s wrathful form, subdues Brahma; and
entering the samadhi of Ucchusma, the Karma Family’s wrathful form, subdues Narayana, the Hindu god Visnu. The
mandala prescribed for the practice on wrath in this stage (7.1003:615a19-27) includes the Hindu gods who are
subjugated by this wrathful Bodhisattva.

As in Liqushi 3, this theme of battle occurs on two levels. One level is that of the Buddhist deities” conquest
and conversion of the Hindu gods. Once converted, the Hindu gods were consigned to specific heavens of the
Buddhist cosmology over which they rule. The second level is the practitioner’s internal battle. Very early in
Buddhism the heavens of the realms of desire, form and formlessness came to be considered levels of meditation that
the practitioner must pass through in the process of detaching himself from his defilements. The practitioner conquers
and thus transcends his inner obstacles, symbolized by the Hindu gods and their heavens, that prevent enlightenment.
See Toganoo, Rishukyo no kenkyii, pp. 292-295 and W. Randolph Kloetzli, Buddhist Cosmology. Science and
Theology in the Images of Motion and Light (Delhi: Motilal Banarsidass Publishers, 1989), pp. 29-30.

% As I have mentioned earlier in this study’s Introduction, a problem in Japanese scholarship has been whether
Amoghavajra’s citations in the Liqushi indicate one extended text, or a number of different extended texts, and
whether the extended work(s) belongs to the textual lineage of the Liqujing or that of the Sarvatathagata-tattva-
samgraha. Fukuda, for example, identifies one text, the Paramadi [tantra) B #IERINAE (see Fukuda’s
“Shoshoyugakyo to Sri-paramadi-tantra” [BSOIRINES) & Srt-paramadi-tantra, Rishukyo no kenkyii: sono seiritsu
to tenkai, pp. 33-53; “Kongosatta gikirui no kosatsu” 4l EHEE#IEA D 5 22, Rishukyo no kenkyii: sono seiritsu to
tenkai, pp. 54-67; “Rishukyo mandara ni tsuite — tokuni Gohimitsu mandara wo chaishin ni” [BEEREE | ~ % F —
RFICHFBEE ~ > & 7 %2 HHULT, Rishukyo no kenkyii: sono seiritsu to tenkai, pp. 425-430) as the source for all
Amoghavajra’s references to an extended work in his Liqushi. My problem with Fukuda’s research is that he has not
investigated the context of each of the seven citations he gives (see below endnote 61). Further, Fukuda does not
discuss the Liqushi or Shigisheng damantuluo yishu and their relationship to the Third and Thirteenth Assemblies.

Tanaka Ytibun, on the other hand, demonstrates (“Fuka shoden no Kongocho yugakyo ni tsuite” (5) —
“Rishushaku seiritsu jijo kanken,” Chizan gakuho, vol. 41, pp. 78-82) that it is difficult to find one source for
Amoghavajra’s references to “extended” works. He concludes that the references do not indicate Faxian’s translation
(called the Extended Liqujing, T.244), as has formerly been indicated in Japanese scholarship.

In short, this text should be studied separately from the historical development of the various versions of the
Liqujing.

6! There are nine references; see Appendix C, second bullet, numbers 1-9.

Fukuda Ryosei (“Shashoyugakyo to Sri-paramadi-tantra,” Rishukyo no kenkyii: sono seiritsu to tenkai, pp.
33-53, esp. p. 35 and footnotes 11-13 on pp. 50-51; “Kongosatta gikirui no kosatsu,” Rishukyo no kenkyii: sono
seiritsu to tenkai, pp. 54-67, esp. 55-56 and footnotes 23-29 on pp. 64-65; “Rishukyo mandara ni tsuite — tokuni
Gohimitsu mandara wo chtishin ni,” Rishukyo no kenkyii: sono seiritsu to tenkai, pp. 425-430, esp. p. 425 and footnote
1 on p. 429), Tanaka Yubun (“Fukt shoden no Kongocho yugakyo ni tsuite (5) — Rishushaku seiritsu jijo kanken,”
Chizan gakuho, vol. 41(1992), pp. 73-85, esp. pp. 78-79) and lan Astley-Kristensen (The Rishukuo, p. 21, footnote 88)
give a list of references to “extended” works. There are differences between my list and those of these scholars.
Fukuda records seven examples; he does not include my numbers 3 and 5, which do not have the characters scripture
#& and book 4. Tanaka’s chart (ibid, pp. 78-79) has three more examples than I give because he includes references
to “yoga teachings” FR{NZ . However, because this reference does not have the character “extended” /&, I have
included these references to yoga teachings under a third bullet in Appendix C, that is “references to forms of deities
in unnamed [yoga] ritual manuals.” Astley-Kristensen also records nine examples of “extended” works. He does not
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include my number 5 but has instead a listing for 7.1003:616¢15 . I, however, read this passage differently and so
do not consider this a reference to an “extended explanation.”

62 See Appendix C, second bullet, number 1, Ligushi 3 Trailokyavijaya (7.1003:611c10-11); and number 2 Liqushi 3
Trailokyavijaya (7.1003:612a3-9).

8 See Appendix C, second bullet, number 3, Liqushi 4 Avalokite$vara (7.1003:612b10-15); and number 4 Liqushi 4
Avalokite§vara (7.1003:612b27-c2).

% See Appendix C, second bullet, number 5, Liqushi 6 Vajramusti (7.1003:613a24-29).

%5 See T.865:209c16-210a17, esp. 210a13-14. This is the adamantine name that Bodhisattva Akasagarbha received
when consecrated by All the Tathagatas.

66 7.869:286b9-16. See also Iyanaga’s translation and notes, “Récits de la Soumission de Mahe§vara par
Trailokyavijaya - d’apres les Sources Chinoises et Japonaises,” pp. 663-664, and Giebel’s translation and notes, “The
Chin-kang-ting ching yu-ch’ieh shih-pa-hui chih-kuei: An Annotated Translation,” pp. 170-172.

7 The first manual is published in 7.20.1040. See its listing in the Zhenyuan xinding shijiao mulu (T.55.2157:880c15-
16). For the second work, see 7.2120:839b5 and 7.2157:879b8-9. It is published in 7.20.1171.

% The correspondences between these two ritual manuals and Amoghavajra’s description of the contents of the Fourth
Assembly are numerous. In 7.1040, for instance, the following points concur. Avalokite§vara explains (1) his
fundamental mantra -[»E 5 that is found in the Assembly of the King of the Rites [given] in the Kalpa for the
Conqueror of the Three Worlds [ = tH-#L15 T & (30c22-29); (2) his great mandala (31a3-9), as well as lotus (that
is, dharma) mandala (31b4-7), symbolic mandala (31b8-11) and action mandala (31b12-13); (3) rites that the master
performs within these mandalas (31a10-b3), for example rites whereby the master invites Avalokite$vara into the
sacred site (31a18-22) and rites whereby he draws his disciples into the mandala and bestows upon them special
teachings (31a22-b3). Further, (4) rites of accomplishment (31b13-c15) are given. Finally, (5) an appended Chapter
(uttaratantra) on Seals Fll ik (31c16-32a13) describes various hand gestures (31¢16-24), prohibitory precepts (32a1-5)
and hand gestures for the four Inner Offering Bodhisattvas (32a6-13).

An example of a connection between the Liqushi and the Jingangding Jiangsanshi dayigui fawang jiao and
so the Fourth Assembly occurs in Liqushi 4 (T.1003:612b10-11). Here Amoghavajra prescribes a visualization of
Bodhisattva Avalokites$vara sitting in the center of an eight-petalled lotus and surrounded by eight Buddhas /\fff who
sit on the eight petals. This iconography constitutes that of the great mandala that Avalokite§vara describes
(T.1040:31a3-9, esp. a6-8) in the Jingangding Jiangsanshi dayigui fawang jiao. (The same iconography appears in
Amoghavajra’s translation of a manual for a rite centered on Amitayus; 7.930:71a10-17, esp. 16-17.) This
iconography is repeated again in the Jingangding Jiangsanshi dayigui fawang jiao for the focal image of a rite of
accomplishment (7.1040:31b13-20, esp. 14-15), wherein the practitioner, after having drawn Avalokite§vara’s image
on silk, entered into meditative concentration before this image and chanted this Bodhisattva’s special mantra,
becomes Avalokite$vara, and so views the world of utmost bliss f# 15, The iconography of this image is identical
to that of the Liqushi 4’s visualization and the great mandala that Avalokite§vara prescribes in the Jingangding
Jiangsanshi dayigui fawang jiao: AvalokiteSvara sits on the summit of Sumeru, the site of the Fourth Assembly, and
eight Buddhas surround him.

In T.1171, the following points agree with those in the Fourth Assembly. MaiijusrT explains (1) his five-letter
dharant R T F-FEREE (705a10-18); (2) his great mandala (705a19-25), wherein he stipulates a youthful figure of
Maiijusr with his hair done up in five topknots, who holds in his right hand an adamantine sword and in his left a
Sanskrit text; symbolic #2F/] mandala (705b11-13); seed letter —FEHB (samaya [but perhaps a mistake for samadhi, or
samapanna, because the seed letters of the deities are depicted]) mandala (705b14-17); and action mandala (705b18-
20); (3) rites whereby the master draws the disciples into the mandala (705a27-29); (4) and rites of accomplishment
and their boons (705b21-c6).

See Sakai Shird, “Kongocho Gozanze daigiki hookyochii Kanjizai bosatsu shinshingon issai nyorai renge
daimandara bon ni tsuite,” Mikkyo bunka, vol. 12 (1950), pp. 16-22, wherein his gives the Tibetan version of this
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chapter, showing that its contents closely correspond to those of 7.1040, and his “Monju bosatsu no goji juho ni
tsuite,” Mikkyo bunka, vol. 81 (1951), pp. 28-37.

% This work is published in ¥4t 482. See Sakai, “Kongocho Gozanze daigiki hookyochi Kanjizai bosatsu
shinshingon issai nyorai renge daimandara bon ni tsuite,” Mikkyo bunka, vol. 12, pp. 16-22, esp. p. 16, p. 17 footnote
2, where he states that the contents of this text correspond to Amoghavjra’s description of the Fourth Assembly in his
Jingangding yugie shibahui zhigui.

70 Kawashima Takeshi (“Trailokyavijaya mahakalparaja no kenkya — mulatantra o chushin ni shite,” Indogaku
bukkyogaku kenkyi FI1FE S Z0E2MF ST, vol. 37, No. 2 (1989), pp. 828-826, esp. pp. 828-7) presents the contents of
the Trailokyavijaya-mahakalpa-raja. This work is divided into root manual #RAG£#) and appendix (uttaratantra, 5%
). The root manual has much in common with the structure of the Liqujing and explanations given in the
Ligushi. It contains chapters on (1) Vajrahumkara, (2) Tathagata, (3) Vajrapani, (4) Avalokite$vara, (5) Akasagarbha,
(6) Vajramusti, (7) Maiijusri, (8) Vajracakra, (9) Gaganagaiija, (10) Maitreya, (11) and the five types of gods. In
Liqushi 8 (T.1003:614a14-17, 18-20 and 7.243:785b7-8) Bodhisattva Sahacittopadita-dharma-cakra-pravartin takes
the form of Vajracakra and in Liqushi 10 (615a1-3) Bodhisattva Sarvamara-pramardin is said to be a transformation of
Maitreya.

The systematic order of the Ligushi and the Trailokyavijaya-mahakalpa-rdja is difficult to establish with
certainty. The opinions of the scholars who have studied these works are also divided. Sakai Shinten concludes that
the Trailokyavijaya-mahakalpa-raja corresponds to the Fourth Assembly and that it was the precursor of the Liqujing.
See Sakai, Mikkyo bunka, vol. 12, p. 87 and “Kongochogyo no daijusan e ni tsuite,” Mikkyo bunka, vol. 32, p. 39.
Sakai’s criteria for dating the order of the Assemblies are based on the Five Mysteries Mandala and the concept of
Great Bliss X&% (mahasukha) that are found in the Third, Fourth, Sixth and Thirteenth Assemblies. Because the Five
Mysteries Mandala is explained in the Third Assembly, again in the Fourth Assembly, where it is called the Great
Wheel Mandala K #i&: 455, and then both in the Liqujing and in Amoghavajra’s Liqushi, Sakai gives the order of
development of the texts as the Trailokyavijaya-mahakalpa-raja first, then the Liqujing, and finally the Thirteenth
Assembly. Moreover, Sakai dates the Thirteenth Assembly after the composition of the Liqujing, which, he says, is the
origin of the concept of Great Bliss and which corresponds to the Sixth Assembly of the corpus of Eighteen
Assemblies.

Kawashima Takeshi, on the other hand, argues for a two-way influence between the two texts. Kawashima
states that Amoghavajra wrote the Liqushi knowing the composition of the Eight Great Bodhisattvas in the
Trailokyavijaya-mahakalpa-raja and that the content of his Liqujing and Liqushi also influenced that of the
Trailokyavijaya-mahakalpa-raja. He lists five points concerning the Trailokyavijaya mahakalpa-raja: (a) its
composition resembles the Ligujing; (b) it has descriptions that are common to the Liqushi; (c) it describes a Five
Mysteries Mandala; (d) it explains the four types of mandalas and has points in common with the Sanskrit
Sarvatathagata-tattva-samgraha’s Chapter on Trailokyavijaya (15 B #{SR& =i 5); and (e) partial translations
(T.1040, 1172, 1173) by Amoghavajra exist. See Indogaku bukkyogaku kenkyii, pp. 828-826, esp. 827. Moreover, he
states (ibid, p. 828) that in the Tibetan Canon the Trailokyavijaya-mahakalpa-rdja is listed as the explanatory tantra
BUEHN (vyakyatantra) on the Sarvatathagata-tattva-samgraha’s Chapter of Trailokyavijaya.

"L Kawashima shows (“Trailokyavijaya mahdakalparaja no kenky — mulatantra o chushin ni shite,” Indogaku
bukkyogaku kenkyii, vol. 37, No. 2, p. 828) that the first chapter of the Trailokyavijaya-mahakalpa-raja focuses on
Vajrahiimkara’s subjugation of Mahe$vara and the worldly gods, and the theme of its eleventh chapter is Mahe§vara
and the twenty-five gods.

2 According to Amoghavajra’s description of the Fourth Assembly in his Jingangding yugie shibahui zhigui
(T.869:286b9-16), information about the subjugation and conversion of the Hindu gods and their initiation into
Buddhist mandalas is found in the First Assembly.

In Liqushi 3 (T.1003:611b9-21; for a translation and discussion of this passage, see Chapter One),
Amoghavajra provides a summary of the drama of subjugation of Hindu gods that occurs in the First Assembly’s
Chapter on Trailokyavijaya. Amoghavajra also records this drama in his Jingangding yuqie shibahui zhigui
(T.869:285a15- 27; see Chapter One). The Jingangding yuqie shibahui zhigui continues (7.869:285b7-22), presenting
rites of subjugation and the six mandalas of the Vajra Family.
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3 Amoghavajra’s Jingangding yugie shibahui zhigui provides the following description (7.869:286a26-29) of the
content of the Second Assembly:

Next, the Second Assembly is explained. This Assembly is called the Yigie rulai bimi wang yugie

— G ansins FHefn (Yoga of the King of Secrets of All the Tathagatas), and it is expounded in

the Akanistha, the highest Heaven of the realm of form 45755 K. [This Assembly] consists of

four main chapters [in which] the subtle principle of reality is explained in detail, and also the

subjugation of Mahe§vara is extensively explained. [Further,] the god Mahe§vara responds in

verse to Bodhisattva Vajra[sattva]’s questions.

See also Iyanaga’s translation and notes, “Récits de la Soumission de Mahe§vara par Trailokyavijaya - d’apres les
Sources Chinoises et Japonaises,” p. 663, and Giebel’s translation and notes, “The Chin-kang-ting ching yu-ch’ieh
shih-pa-hui chih-kuei: An Annotated Translation,” pp. 165-167.

Sakai (“Kongocho no daisan e ni tsuite,” Mikkyo kenkyii, vol. 71, pp. 121, 127-128) has shown that the
themes of this Second Assembly, which Amoghavajra describes in his Jingangding yugqie shibahui zhigui, can be
found in the second half of the Vajrasekhara-mahaguhya-yoga tantra (Tantra on the Extensive Secret Yoga of the
Adamantine Crown), the explanatory tantra on the First Assembly (Sarvatathagata-tattva-samgraha), which was
discussed above. This second part, titled Yigie rulai bimi yintuoluo gui —GJANACILE K FEFE#L (reconstructed Skt.
Sarvatathagata-guhyendra tantra, Tantra on the Secret Sovereign of All the Tathagatas), consists of four chapters and
three of them contain explanatory information about the First Assembly’s Chapter on Trailokyavijaya. For example,
chapter two of the Yigie rulai bimi yintuoluo gui, called the Explanatory Chapter titled The Family of All the
Tathagatas’ Secret Sovereign [from the] Scripture of All the Tathagatas — Y 4Nzl DKLk 7 F —GIansc iz & 45
< % F&ih, presents explanations about the samaya, dharma and karma mandalas expounded in the First Assembly’s
Chapter of the Adamantine Realm, and ends with an explanation of a visualization practice on Hiam Kara
(Trailokyavijaya) M0 5EEE1T. Also, in chapter three of Yigie rulai bimi yintuoluo gui, the Explanatory Chapter
titled Conqueror of the Three Worlds & =1t & 4 -5 < V) Bk, such topics as the subjugation of the gods, the
exchange between Vajrasattva and the gods, the gods’ mantras and the Great Mandala of the Wrath of the Vajra
Family are explained. Sakurai (“Vajrasekharatantra no ikkosatsu,” Chizan gakuho, vol. 35, p. 38, endnote 14 on pp.
47-8) notes, however, that the theme of the subjugation of the gods in this third chapter differs distinctly from that
given in the First Assembly (Sarvatathagata-tattva-samgraha) and the Fourth Assembly (Trailokyavijaya-mahakalpa-
rdja). Here Trailokyavijaya subjugates the deites by using his family members and bodies that emanate from his own
body H %3 D575, whereas is the other two works Trailokavijaya does the job himself.

74 See Appendix C, second bullet, number 3, Liqushi 4 Avalokite§vara (7.1003:612b11-15) states as follows:
Another time imagine the letter Aiim on another’s body and [that] it becomes a five-pronged vajra.
In its center, where it is grasped, imagine the Sixteen Great Bodhisattvas, and [then imagine that]
the two bodies, [that of] your own vajra and [that of] the lotus, unite LA H 43| B 5# #E —#%
F14, becoming meditation and wisdom &2 [two of the six paramitas]. Thus, there is in the
Extended Chapter of the Yoga Eitfil/# it a secret meaning which explains that [when] the two
roots [sexual organs of a man and women] unite _fR%Z %, the five tainted objects [of the sense-
fields of body, speech, smell, taste and touch] . become [instead] great acts of the buddhas K
i

5 See Appendix C, second bullet, number 5, Liqushi 6 Vajramusti (7.1003:613a24-29) goes as follows:
[The Ligujing’s teaching that] “Forming the adamantine seal of All the Tathagatas accomplishes
the supreme achievements of All the Tathagatas’s functions of body, speech and mind” [means
that] because the yoga practitioner attains the samadhi of Bodhisattva Vajramusti 4|4, he can
successfully accomplish the practices of the three mysteries [that are explained] in all the
teachings on mantras. For this reason, it is explained in the Extended Yoga E£ER {5 that the
union of adamantine [states of] body, speech and mind is termed “fist” % (musti). The bindings
18 (bandha) [of the seals] of All the Tathagatas are “adamantine fists” 4[| %
For instance, scholars give more than one source for Amoghavajra’s reference to an extended work in
examples at second bullet, number 3, the secret meaning of the union of “the two roots”, and number 5, “the
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adamantine union of body, speech and mind” given above. Sakai (“Kongdcho no daisan e ni tsuite,” Mikkyo kenkyii,
vol. 71, pp. 126-7) refers to passages about the “secret meaning of the union of the two roots” in the Vajrasekhara-
mahaguhya-yoga tantra. The first passage is found in the Sarvakalpa-samuccaya (Collection of All Teachings)’s third
chapter, called Explanatory Chapter titled Explanation of the Secret Meaning [concerning] the Great God of Tantra H
KRR ROEERE &4 -5< HF L. A second passage containing this “secret meaning of the two roots” appears in
the Sarvatathagata-guhyendra tantra (Yigie rulai bimi yintuoluo gui)’s second chapter, called the Explanatory Chapter
titled The Family of All the Tathagatas’ Secret Sovereign [from the] Scripture of All the Tathagatas. These works, as
discussed above, correspond to the Third and Second Assemblies described in Amoghavajra’s Jingangding yuqie
shibahui zhigui. Tanaka Yubun, (“Fuktishoden no Kongocho yugakyo ni tsuite” (5), Chizan gakuho, vol. 41), p. 80,
esp. p. 85 endnote 44) shows that this visualization is also found in the Song Dynasty translation of the
Sarvatathagata-tattva-samgraha (First Assembly).

Kawashima Takeshi (“Trailokyavijaya mahakalpardja no kenkyt — milatantra o chtishin ni shite,” Indogaku
bukkyogaku kenkyii, vol. 37, No. 2, p. 826, note 11) states that Toganoo (Rishukyo no kenkyii, p. 227) gives the
Sarvatathagata-tattva-samgraha (First Assembly) as a source for second bullet, number 5, “the adamantine union of
body, speech and mind is termed fist.” Kawashima (ibid, p. 827) also finds the same explanation for “fist” in the
Trailokyavijaya-mahakalpa-raja’s Chapter on Vajramusti (6).

Further, in Liqushi 17 (T.1003: 617a4-6, see also Appendix C, second bullet, number 9, the practitioner is
told he can investigate details of the Five Mysteries rite in the Extended Scripture:

The practitioner, having received consecration to become a master [F[EABLHEH (acarya

abhiseka), can practice this rite of the Five Mysteries. The passages concerning the merits and

benefits that will be obtained [due to the performance of this rite] are extensive and so I cannot

explain them fully [here]. It is better if you can get hold of the Extended Scripture and try to

investigate this yourself FTiEF SCEE A v Bk, 15EEAEH B ES L H.

As we have seen above, Amoghavajra states in Liqushi 16 and 17 that the Five Mysteries mandala is a component of
the larger mandala prescribed in the Third of the Eighteen Assemblies on the Yoga of Adamantine Crown. But the
Extended Scripture that Amoghavajra refers the practitioner to in the example at second bullet, number 9 cannot be
limited to the Third Assembly. According to his Jingangding yuqie shibahui zhigui and his Shigisheng damantuluo
yishu, in the Thirteenth Assembly Bodhisattva Samantabhadra further explains the secret whereby the seventeen
figures of the mandala of rapture and infallibility conflate into a pentad of Venerables seated upon a single lotus dais.
In sum, a single source for the Five Mysteries rite cannot be specified.

76 See T.1003:616c8-10 and 7.869:286b1-6. As mentioned already, this mandala is described in the Third of the
Eighteen Assemblies of the Yoga of the Adamantine Crown that Amoghavajra describes in his Jingangding yugie
shibahui zhigui, and it correlates to the Tibetan version of the Sarvakalpa-samuccaya (Collection of All Teachings).

777.1003:611b27-c3, 611c27-29, T.243:784c15—8, Sakai, “Kongochokyo no daisane ni tsuite,” Mikkyo kenkyii, vol.
71, pp. 136-137 and Inui Hitoshi, “Kongocho tantora shosetsu no mandara ni tsuite (1),” Koyasan daigaku ronso, vol.
32 (1997), pp. 1-30, esp. pp. 10-12.

Amoghavajra does not provide iconographic information for the figure of Trailokyavijaya in the Jingangding
yugqie shibahui zhigui’s outline of the First Assembly’s Chapter on Trailokyavijaya. He only records that
(T.869:285a20-25) Vajrapani, having entered a meditative concentration of wrath and manifested a great, majestic
body (Trailokyavijaya), pinned Mahe§vara beneath his leg. Here we learn that Trailokyavijaya assumes a standing
pose and treads on Mahe§vara.

The Song Dynasty translation of the First Assembly (Sarvatathagata-tattva-samgraha)’s Chapter on
Trailokyavijaya (7.882:376¢c17-22) describes the iconography of this wrathful figure in greater detail. Vajrapani,
taking the form of Vajrahimkara/Trailokyavijaya, is blue in color, has slightly protruding fangs, an angry, grimacing
face, and tramples on Mahe§vara with his left foot and on the breasts of Uma with his right foot. Further, the
bodhisattvas of his retinue are wrathful in appearance. (See also Inui, “Shoe Kongochokyo shosetsu no mandara ni
tsuite (1),” Koyasan daigaku mikkyo bunka kenkyijo kinen, vol. 9 (1995), pp.13-14 and “Shoe Kongochokyo no
shidaibon to mandara no tokushoku,” Koyasan daigaku ronbunshii: Koyasan daigaku soritsu hyakujii shiinen kinen, p.
88.) The iconography of this wrathful Vajrapani/Vajrahimkara/Trailokyavijaya surrounded by four wrathful figures
concurs with prescriptions given in both Liqujing 3 and Liqushi 3. (See also Chapter One, Trailokyavijaya Mandala
Liqushi Stage 3.) But, according to Inui (“Shoe Kongochokyo no shidaibon to mandara no tokushoku,” Koyasan
daigaku ronbunshii, p. 88 and “Kongo tantora shosetsu no mandara ni tsuite (1),” Koyasan daigaku ronso, vol. 32, p.
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11), this Song Dynasty translation does not describe Vajrahiimkara/Trailokyavijaya as multi-armed or multi-faced.
This suggests that the Sanskrit manuscript used for this Chinese translation belongs to a textual tradition different
from the Sanskrit manuscripts that Amoghavajra consulted.

8 See Appendix C, second bullet, number 1, Ligushi 3 Trailokyavijaya (7.1003:611c10-11).
7 See Appendix C, second bullet, number 2, Liqushi 3 Trailokyavijaya (7.1003:612a3-9).

80 See, for example, 7.18.873:301a5-8; 7.20.1056:73¢18-20, 1124:532a16-18; 1133:575b3-6. All are recorded in the
list of translations and compositions (7.2120:839c16, c8, c14) that Amoghavajra presented the Chinese Emperor in
771.

81 T.1133:575a20, in-text title.
82 T.1056:72, title, and see in-text 72a10 K FRN4= I TERE.
83 There are four such examples in the Ligushi. See Appendix C., third bullet, numbers 1 -4.

8 Liqushi 4 (T.1003:612a28-b5, Appendix C, third bullet, number 2, prescribes for the Mandala of Avalokite§vara:
[If] the practitioner maintains the heart mantra of Bodhisattva Avalokite§vara and [if] he seeks to
accomplish [this scripture’s] guiding principle of insight, he must construct [its] mandala. In the
center draw Bodhisattva Avalokite$vara, [making him] just like his fundamental ritual form AN
J&. In front of him install Vajradharma, at his right install Vajratiksna, at his left Vajrahetu, and
behind him install Vajrabhasa. In each of the four inner and outer corners install the Four Inner
and Outer Offering [Bodhisattvas]. In the east gate depict the form of a goddess (deva). She
represents desire. In the south gate draw the form of a snake, who represents hatred. In the west
gate draw a boar who represents the form of delusion. In the north gate draw a lotus flower, which
represents the form of nirvana.

8 Liqushi 5 (T.1003:612c17-23, Appendix C, third bullet, number 3, stipulates for the Mandala of Akasagarbha:
Because the practitioner will perform a meditative concentration on Bodhisattva Akasagarbha he
must construct the fundamental mandala of this Bodhisattva. In the center of this mandala draw
Bodhisattva Akasagarbha in his fundamental form AJiZ. In front of him draw Vajraratna, to his
right draw Vajrateja, to his left draw Vajraketu and behind him draw Vajrahasa. In the four
corners of the inner and outer courts [of this mandala] arrange the four Inner and Outer Offering
[Bodhisattvas], respectively. They [too] are [drawn] in their fundamental forms AJ%. In the
eastern gate place a vajra, in the southern gate a jewel, in the western gate a lotus and in the
northern gate a bell.

8 See 7.869:285¢8-10:
Next I will explain the Chapter on Universal Submission... The great mandala has thirty-seven
[figures]. All are transformations of Bodhisattva Avalokit§vara. IRitIEFIR K. » o H—K
B, B =1t WBAAEEE.
And see T7.869:286a3, 20-21:
Next, I will explain the Great Chapter of the Accomplishment of All Objectives... All [in the
mandalas described above] are, namely, the transformations of Akasagarbha, [himself a
manifestation of] that Revered One who holds the Vajra. R —YIZgamt Kim . » » &2
AR W 22 i .
Directives in these chapters of the First Assembly prescribe the same type of figural grouping that is seen in
the Mandala of Trailokyavijaya in Liqushi 3, where Vajrasattva/Trailokyavijaya is surrounded by the four main
bodhisattvas of the wrathful Vajra Family.

87 7.1003:611al-2.
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88 That is, the First Assembly (Sarvatathagata-tattva-samgraha)’s first Chapter on the Adamantine Realm.

The practitioner must learn to contemplate the equality of all elements of reality, which are inherently pure in
nature. This is the teaching of Liqujing 4 (T.243:784c19-20), and it is expounded by the Tathagata who has attained
the original state wherein self-nature is innately pure 73 H E{EIFEEMEANZK. Liqushi 4 states (7.1003:612a11) that this
Tathagata is none other than Tathagata Avalokite$vara-raja #l H 7£ F415< (King of Self-Mastery of Vision). This
Buddha is so named in Amoghavajra’s Sarvatathagata-tattva-samgraha (T.865:208b5) and its commentary
(T.870:288b18-19, 291a14-15). Further, the Ligushi explains (7.1003:612a10-13) that this Buddha takes the form of
Tathagata Amitayus ff & 2415 when dwelling in his Pure Land, and that of Bodhisattva Avalokite$vara when
dwelling in our defiled world during the time of the five pollutions % 4% . %)t 5.

In the Liqushi each line of the Liqujing’s teaching is assigned to one of the four bodhisattvas of the retinue of
Tathagata Avalokite$vara-raja. They are (7.1003:612a16-22) Vajradharma, Vajratiksna, Vajrahetu 4[f|/[X] and
Vajrabhasa <55,

89 7.865:211a9-b9 and Chapter One. The Sarvatathagata-tattva-samgraha (T.865) further clarifies
Avalokite$vara/Vajradharma’s iconography in its section on the action seals #3E£F] for the figures who appear in the
Great Mandala of the Adamantine Realm, stating (7.865:222a7) that Avalokite$vara/Vajradharma holds a lotus in his
left hand and with his right hand forms the action of opening its petals.

% See the section on mudras and mantras (7.18.873:305b12) for the deities of the Action Assembly #3EEE in the
Jingangding lianhuabuxin niansong fa, a manual for the performance of the rite of the adamantine realm, as well as
ritual manuals for Avalokite$vara in his transformations as Sahasrabhuja-Arya-Avalokite$vara (7.20.1032:7b17-19,
esp.19; 7.20.1056:74a9-11, esp. 10), as Ekadasamukha (7.20.1069:143b27-29) and for his parent Buddha Tathagata
Amitayus (7.19.930:71a10-15, esp. 13-14). All are listed in the memorial of 771 (7.2120:839¢7, c22,c8,b12,c9,
respectively).

Moreover, Amoghavajra’s ritual manuals for rites of Avalokite$vara that do not belong to the
Sarvatathagata-tattva-samgraha lineage, for instance, the Guanzizai pusa zhenyan guanxing yigui i B £ 5% R 5
BATHHL and Guanzizai pusa zuisheng mingwang xinjing #1 F 1E 2 i B F.0968, prescribe (7.20.1031:5a23-28,
esp. a26-27, 7.20.1033:14c21-2) that Avalokite§vara hold a lotus in his left hand and open its petals with his right
hand. Both manuals are recorded (7.2120:839c23, b4) in Amoghavajra’s list of translations and compositions
presented to the Chinese Emperor.

In the Daigoji mandala (7. Zuzo, vol. 5, 3044, p. 780, No. 5) the central figure of Avalokite$vara holds a
long-stemmed lotus in his left hand but his right hand does not form the gesture of opening its petals. The
Ishiyamadera mandala (7. Zuzo, vol. 12, 3239, p. 959, No. 6) focuses upon a pentad configuration composed of a
Bodhisattva cum Buddha and the four main members of Tathagata Avalokite§vara-raja’s family. There are
correspondences between the iconography of this mandala and Liqushi 4’s prescriptions, as well as the texts (7.865
and 870) that constitute the source of the Liqujing’s teachings and the Liqushi’s explanations. The first obvious
correspondence is the name of the central figure, who is labeled Vajra I§vara 4[| | 7£. The term I$vara H7E, the
ability to master something and so become sovereign (Monier-Williams, Sanskrit-English Dictionary, p. 171),
signifies the ontological and soteriological essence of both Tathagata Avalokite§vara-raja and Bodhisattva
Avalokite$vara that is expounded in Liqushi 4, the Sarvatathagata-tattva-samgraha (T.865:211a9-b9) and its
commentary (7.870:289b9-15, 291b6-7). A second correspondence is the epithet “Adamantine” 4[| (Vajra) that
preceeds all the names of the mandala’s figures. This points to the Sarvatathagata-tattva-samgraha (T.865) wherein
the names of all the figures in the Great Mandala of the Adamantine Realm are prefixed with this term.

91 T7.1003:610¢28-29. This iconography does not correspond at all to that of the central figure of Bodhisattva
AkaSagharba in the Daigoji’s Mandala of the Guiding Assembly of Akasagarbha i 2= EREREr (T. Zuzo, vol. 5,
3044, p. 781, No. 6). This figure holds a flaming sword in his right hand and a long-stemmed lotus in his left hand.
The mandala has been damaged and it is impossible to tell if there would have been a gem on top of the lotus flower.
For instance, in the Daigoji’s Mandala of the Guiding Assembly of Venerable Mahavairocana (fig. 3, T. Zuzo, vol. 5,
3044, p. 778, No. 3) Akasagarbha holds a flaming sword in his left hand and a long-stemmed lotus topped with
flaming jewels in his right hand.
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92 T.1003:612c8-13. These Bodhisattvas are Vajraratna <2 E7, Vajrateja <=l ), Vajraketu <l {#, Vajrahasa <2l
.

~.

93 The passage wherein Vairocana/Vajradhara generates Bodhisattva Akasagharba for this Great Mandala of the
Adamantine Realm elucidates the particulars of this Bodhisattva’s nature and function. While in a special meditative
concentration associated with the pledge of Bodhisattva Akasagharba, Vairocana emits from his heart the mantra
vajraratna (adamantine gem). Then, due to empowerment of All the Tathagatas, the entire realm of empty space
enters the heart of Vairocana and, becoming a repository of a realm composed of vast empty space, produces the form
of a great adamantine gem. From this gem appears innumerable figures of Tathagatas who, after performing the
consecration of All the Tathagatas in all the world systems, combine and become the figure of Bodhisattva
Akasagharba. In a second concentration Vairocana places this adamantine gem in AkaSagharba’s hands and confers
upon him consecration in the form of the adamantine gem. All the Tathagatas then consecrate him with the adamntine
name of Vajragarbha (Adamantine Repository). Having been consecrated by All the Tathagatas, Bodhisattva
Vajragarbha extols the adamantine gem that has been placed in his hands, saying that it is used by the Buddhas to
consecrate the realms of sentient beings. See 7.865:209c¢16-210a17 and an English translation in Giebel, Two Esoteric
Texts, pp. 32-4.

% In Amoghavajra’s reference source, the Sarvatathagata-tattva-samgraha (T.865), Tathagata Mahavairocana is
described as having been consecrated with the great gem of Akasagharba (7.865:208a29-b1) and, further, that he has
obtained the consecration of All the Tathagatas® great gem, which was born from empty space (7.865:208b10-1).

% The Sarvatathagata-tattva-samgraha (T.865) does not give details of the anthropomorphic forms of Tathagata
Ratnasambhava’s family for the Great Mandala of the Adamantine Realm. However, from descriptions of Vairocana’s
generation of these bodhisattvas for this Great Mandala of the Adamantine Realm, and from the prescriptions for their
representations in the seed letter, symbolic and action (dharma-, samaya- and katsuma-) mandalas in the section on
the Four Seals, we can assume that Akasagharba/Vajraratna would hold a gem as his emblem, Vajrateja would hold a
solar disc, Vajraketu a gemmed banner and Vajrahasa a smile. See 7.865:207b20, 221a8-12, b6-10.

9% Daxukongzang pusa niansong fa R 72 5 k&ML is published in 7.20.1146. See T.1146:603a14-15: T4 K
B A4 | TR R0 B 0 e 222 i e (5 5 2095 This manual is listed in Amoghavajra’s 771 memorial (7.2120:839¢21).

97 T.1146:604a25-28.

% T.1146:604b4-6. The iconography of Bodhisattva Akasagharba is provided in a second ritual manual that its author
states has been extracted from the First Assembly’s fourth Chapter on the Accomplishment of All Objectives (7.
20.1145:601c11: H 4 MITEFE Ak — )35 55 . This manual, atrributed to Subhakarasimha (see Bussho kaisetsu
daijiten, vol 3. p. 240), directs (T.1145:602a3-6) that Bodhisattva Akasagharba holds in his left hand a lotus topped
with the wish-granting gem and forms with his right hand the gesture of granting all wishes.

In another ritual maunal translated by Amoghavajra, but which cannot be directly linked to the
Sarvatathagata-tattva-samgraha (T.865) ritual lineage, Bodhisattva Akasagharba appears holding the gem in his left
hand and forming with his right the hand gesture of granting wishes. See, for example, Ba dapusa mantuluo jing J\ X
FhEZ FERERS (T.20.1167:675b23-26, which is listed (7.2120:839¢1) in Amoghavajra’s 771 memorial.

% In the mandala described in Ch. 2 (7.848:8¢c25-26) this Bodhisattva’s attribute is a sword that produces fiery light
and in that described in Ch. 11 (7.848:36a5-7) the emblem of this Bodhisattva is a great sword of wisdom that is
placed on a great white lotus flower. In Ch. 8 (7.848:23¢16-17) Bodhisattva Akasagarbha has a sword (khadga) in his
hand. See Yoritomi (Mikkyobutsu no kenkyi, p. 611), who gives surviving Indian examples of Akasagarbha with a
sword.

100 [ iqujing 11 (T.243:783¢10-17) summarizes the teachings and practices of the Eight Bodhisattvas expounded in
Liqujing 3 to 10. In Liqushi 11, Chapter on The Conqueror of the Three Worlds (Trailokyavijaya)’s Circle of
Instruction and Command (7.1003:615b6-19), Amoghavajra’s explanation is also one of summarization. He equates
the Liqujing’s teachings with the attainments the practitioner has gained by his progress through the four mandalas of
the four families. For example, entering into the Great Mandala of the Vajra Family enables the practitioner to awaken
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to the fact that “all sentient beings possess an indestructible, adamantine buddha-nature”; entering into the Lotus
Family’s mandala enables him to awaken “to the purity of the Dharma Realm, as pure as the lotus” [which, like the
lotus, is not tainted by delusions (moha) ANSEHEARYLEEEK]. (T.1003:615b9-11, 14-16; See also Astley-Kristensen, The
Rishukyo, pp. 155-6.) The mandala Amoghavajra delineates in Liqushi 11 (7.1003:615b21-c3) graphically depicts this
theme of summation. The five types of Indian gods and consorts who appear in this mandala are the same five types of
gods who constitue the Outer Vajra Family in the Great Mandala of the Adamantine Realm that is expounded in the
First Assembly (Sarvatathagata-tattva-samgraha)’s first Chapter on the Adamantine Realm. Amoghavajra’s Zhubu
tuoluoni mu (T.903:898c18-22) records that these five types of gods are installed in the outer enclosure of this
Mandala of the Adamantine Realm. And, as we have seen, the drama of the subjugation of these gods, their
conversion and entry into this mandala is the theme of the First Assembly’s second Chapter on Trailokyavijaya. See
Amoghavajra’s Jingangding yuqgie shibahui zhigui (T.869:285a15-b6).

However, the story of subjugation of the Hindu gods and their entry into the Great Mandala of the
Adamantine Realm is not only found in the First Assembly’s Chapter on Trailokyavijaya. Mahe$vara’s subjugation is,
according to Amoghavajra’s Jingangding yugie shibahui zhigui (T.869:286a26-29), also presented in the Second
Assembly. Sakai (“Kongochokyo no Daisan e ni tsuite,” Mikkyo kenkyii, vol. 71, pp. 121, 127-128) has shown that in
the third chapter (Explanatory Chapter titled Conqueror of the Three Realms) of the Tibetan work (Sarvatathagata-
guhyendra tantra, Tantra on the Secret Sovereign of All the Tathagatas), whose content corresponds to Amoghavjra’s
description of the Second Assembly, the subjugation of the gods, their mantras and the Vajra Family’s Great Mandala
of Wrath are explained. Further, the five types of gods and consorts appear in the outer court of the Mandala of the
Five Families, which is expounded in the Third Assembly (Sakai, “Kongochokyo no daisan e ni tsuite”, Mikkyo
kenkyii, vol. 71, pp. 125, 146, diagram p. 147 and Inui Hitoshi, “Kongocho Tantora shosetsu no mandara ni tsuite (1),”
Koyasan daigaku ronso, vol. 32 (Feb. 1997), pp. 1-30, esp. pp. 22-25). Finally, this drama of conquest and conversion
has separate chapters in the the Fourth Assembly. Kawashima records (“Trailokyavijaya mahakalpardja no kenkyt —
mulatantra o chishin ni shite,” Indogaku bukkyogaku kenkyii, vol. 37, No. 2, p. 828) that the first chapter of the
Trailokyavijaya-mahakalpa-raja focuses on Vajrahimkara’s subjugation of Mahe§vara and the worldly gods, and the
theme of its eleventh chapter is Mahe§vara and the twenty-five gods.

101'7.1003:611c11, 612a9 and 612b14 and 28. I discuss Amoghavajra’s recording (7.2120:840a13-14, al5, and
844a21-23) of his travels to India later in Chapter Four.

102 In Liqushi 12, Chapter on the Outer Vajra Assembly (7.1003:615¢10-25) Amoghavajra equates the Liqujing’s
fourfold teachings (7.243:785¢10-14) to the Four Buddha Wisdoms PUf#4Y, and by extension, to each Buddha’s main
attendant Bodhisattva, that is, Samantabhadra/Vajrasattva, Akasagarbha/Vajraratna, Avalokite$vara/Vajradharma and
Vi§vakarman/Vajrakarma, respectively. In the Liqujing (T.243:785c14-17), those of the Outer Vajra Family, to further
clarify the teachings, “raised their voices in joy and expounded the true essence of the adamantine natural existence.”
(See Astley-Kristensen, The Rishukyo, p. 157.) For the mandala in Liqushi 12 (T7.1003:616a3-7, listed in Appendix C,
third bullet, number 4), Amoghavajra gives the following directions:

Therefore, in order to pacify those gods who are difficult to control and are transmigrating in the

five paths of the wheel of life and death, construct the liberation wheel of the five kinds. Buddha

Vairocana, for the sake of gathering and converting the same types of worldly [gods and] beings,

explains the mandala of Mahe§vara. In the center draw Mahe§vara. He is identical to his

fundamental form 3&JZ [footnote has AXJZ]. The eight gods /\FE? X surround him. Draw the

four Offering [Bodhisattvas] and the four Gate [Bodhisattvas] in their fundamental forms AJ.

There is a problem with the iconography of Mahe§vara. The critical annotation in the Taisho edition states
that the Song, Yuan and Ming editions, as well as the copy of this text included in Kakai’s Sanjijo sakushi =11 ffit
¥~ contain the character “fundamental” %, rather than the character %K. Is he, then, to have a tathagata-like form %1€
J&, which he acquires in the drama recorded in, for example, the First Assembly’s Chapter on Trailokyavijaya
(T.869:285a15-27, esp. a23-25), or is he to be depicted in the form prescribed in his fundamental ritual manual, which
is not named? Toganoo (Rishukyo no kenkyii, p. 334), as does Kokuyaku mikkyo, vol. 4, p. 480, translate this phrase as
“fundamental form”, and Astley-Kristensen, (The Rishukyo, p. 158) has “a Tathagata form”. Neither scholar refers to
this textual problem.

The Extended Chinese version of the Liqujing (T.8.244:796a25) does not describe the figure of Mahe$vara
either, but instructs the practitioner to draw his figure according to the rules 4.
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103 See Amoghavajra’s references to an “extended” text in Appendix C, second bullet, numbers 6, 7 and 8.

The Stages of the Seven Mothers, the Three Brothers and the Four Sisters are not in every version of the
Liqujing. In addition to Amoghavajra’s translation (7'.243), these Stages are found in the Chinese Extended Version
(T.8.244), as well as in the Tibetan Extended and Abbreviated Versions (see Toganoo, Rishukyo no kenkyi, p. 336).
However, as Toganoo’s research shows (ibid, pp. 339-341, 347-350, 356-358), the iconography for these figures
stipulated in the Tibetan and Song Dynasty Extended Versions differs from the very brief directions that Amoghavajra
gives in his Liqushi. There is, on the other hand, information in his Ligujing and Liqushi that links these Stages and
their mandalas of the Indian gods to the lineage of the Sarvatathagata-tattva-samgraha.

One example that points to Amoghavajra’s source is the offerings made by these Indian gods and goddesses.
In the Liqujing (T.243:785¢c18-19, 21-22, 24-25) the Seven Mothers, Three Brothers and the Four Sisters offered their
heart mantra H[>E = to the Buddha. For instance, the seven mothers all offered the Buddha “the essence of the
mantra of their pledge [whereby they] summon [with a] hook, draw in, can kill and can accomplish™ k&4 1 A GER%
REAK —JEEHI(E S 0. The First Assembly’s Chapter on Trailokyavijaya expounds mandalas of instruction and
command 42 455 and their associated rituals and rules that center on the subjugated Hindu gods, who have
become members of the Vajra Family. These gods and their consorts perform the same act of offering their mantras to
the buddhas. Amoghavajra’s describes these acts in his Jingangding yugie shibahui zhigui (T.869:285b22-c8). The
passage (7.896:285b27-29) on the Symbolic Mandala of Instruction and Command Z§)) — BEHE = 5556 goes as
follows:

Then, second, the Symbolic Mandala of Instruction and Command is explained. Each god and his

consort offer their fundamental mantra. [Next], Buddha explains to [these gods] this mandala,

which possesses thirty-seven [figures]. [Also Buddha] explains to the disciples the rites for

mastering the yaksas and yaksinTs and elucidates in detail various ritual prescriptions.

(See also Giebel’s translation and notes in “The Chin-kang-ting ching yu-ch’ieh shih-pa-hui chih-kuei: An Annotated
Translation,” Naritasan bukkyo kenkyiijo kiyo, vol. 18, pp. 150-154, esp. p. 152). And, as we have noted, the Tibetan
works that correspond to the Second and Fourth Assemblies also contain chapters on the Hindu gods.

Further, Amoghavjra’s provides in Ligushi 13, 14 and 15 numerous clues to his reference system. Here we
will focus on the Stage of the Seven Mothers. There is in Liqushi 13 more explicit commentary about the offering
made by the Seven Mothers and this clarification points to the Sarvatathagata-tattva-samgraha (T.865) as his source.
He states (7.1003:616a13-15) that the “hook [for] summoning” & is the seal of the adamantine hook 4 fl|£/F]
with which one “can summon all types of sentient beings, for instance all two-legged beings and many-legged
beings.” The “[act of] drawing in” # A is the formation of the seal of the adamantine rope 4[ll|5ZF1 whereby one
“pulls sentient beings into the mandala and so draws them into the Buddhist path.” These acts of “summoning and
drawing in” are the functions of two of the Gathering Bodhisattvas 13, who appear in the gates of the First
Assembly’s Great Mandala of the Adamantine Realm, as well as in the Third Assembly’s Mandala of the Five
Families, for example. (See Sakai, “Kongocho no daisan e ni tsuite,” Mikkyo kenkyii, vol. 71, diagram on p. 147 and
Inui, “Kongocho tantora shosetsu no mandara ni tsuite (1),” Koyasan daigaku ronso, vol. 32, p. 22, p. 25.)

There are variations in both the numbers and names of the mother goddesses (matrkas) in the Indian
tradition, who came to represent the endowed energies (Saktis) of such Hindu gods as Brahma, Siva and Visnu, to
name but a few. Therefore, in the Indian tradition the iconography of each mother is distinct, being characterized by
the form, attributes and mount of her male counterpart. See, for example, Toganoo, Rishukyo no kenkyi, pp. 336-338
and Katherine Anne Harper, “The Warring Saktis: A Paradigm for Gupta Conquests,” The Roots of Tantra, Katherine
Anne Harper, Robert L. Brown, eds. (Albany: State University of New York Press, 2002), pp. 115-131, esp. pp. 115-
121.) The Devi Mahatmya, dated between 400 and 600 C.E., is one of the first texts to specify the names and natures
of the Seven Mothers, and this work includes BrahmanT in this group of seven (Harper, ibid, p. 117).

In the Liqushi (T.1003:616a27-8) Amoghavajra adds Brahmant to the group of Seven Mothers in order to
symbolize, he says, the Eight Offering Bodhisattvas 7% /\ {3 %, deities present in both the First Assembly’s
Mandala of the Adamantine Realm and the Third Assembly’s Mandala of the Five Families.

104 See Yuanzhao’s Daizongchao zeng Sikong Dabianzheng Guangzhi sanzang heshang biaozhiji (T.52.2120). 1 have
consulted Osabe Kazuo’s Daisocho zo Shika Daibensho Kochi sanzo wajo hyoseisha {52 5IE =] 22 K EEE & 4 —
kAN R HGEE, Gokyabu TG, Kokuyaku Issaikyo [B]7%—YI#E (Tokyo: Daito shuppansha), vol. 98, pp. 476-604
and Raffaello Orlando, A Study of Chinese Documents Concerning the Life of the Tantric Buddhist Patriarch
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Amoghavajra (A.D. 705-774), (Ph.D. Princeton University, 1981), pp. XI-XII for a description of the contents in this
official collection.

105 See Robert H. Scharf, “Esoteric Buddhism in China” (Appendix 1), Coming to Terms with Chinese Buddhism. A
Reading of the Treasure Store Treatise (Honolulu: University of Hawai’i Press, 2002) pp. 263-344, who, in
questioning the historical status of Chinese Tantra or Vajrayana, initiated a dialogue concerning the problems of
scholars’ definitions and characteristics of an independent school of Esoteric, or Tantric, Buddhism in Tang China
during the time of Subhakarasimha, Vajrabodhi and Amoghavajra. Scharf argues (ibid, p. 268) there is no evidence
that Chinese monks regarded the practices of these masters as other than a “state of the art” of Indian Buddhist ritual
technology that was still within the perimeters of Mahayana. Moreover, he locates (pp. 269-273) the origins of the
“Esoteric Teaching” with the tenth-century monk Zanning %% (919-1001), who used the terms “Wheel of Instruction
and Command” Z{45 i and the “Great Doctrine of Yoga” Hifill )X #X to describe the tradition of Vajrabodhi,
Amoghavajra and their descendants.

Two excellent responses to Sharf’s essay are Charles Orzech, The “Great Teaching of Yoga,” the Chinese
Appropriation of the Tantras, and the Question of Esoteric Buddhism, Journal of Chinese Religions, vol. 34 (2006),
pp- 29-78, and Hendrik Sgrensen, “On Esoteric Buddhism in China: A Working Definition,” Esoteric Buddhism and
the Tantras in East Asia, pp. 155-175. The core of Orzech’s study is his examination of the context and significance of
the terminology used by the Tang monks Vajrabodhi, Amoghavajra and his immediate disciples, and the Song monk
Zanning. He establishes (pp. 45-57) that Vajrabodhi and Amoghavajra, not Zanning, introduced the term “Great
Doctrine of Yoga” to characterize their newly imported tradition of ritual practices, and that Amoghavajra coined the
term “Wheel of Instruction and Command” (pp. 62-68) to demonstrate to his Chinese patrons the power wielded by
the wrathful manifestations (vidyardjas) of bodhisattvas for State protection. Sgrensen formulates a working definition
of the term “Esoteric Buddhism” by tracing its earlier building-blocks, that of spells, dharants, and ritual magic, for
example, in the Chinese translations of Indic works from the early third through to the early eighth-century arrival of
Subhakarasimha with the Vairocanabhisambodhi siitra and its complex, integrated system of rituals, iconography and
hermeneutics. While both scholars concur with Scharf’s statement that these Tang masters did not found a school/sect
of Buddhism, they argue convincingly that the eighth-century Indian masters did follow and propagate a separate and
distinctive path of practice within Mahayana.

106 7.2120:840b1-2.

107 7.869:287¢c12 and 7.1003:617a29-bl. In the Liqushi Amoghavajra explains that the Liqujing’s (T.243:786b10) use
of the phrase “Adamantine Scripture” ©FI{EZ 4 “indicates the methods of the Adamantine Vehicle’s teachings
on yoga” FEFN 4= e 1k

108 This path was one Amoghavajra practiced and studied throughout his life. He recounts in this memorial that
(7.2120:840a12-13) for some twenty-four years he served as Vajrabodhi’s disciple, receiving from him the “gateway
to the yoga methods” Hit{il7£F. Then he describes his journey to India F. X after Vajrabodhi’s death, where he
sought teachings and practices as well as scriptures and commentaries that his master had not transmitted to him. He
records (840a13-15) that he collected on this journey “Sanskrit scriptures and commentaries on mantras and yogas,
five hundred odd works in all” AEA KRN & 185 1o & ERES.

He documents his activities under the three Tang emperors and all had to do with this path of yoga teachings.
After his return to Chang’an in the fifth year of Tianbao K fi.# (746), Emperor Xuanzong %57 (r. 712-756)
ordered Amoghavajra (840a16-18) to “erect a ritual arena [for esoteric rites] in the palace” A PN 1E Y and
permitted him to translate the works he had brought back from his travels. Under Emperor Suzong #fi 5% (r. 756-762)
he “set up (840a18-20) in the palace [a ritual arena for] the rites of fire oblations (homa) and consecration (abhiseka)”
AN ST FERE K #ETH 5. He also carried out his translation work for the benefit of the state and for promotion of the
Imperial Way. See Orlando, A Study of Chinese Documents, p. 70. He continued his translation activities and
religious propagation (840a20-22, a27-b1) under Daizong (r. 762-779), receiving the order to check his master’s
translations for missing words and characters and to translate what had not yet been translated.

See also Orlando, A Study of Chinese Documents, pp. 67-71. This memorial is recorded in Yuanzhao’s
catalogues 7.2156:749¢c20-750a21 and 7.2157:888al11-b11.
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109 Because there is a debate about the authenticity of all of this work, I describe it as a list of translations and
compositions.

110 7.2120:840a29-b1.

11 7.2120:840b1-5. See also the translations of this passage in Orlando, A Study of Chinese Documents, pp. 69-70,
and Orzech, The “Great Teachings of Yoga,” Journal of Chinese Religions, vol. 34, p. 50 and “Esoteric Buddhism in
the Tang,” Esoteric Buddhism and the Tantras in East Asia, p.282. My translation, for which I have consulted Osabe,
Daisocho zo Shikt Daibensho Kochi sanzd wajo hyoseishi, pp. 46-50, esp. p. 50, differs slightly from those by the
above scholars, but the key point of this passage is that Amoghavajra regarded the mantras of the yoga teachings to be
in a category of their own.

112 Evidence are the works that he translated and his memorials to the Tang Emperors wherein he records the
fundamentals of his teachings, his transmission to his most gifted disciples, both monastic and lay, and his legacy to
the Emperor and court. I refer to these translations and memorials throughout this section.

113 Amoghavajra’s Sarvatathagata-tattva-samgraha presents a formula for attaining enlightenment, which is the last
step in the five-stepped process FLAHEX N ER (pasicakarabhisambodhikrama) whereby Bodhisattva Sarvarthasiddhi
(Prince Siddhartha) becomes perfectly enlightened. This five-stepped process consists of five mantras chanted in
tandem with specific contemplations and visualizations. See 7.865:207c10-208a23, 7.869:284c23-24 and Giebel, Two
Esoteric Sutras: The Adamantine Pinnacle Sutra, pp. 23-25. Enlightenment, achieved quickly by means by the
manipulation of sounds (mantras) and symbols (lunar disc, vajra in a lunar disk, form of a buddha), does not require
the strenuous endeavors ¥1T made over the long period of three great incalculable eons that is characteristic of the
bodhisattva path in such Mahayana scriptures as the Vairocanabhisambodhi siitra. See Snellgrove’s (Indo-Tibetan
Buddhism: Indian Buddhists and their Tibetan Successors (London: Serindia Pubications, 1987), pp. 121-120)
discussion of this scripture’s method of attaining enlightenment as representative of a new phase in Mahayana
teachings and practices, and Tsuda’s comparison (“A Critical Tantrism,” Memoirs of the Research Department of the
Toyo Bunko, vol. 36 (Tokyo: Tokyo Press, 1978) pp. 167-231 and “Vajrayosidbhagesu vijahara: Historical Survey
from the Beginnings to the Culmination of Tantric Buddhism,” Indological and Buddhist Studies: Volume in Honour
of Professor J. W. de Jong on his Sixtieth Birthday, (Australian National University, 1982), pp. 595-616, esp. pp. 595-
605) of the Sarvatathagata-tattva-samgraha and the Vairocanabhisambodhi siitra and their contrasting Tantric and
Mahayanic goals, methods of accomplishment and mandalic representations.

The Sarvatathagata-tattva-samgraha also teaches the ritual performance of the acts of the four wisdom seals
VU E (catur-jiana-mudra, also four seals VUF[), that of the hand gesture (samaya-mudra) of the deity, mantras and
seed letters (dharma-mudra), which express the speech of the deity, and the actions (karma-mudra) the deity. The
result is a ritual transformation of the body and mind of the practitioner into its divine equivalent (maha-mudra), that
is, the physical form of the deity as visualized or depicted in mandalas. See 7.865:220a9-220c22; 220c23-221b24;
221b24-c23; 221¢24-222b18 and Tsuda’s discussion (“A Critical Tantrism,” p. 206-207, “Historical Survey,” p. 603)
of the tantric logic of symbolism whereby each symbolic act serves as a substitute for the deity it symbolizes.

The Liqujing, another important text in the corpus of the Yoga of the Adamantine Crown, as we shall see,
and its related materials promote the five-stepped process for buddhahood that is expounded in the Sarvatathagata-
tattva-samgraha, as well as its method of union with, or transformation into, the deities in the Great Mandala of the
Adamantine Realm by means of the symbolic acts of the four wisdom seals. A comparison of the ritual phases in the
manuals for rites for Samantabhadra (7.1123), Samantabhadra/Vajrasattva (7.1124) and the Five Mysteries (7.1125),
works that belong to the ritual lineage of the Liqujing, with those in the Jingangding lianhuabuxin niansong fa
(T.873), a ritual manual that accompanies Amoghavajra’s Sarvatathagata-tattva-samgraha, reveals that this manual
provides the ritual template for the three Samantabhadra/Vajrasattva ritual manuals. There are differences between the
four manuals (see Appendix B, Shingon Scholars Analysis of Amoghavajra’s Transmission, pp. 179-181), however,
the correspondences of structure, the mudra-mantra pairs of the ritual phases and the method of visualizing the
mandalas in the three Ligujing-related manuals demonstrate their affiliation with the ritual lineage of the
Sarvatathagata-tattva-samgraha. In the Samantabhadra/Vajrasattva manual (7.1124:532b11-c3, 7.873:302a13-b29),
for instance, the practitioner performs a modified form of the Sarvatathagata-tattva-samgraha’s ritual acts of the five-
stepped process for attaining enlightenment. The mantras are the same for the four steps of piercing the mind, entering
the visualization of the mind of enlightenment, visualizing a five-pronged vajra in the lunar disc of the mind, and
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visualizing the body as identical to this five-pronged vajra. The difference is that the mantra for the fifth and final step
in the Samantabhadra/Vajrasattva manual, where the practitioner is to visualize his own body as identical to that of
Bodhisattva Samantabhadra, accords with the process of union with Samantabhadra, the focus of this rite.

In the first and last chapters of the Liqujing (T.243:784b15-19, 786b1-2), for example, Mahavairocana states
that the practitioner can in this present life “by means of the lives of the Sixteen Great Bodhisattvas attain the stages of
the Tathagata and the Holder of the Vajra” A+7SREREL, MBS0 KEERINL. Liqushi 1 explains
(7.1003:609229-b9) that the Sixteen Great Bodhisattvas are the group that includes Vajrasattva and Vajramusti, that is
the first and last of the Sixteen Great Bodhisattvas in the Sarvatathagata-tattva-samgraha’s Mandala of the
Adamantine Realm. The concept of the four wisdom seals appears throughout the Ligushi (T.1003:607b2-8, 608a9-14,
609a17-21, 609c20-610a14, 610a23-b2, to give a few examples), signifying the yogic techniques whereby the
practitioner effects his transformation and union with the deities. The practitioner employs this system of the four
wisdom seals in order to work his way through the “lives” of these sixteen bodhisattvas, accumulating their special
wisdoms and merits while in union with them. See Fukuda (“Rishukyo no jobutsuron: tokuni jaroku daibosatsu wo
megutte,” Rishukyo no kenkyii: sono seiritsu to tenkai, pp. 357-402, esp. 357-358, 367-372) who discusses the
examples of this specific concept of accomplishing “the lives of the Sixteen Great Bodhisattvas™ that are given in the
Liqujing and Liqushi, and see also Astley-Kristensen’s discussion (The Rishukyo, pp. 105-108) of a life perfected
through practice in this given body as opposed to a life as understood as an eon of time (kalpa). Further, the concept of
attaining enlightenment after passing through the lives of the Sixteen Great Bodhisattvas % /NAzp% 1E % appears in
Amoghavajra’s ritual manuals 7.1171:708c19-20 and 7.1211:49a6-7.

114 In a memorial dated to the third year of Qianyuan §zJt =4 (760) the “Secret Great Vehicle” % K is
presented as “the only method to rescue [sentient beings] from calamities and to prevent disasters” and its gateway is
that of consecration. See 7.2120:829b22-c5, esp. b24-25, which petitions Emperor Suzong to allow Amoghavajra to
establish, for the benefit of the state, a ritual arena for consecration #EJEE in Daxingshansi K83,

The fast path, again proclaimed in a memorial dated to the first year of Guangde #E{#E L4 (763), is the path
of the bodhisattvas who receive consecration from the buddhas into “a smooth [unhindered] path that leads to the apex
[of the bodhisattva stages], the correct stage for entry into buddhahood.” See 7.2120:830a12-27, wherein
Amoghavajra petitions Emperor Daizong to allow him to establish, again for the benefit of the state, a ritual arena for
consecration. In this memorial he contrasts the fast path of the bodhisattvas with the slow path of the disciples of the
Small Vehicle. Although Amoghavajra does not identify the teachings of the Secret Great Vehicle or the fast path of
the bodhisattvas in the above two memorials as that of the methods of the Yoga of the Adamantine Crown, other
memorials, which I refer to below, substantiate that it was these particular teachings that formed the core of his
transmission.

Consecration, a ceremony to access the esoteric system of the Yoga of the Adamantine Crown, was a
significant component of this path that Amoghavajra championed because it conferred lordship and its powers, both
supramundane and mundane, and so appealed to his Chinese imperial and military patrons. In the rite of consecration
presented in the Sarvatathagata-tattva-samgraha, the disciple acquires, for example, unsurpassed adamantine
knowledge, innumerable powers (siddhis), the opening of the unsurpassed adamantine eye, and is transformed into an
adamantine lord. See 7. 865:218b2-219a10, Giebel, Two Esoteric Sutras: The Adamantine Pinnacle Sutra, pp. 76-79.

Ronald M. Davidson (Indian Esoteric Buddhism: A Social History of the Tantric Movement (New York:
Columbia University Press, 2002), pp. 123-144, and “Abhiseka,” Esoteric Buddhism and the Tantras in East Asia, pp.
71-5) presents the origins and development of the consecration ceremony in medieval Indian feudal society, charts its
appropriation into Indian Esoteric Buddhism and clarifies its explicitly imperial significance whereby the practitioner
receives coronation and becomes an overlord (rdjadhiraja) or universal ruler (cakravartin). Orzech (Politics and
Transcendent Wisdom: The Scripture of the Humane Kings in the Creation of Chinese Buddhism (University Park,
PA: Pennsylvania State University Press, 1998), pp. 141-150, 191-198 and “Esoteric Buddhism in the Tang,” Esoteric
Buddhism and the Tantras in East Asia, pp. 263-285, esp. pp. 263-265, 281-3) details Amoghavajra’s new paradigm
of religious policy for the Esoteric Buddhist teachings, elucidating his objectives of dual rulership by the emperor and
the religious master (acarya) and state protection. Consecration, that is bestowing upon the emperors the role of
universal ruler, played an important role in the construction of this esoteric polity. See also Martin Lehnert’s
(“Amoghavajra: His Role in and Influence on the Development of Buddhism,” Esoteric Buddhism and the Tantras in
East Asia, pp. 351-359) description of Amoghavajra’s role as ritual master in state-related rituals services. Jinhua
Chen documents (“The Tang Buddhist Palace Chapels,” Journal of Chinese Religions (2004), pp. 101-173, esp. pp.
130-132) the function and importance of the emperor’s palace chapels PNiE 5 as an arena of interaction between the
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Buddhist community and the state. See his “The Tang Buddhist Palace Chapels,” pp. 130-135 for the probable sites of
the chapels for Emperors Xuanzong, Suzong and Daizong and the functions Amoghavajra and his disciples carried out
in them. See also Jinhua’s “Esoteric Buddhism and Monastic Institutions,” Esoteric Buddhism and the Tantras in East
Asia, pp. 286-293 for information on the consecration arenas Amoghavajra had erected in Daxingshansi.

115 That Amoghavajra employed skillful methods to help his disciples understand and practice his teachings is seen in
his writings. See his last testament (7.2120:844b5-7), and in ritual manuals he translated (Yizifoding lunwang
niansong yigui — "7 JEiE £ /2FR L (T.954A:310a25-26), for example, wherein he proposes a number of ways
that the practitioner can carry out effectively certain ritual acts.

For an understanding of the concept of expedient means and its relationship to the term “esoteric teachings”,
see Richard McBride’s article (“Is There Really “Esoteric” Buddhism?” Journal of the International Association of
Buddhist Studies, vol. 27/2, (2004), pp. 329-356) wherein he clarifies medieval Chinese exegetics’ use of this term.
According to McBride (p. 355), Subhakarasimha and Amoghavajra did not redefine the term “esoteric teaching” but
continued to use the term “in the same way it was deployed in earlier Mahayana literature and Sinitic Buddhist
exegesis: that “esoteric” means “the best,” that it refers to advanced Mahayana teachings, that it is only intelligible to
individuals with the spiritual capacity of bodhisattvas, and that it employs upaya (skillful means) as a means of
causing the practitioner to obtain “the acquiescence to the non-production of dharmas” — which seems to be the great
secret of the Mahayana.” McBride selects the Zongshi tuoluni yizan (Encomium on a General Interpretation of the
Meaning of Dharani, 7.902) to represent Amoghavajra’s position, even though this work is not listed in the 771
memorial nor in Yuanzhao’s catalogues.

116 See Giebel, “An Annotated Translation,” pp. 108-109.
117 See Giebel, “An Annotated Translation,” pp. 107-114.

118 See my discussion of Sakai’s research above under the headings References to Specific Sources and References to
Extended Scriptures and Yogas.

119 Tanaka continued the work of Fukuda (“Issaibutsu byodo yuga tantora no ikkosatsu” [—YJ{AEE R~ > b
7| DO—3%%, Rishukyo no kenkyi, pp. 486-502), who first investigated Sakai’s earlier suggestion (Tanaka, 1992, p.
401; 1994, p. 325) that Amoghavajra’s description of the Ninth Assembly corresponded to the appendix tantra (uttara-
tantra) of the lost root tantra of the Sarvabuddha-samayoga-dakint-jalasamvara tantra. Examining such works related
to the presumed lost root text as the appendix tantra, a supplement to the appendix tantra (uttarottara-tantra),
Kukuraja’s commentary on the six families of this tantra, Indranala’s commentary on the appendix tantra, as well as
ritual manuals concerning the mandalas of this tantra and the visualization practice of the deity Heruka, Tanaka
documented a connection between the Sriparamadya textual lineage and that of the Sarvabuddha-samayoga-dakini-
Jjalasamvara tantra, and also succeeded in identifying passages that correspond to Amoghavajra’s statement on “nine
tastes” JLBE and their allocation to nine deities. See “Sarvabuddhasamayogadakinijalasamvaratantra to sono
mandara ni tsuite,” Mikkyo zuzo, vol. 3 (1984), pp. 59-71, “Issaibutsu shiie dakini kaimo yuga shosetsu ‘kiimi’ ko,”
Toho 3J7,vol. 5 (1989), pp. 74-84, “Issaibutsu shiie dakini kaimo yuga shosetsu ‘kami’ saiko,” Indogaku
bukkyogaku kenkyii, vol. 41/1 (1992), pp. 402-397 and his English version of 1992 article, “Navarasa Theory in the
Sarvabuddhasamayogadakinijalasamvaratantra Reconsidered,” Toha, vol. 10 (1994), pp. 323-331, and Giebel,
“Annotated Translation,” pp. 179-182.

For a discussion of the standard Tibetan schema of tantric classification and its doctrinal categories, see
David Snellgrove, “Categories of Buddhist Tantras,” Orientalia losephi Tucci Memoriae Dicata,G. Gnoli and L.
Lanciotti, eds., Serie Orientale Roma, vol. 56, no. 3 (Rome, 1988), pp. 1353-1384. Jacob Dalton, in “A Crisis of
Doxography: How Tibetans Organized Tantras During the 8th-12th Centuries,” Journal of the International
Association of Buddhist Studies, vol. 28/1 (2005), pp. 115-181, discusses the classification schemes of tantras in India
and Tibet during the eighth to the eleventh centuries, the period prior to the the formation of the standard scheme of
the four classes of tantra.

120 Correspondences between Amoghavajra’s Jingangding yuqie shibahui zhigui and existent works in the Chinese and
Tibetan canons are charted in Sakai (“Mikkyogaku e no Oboegaki,” Mikkyo gakkai ho (Koyasan daigaku: Mikkyo
gakkai, 1964), pp. 26-30, esp. pp. 27-29 and Tanaka Kimiaki, Mandara ikonoroji (Tokyo: Hirakawa shuppansha,
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1987), chart p. 267 and Ryokai mandara no tanjo (Tokyo: Shunjtsha, 2004), chart p. 125. Giebel (“An Annotated
Translation,” pp. 111-114) reproduces Tanaka’s chart and provides a good discussion of this research.

Amoghavajra’s description of the Fifteenth Assembly, Bimi jihui yugie T2 € H il (Yoga of the Secret
Assembly), in his Jingangding yugie shibahui zhigui (T.869:287a28-b7) discloses several interesting and suggestive
correspondences with the present form of the Guhyasamaja tantra W55 % > - 7, which dates after his time.
(This tantra was first translated into Tibetan in the eighth century, thus suggesting that its original Sanskrit form may
date a century or so earlier. See David Snellgrove, Indo-Tibetan Buddhism, p. 129. The Sanskrit text was translated
into Chinese (7.18.885) by Shihu fifii# during the Song Dynasty). Common to all works are the assembly’s name, the
setting and the main tenet whereby the Buddha uses crude language in order to reveal the significance of his teachings.
See Matsunaga Yukei, Mikkyo kyoten seiritsushi ron (Kyoto: Hozokan, 1980), pp. 249-260, especially pages 250-253,
and Giebel, “An Annotated Translation,” pp. 192-195. These common parallels suggest that in Amoghavajra’s time
concepts fundamental to the present form of the Guhyasamadja tantra had been incorporated into the system of the
Yoga of the Adamantine Crown in eighteen assemblies.

121 The last part of this statement comes from Tanaka (“Sarvabuddhasamayogadakinijalasamvaratantra to sono
mandara ni tsuite,” Mikkyo zuzo, vol. 3, p. 70).

A problem in Japanese scholarship has been whether there existed during Amoghavajra’s lifetime a single,
extended version of the Sarvatathagata-tattva-samgraha in eighteen assemblies 4| TEE+ /\ € and/or in one
hundred thousand verses - #/4H. Matsunaga (Mikkyo kyoten seiritsushi ron, pp. 187-198) summarizes past
scholarship and denies the existence of a complete extended version of such a text at the time of Amoghavajra. He
states that, instead of a single text of eighteen assemblies, there most likely circulated many ritual manuals for the rites
and deities, some of which Amoghavajra outlined in his Jingangding yugie shibahui zhigui, and that these would
eventually become the root tantras and their commentarial and ritual literature that exist today in Sanskrit, Tibetan and
Song Dynasty Chinese versions. Giebel gives in “An Annotated Translation,” pp. 109-111 a summary of Japanese
scholarship concerning such an extended version and Amoghavajra’s Jingangding yuqie shibahui zhigui. Further,
Giebel (ibid, pp. 111-114) summarizes more recent Japanese scholarship, including that of Tanaka, who argues that
Amoghavajra’s arrangement of the eighteen assemblies may reflect a current, integrated corpus of Indian scriptures.

122 Davidson, Indian Esoteric Buddhism: A Social History of the Tantric Movement, pp. 145-146. There are a number
of studies on the problems of defining Esoteric Buddhist movements in eighth-century India, their canons, in this case,
an esoteric canon of eighteen works, and their spread throughout Asia. See Kenneth Eastman (“Mahayoga Texts at
Tun-huang,” Bulletin of the Institute of Cultural Studies at Ryitkoku University, vol. 22 (1983), pp. 42-69, esp. p. 44),
who compared Amoghavajra’s eighteen assemblies to that of a collection of “Eighteen Tantras of the Mayajala Class”
in the Mahayoga section of the Rnying ma pa’s canon, the rNying-ma rgyud-’bum (Ancient Tantric Canon). There are
three works in common, including the Sriparamadya tantra, but the principle texts of these collections differed: it is
the Sarvatathagata-tattva-samghra in Amoghavajra’s Jingangding yuqie shibahui zhigui and a group of Maydjala
tantras in the rNying-ma rgyud-’bum. Eastman concludes that there was in the eighth century a canon of Vajrayana
literature characterized by regional variation in the texts included.

Davidson (Indian Esoteric Buddhism: A Social History of the Tantric Movement, pp. 146, 152) suggests the
concepts of a local esoteric canon (p, 146) identified according to “representative proponents...in specific locales or at
selected times,” and that of a canon in use (p. 152) whose texts were identified “by acknowledged bearers of the
culture at discrete points in the hermeneutic process...” Davidson gives an example (p. 152) of such an esoteric canon
in use in the eighth century and many of the works included were (see p. 376, footnote 125) those translated by such
Tang Dynasty masters as Subhakarasimha, Vajrabodhi and Amoghavajra, and commented upon by Buddhaguhya,
active during the second half of the eighth century (see p. 376, footnote 125 for a list of specific scriptures given in his
Vairocanabhisambodhi-tantrapindartha and p. 158 and p. 378, footnote 137 for a listing of scriptures he cited in his
commentaries).

Fukuda (“Kongochokya toshite no Rishukyo” ITERE & L TOHMREE - F 2 =v—I M T OFR 2=
iLa& LT and “Issaibutsu byodo yuga tantora no ikkosatsu,” Rishukyo no kenkyii: sono seiritsu to tenkai, pp. 147-
154, 486-508), Eastman (ibid, p. 44), Davidson (ibid, pp. 204, 242-3) also consider Jiianamitra’s (ca. 800) “canon of
eighteen” -+ /\ 3h that is recorded in his Prajiaparamita-naya-Satapaficasatika.
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123 T7.2120:839a28-29. This placement does not reflect the dates of translation. The Sarvatathagata-tattva-samgraha
A TE —Y) an sl B B i R e BEE KBS =& (T.865) was translated between the twelfth and thirteenth years of
Tianbao K% (753-754) while Amoghavajra resided in Kaiyuansi, a temple in the castle town of Wuwei in Hexi 7] 75
B3 BA JC =F . Documentation about this translation is given in Yuanzaho’s Zhenyuan xinding shijiao mulu B ICH7
TERRZH $% (T.2157:881b19-27). See also Chou Yi-Liang, “Tantrism in China,” Harvard Journal of Asiatic Studies,
vol. 8, n0.3-4, pp. 293-4, note 47.

Toganoo (Rishukyo no kenkyii, p. 30) notes that the only documentation for the composition of the Ligujing is
Yuanzhao’s Zhenyuan xinding shijiao mulu (T.2157:1010a28), where he lists this work among the translations that
Amoghavajra made during the reign of Daizong (r. 762-779). This suggests a date after 762 but before 771, the date of
Amoghavajra’s memorial in which he listed his translations and compositions.

It is difficult to see a plan in the listing of the works in this memorial. Orzech (The “Great Teachings of
Yoga,” Journal of Chinese Religions, vol. 34, pp. 49-50) notes that the list opens and closes with important works.

124 T7.869:284c18-285a14. Amoghavajra’s translation is that of only the first part of the first of the text’s four chapters.

125 T.243:784a8-9. An interlinear note records that this work is the Banruo boluomiduo liqu pin %A% 525 25 P1 R
(Chapter on the Guiding Principle to the Perfection of Insight) (7.243:784a13). The manuscript title of the Liqushi in
the Taisho is (T.1003:607a9-10) Dale jingang bukong zhenshi sanmeiye jing banruo boluomiduo liqu shi R[N
78 (BB — R HBREA T I f % 22 PR (Explanation on the Guiding Principle to the Perfection of Insight [from the]
Scripture on the Pledge of Reality of He who is Infallible, Adamantine and [generates] Great Bliss).

126 Amoghavajra records in his Jingangding yugie shibahui zhigui (T.869:286b21-27) that the Sixth Assembly is called
Daanle bukong sanmeiye zhenshi yugie RKZ5EAR7E =R R B HR M (Yoga of the Reality of the Pledge of He Who
is Infallible [and generates] Great Bliss) and that

[this Assembly] is explained in the palace in the Paranirmita-vaSavartin Heaven. In this text the

mandala of Samantabhadra is explained, and then the mandala of Vairocana is explained. After

that, [the mandalas of] Bodhisattvas Vajragarbha and others up to Vajramusti, as well as [those

of] the Outer Vajra Family, are explained. [Further, this text] explains the guiding principle to

insight /x4 28R, and each one of the Venerables explains in detail four types of mandalas, and

each also explains the methods for drawing disciples into [these mandalas]. [There the disciples]

are given the methods of the guiding principle to insight FEBRE 51 % 2 %1% and also receive

the methods for the four types of seals PUF&EF[177%. [In each] chapter each [Venerable also] explains

methods for seeking mundane powers and supramundane attainments >K T[] {H T i) 2 5.

See also Giebel’s translation of this assembly in “An Annotated Translation,” pp. 173-176, who has reconstructed the
title as Mahasukha-amogha-samaya-tattva yoga.

As I have stated in Chapter One of this study, Amoghavajra’s Liqujing is a translation of a chapter from the
above-named root text but it does not prescribe mandalas. His Liqushi is a separate composition, whose contents he
based upon the same chapter from the same root text, as well as on other assemblies of the larger corpus on this Yoga
of the Adamantine Crown. It prescribes mandalas for Samantabhadra/Vajrasattva, Vairocana, the Eight Great
Bodhisattvas, for example, Vajragarbha/Akasagarbha, Vajramusti, and the members of the Outer Vajra Family, as
well as yogic practices wherein the practitioners enter these mandalas. There they perform the deities’ four wisdom
seals PUAHF] of body, speech, action and mind, bringing about union with the deities and acquisition of their special
qualities. The boons (siddhi) that these practices generate are also enumerated.

The problem to date in Japanese scholarship has been which version of the Ligujing extant in the Chinese and
Tibetan canons best corresponds to Amoghavajra’s description of this assembly. Giebel (op. cit, pp. 173-176) presents
the Japanese scholarship concerning the problem of identifying an extant text. Tanaka Kimiaki proposes that
(“Sarvabuddhasamayogadakinijalasamvaratantra to sono mandara ni tsuite,” Mikkyo zuzo, vol. 3 (1984), pp. 67-70)
an early form of Part 1 (P.119) of the extended Tibetan Sriparamadya tantra (P.119, 120) and the extended Chinese
text (7.244) corresponds in content to Amoghavajra’s description of the Sixth Assembly.

The extended Tibetan and Chinese versions contain materials that were originally separate collections of
ritual manuals 38/ (kalpa). Part 1 of the extended Tibetan version, the Sriparamadya-nama-mahayana-kalpa-raja
(P.119), was translated in late tenth century by Sraddhakaravarman {5 {E#% and Rin chen bzan po &'&, and Parts 2
and 3, the Sriparamadya-mantra-kalpa-kanda-nama (P.120), were translated in the late tenth-early eleventh century
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by Mantrakalasa (& = Jfit and lha btsan po X 7] and Shi ba hod. See Toganoo, Rishukyo no kenkyi, pp. 31-32 and
Matsunaga, Mikkyo kyoten seiritsushi ron, p. 199.

Fukuda compares (“Kissho saisho honsho toshite no Rishukyo” [HEHERBEAN]) & LTo [BEEREL,
Rishukyo no kenkyii: sono seiritsu to tenkai, pp. 83-88, 88-104) the extended Tibetan and Song Dynasty Chinese
versions. Material corresponding to Parts 1 (7.244:786b22-797¢23) and 3 (7.244:797c23-824a20) constitute the
extended Chinese version, the Fushuo zuishang genben dale jingang bukong sanmei dajiaowang jing s EARAS
REEARIANZE =R K ZTERE, which was translated by Faxian 74 at the end of the tenth century.) The source text
for Part 1 of the extended Tibetan version is titled (Fukuda, ibid, p. 90-91) in reconstructed Sanskrit, the Mahdasukha-
vajramogha-sarvasamaya-mahakalpa-raja XEEERANZE O—4) = KHF O KE#LE (King of the Extensive Kalpa
[concerning] All Pledges that are Infallible, Adamantine [and generate] Great Bliss). The title of the extended Chinese
version verifies that this text also focuses on the “Pledge that is Infallible, Adamantine [and generates] Great Bliss” K
Y445 | <22 = BE. The content of each chapter (or ritual manual) of Part 1 consists of Mahavairocana’s exposition on
a particular aspect of the Prajiiaparamita teachings, which are summarized by a seed letter and followed immediately
by descriptions of mandalas, ritual practices using the deity’s special seals (mudras and mantras) inside mandalas, and
resultant boons.

There are, then, similarities between Amoghavajra’s description of the Sixth Assembly, his Liqujing and
Liqushi and Part 1 of the extended Tibetan and Chinese versions. One, the titles of these works are similar. Two, the
contents of the root text (exposition in Part 1) of the extended Tibetan and Chinese versions, agree, on the whole, with
Amoghavajra’s Ligujing. (Not able to read Tibetan, I consulted Toganoo’s Rishukyo no kenkyii, wherein he provides
the ten versions of this text. The short Tibetan text of the Ligujing also agrees with Amoghavajra’s version.) Sakai
Shinten (Astley-Kristensen, The Rishukyo, p. 11) and Tanaka Kimiaki (unpublished manuscript (2013), p. 156)
suggest that a Sanskrit text close in form to the text Amoghavajra translated existed in seventh-century India.
Mandalas and ritual acts were added to this root text, producing the source text for Part 1 of the extended Tibetan and
Chinese versions.

The differences between Amoghavajra’s description of the Sixth Assembly, his Liqujing and Liqushi and Part
1 of the extended Tibetan and Chinese versions are complicated and I give an outline of them in Appendix D. There I
show that Amoghavajra’s Liqujing and its related works, as well as the extended Tibetan and Chinese versions belong
to an evolving system of the Sarvatathagata-tattva-samgraha.

127 T have translated the titles according to their listing in this memorial (7.2120:839a28-840al1).

The titles of a number of works contain the terms Jingangding yugie 4RI TEFN (Yoga of the Adamantine
Crown), Yugie lianhuabu FANEHEES (Lotus Family of the Yoga), and Yugie 5kfil (Yoga). It is clear that these works
provide ritual instructions for deities who belong to the Adamantine Crown lineage. However, they require further
research in order to determine whether they would be classified under the First Assembly or, for example, under the
Second and Fourth Assemblies.

18 Jingangding lianhuabuxin niansong fa AW\ TEEIER.C/FHTE, T.18.873.

129 See T.2156:766¢23 and T.2157:879b5 which record that, according to the in-text title of this work, its contents have
been extracted from a long garha in one hundred thousand verses from the Jingangding yugie nianzhu jing (Scripture
on [the Merit of Telling] Beads [for Recitation] on the Yoga of the Adamantine Crown) 4Fll| TEFR NS ERRE FL -+ i i

AR HY. A brief description of the contents of this work appears in Bussho kaisetsu daijiten, vol. 3, p. 494c. See also
Bukkyogo daijiten, vol. 2, p. 1080a /& &k (nenju) and /25 (nenju).

130 JERI T (nayaprajiia). See Astley-Kristensen, “The Rishukyo,” p. 8, footnote 20.
131 Shigisheng damantuluo yishu, T.19.1004.

132 Jingangding shengchu yuqgie Puxian pusa niansong fa, T.1123.

133720.1132.

3% Puxian jingangsaduo niansong fa, T.20.1124.
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135 Jingangding yugie wubimi xiuxing niansong yigui, T.1125.
136 See Chapter Four, References to Specific Sources.

137 See his “Sarvabuddhasamayogadakinijalasamvaratantra to sono mandara ni tsuite,” Mikkyo zuzo, vol. 3 (1984),
pp. 59-71. By examining works belonging to the Sriparamadya (P.119, 120, see endnote 126 above) and the
Sarvabuddha-samayoga-dakini-jalasamvara tantras in the Tibetan canon, Tanaka elucidates the development that
occurs from the Sixth to the Ninth Assemblies in Amoghavajra’s Jingangding yugie shibahui zhigui. He proposes
(ibid, p. 68 and Giebel, “Annotated Translation,” pp. 173-182) that Amoghavajra’s description of the Ninth Assembly
(T.869:286¢9-16) reflects his knowledge of the contents of an early ritual work that corresponded to the lost root
tantra of the Sarvabuddha-samayoga-dakinijala-samvara tantra and that this tantra, as the Ninth Assembly, shows an
evolution in ideology and mandala construction from the ritual manuals that compose the present form of the Tibetan
Sriparamadya tantra’s textual lineage.

Tanaka demonstrates this progression by examining the mandalas and the mantras for the deities in the
Sarvabuddha-samayoga-dakint-jalasamvara tantra. For example, two types of mandalas are explained in this tantra
(ibid, diagrams on p. 61). One mandala has six families centered on the Heruka Family ~—/L 7 1% (Heruka is a
development from the figure of Trailokyavijaya/Vajrajvalanalarka 4|/ H #f), and includes the Vajrasattva
Family 4 [IFEHER, Vairocana Family F2 880 5%, Vajrastrya Family 4[| H /& (a development from figures in the
Gem Family), Padmanarte$vara Family ##£%E H 7E/% (a tantric form of Avalokite$vara, he represents the Lotus
Family), Parama§va Family /X7 < —3 = 7 7 }iX (Paramasva is the wrathful form of Amoghasiddhi, Buddha of the
Action Family in the north of the Sarvatathagata-tattva-samgraha). A second mandala is centered on Vajrasattva and
his family. Here the five families of Vairocana, Heruka, Vajrasiirya and Padmanarte$vara are in the four cardinal
directions and the members of the sixth Parama$va Family are in the intermediate directions.

The chapters of Part 3 in the Tibetan Sriparamadya tantra (= second section of Chinese extended version)
focus upon mandalas and ritual practices for Vajrasattva, All the Tathagatas, Vajrajvalanalarka 4| H i
(Trailokyavijaya), Avalokitesvara and Akasagarbha, respectively, resulting in a system of the five families of
Vajarasattva, Tathagata, Vajrajvalanalarka (Vajra), Avalokite$vara (Lotus) and Akasagarbha (Gem). The Action
Family is not an independent family in the Sriparamadya tantra. These five families in the Sarva-buddha-samayoga-
dakint-jalasamvara tantra correspond to the Sriparamadya tantra’s five families, but there are changes and
developments. For example, the figures of the mandala of the Sarvabuddha-samayoga-dakint-jalasamvara tantra’s
Vajrasattva Family, as well as their mantras, are identical to those of Vajrasattva and his retinue of seventeen figures
described in the Sriparamadya tantra’s opening chapter (extended Tibetan version’s Part 3 ch. 1; ch. 14 of the
extended Chinese version). The differences are that this seventeen-figure mandala becomes a twenty-one figure
mandala in the Sarvabuddha-samayoga-dakini-jalasamvara tantra because of the presence of the four Offering
Bodhisattvas of the Four Seasons %22k 4¢ VU IRe{I#8 5, originally four of the Liqujing’s seventeen epithets of
purity that were deified in the mandala described in Liqushi 1 (T.243:784b7-9, 1003:610a20-22), as well as the four
Outer Offering Bodhisattvas 4} VUl ¥ of the Sarvatathagata-tattva-samgraha’s Mandala of the Adamantine
Realm (ibid, p. 62, 64), and that the gate guardians are female and have animal heads (ibid, pp. 61-2, 64). The mantras
and mandalas for the Sarvabuddha-samayoga-dakini-jalasamvara tantra’s families of Vairocana, Heruka, Vajrasiirya
and Padmanarte§vara are taken from the Srz‘paramddya tantra’s Part 3, ch. 16, 17, 18, and 19, respectively, and the
changes that are seen in the mandala of the Vajrasattva Family (twenty-one figures and animal-headed female gate
guardians) are also seen in these families’ mandalas, indicating a development towards the system of the later female
(wisdom) tantras (ibid, pp. 62-64).

Tanaka notes that (“Sarvabuddhasamayogadakinijalasamvaratantra to sono mandara ni tsuite,” Mikkyo zuzo,
vol, 3, p. 70-71) the earliest evidence of reverence for the Sarvabuddha-samayoga-dakini-jalasamvara tantra in Tibet
occurred in the Rnying ma pa (Ancient school). This dates this text’s contents to the early diffusion of Buddhist
tantras from India, approximately from the eighth through the ninth centuries. See also Eastman, “The Eighteen
Tantras of the Tattvasamgraha/Mayajala,” Transactions of the International Conference of Orientalists in Japan, vol.
26 (1981), p. 95).

138 T 869:286¢5-8.
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139 A comparison of the iconography of the mandalas in Amoghavajra’s Liqushi and its related ritual manuals (7.1123,
1124, 1125) with those in Part 2 and 3 of the extended Tibetan text and the second section of the extended Chinese
text (= Tibetan Part 3) reveal three significant matches. The first match is the seventeen-letter mantra (om mahdasukha
vajrasattva jah hism bam hoh suratastvam) that transforms into the seventeen figures of a mandala that symbolizes the
seventeen epithets of purity. This is found in Liqushi 1 (7.1003:609¢20-610a23), 7.1124:535a13-15, where it is used
in the ritual phase of identification whereby the practitioner becomes identical to Bodhisattva Samantabhadra, and in
the extended Tibetan Part 2, ch. 1 (Fukuda, “Kissho saisho honsho toshite no Rishukyo,” pp. 94-96), whose source is
the Mahasukha-vajraguhya-mahdakalpa-raja. Amoghavajra gives (7.1004:618b1-4) the Thirteenth Assembly of the
Yoga of the Adamantine Crown, the Dasanmeiye zhenshi yugie K —BRH}EE RN (*Mahasamaya-tattva-yoga), as
the source of this mandala.

The seventeen-figure mandala presented in the extended Tibetan (Part 3, ch. 1) and Chinese (ch. 14,
T.244:799b1c15) versions corresponds to the mandala described in Amoghavajra’s Jingangding shengchu yugie
Puxian pusa niansong fa (T.1123:529a25-530a21) and thus constitutes a second match. Identical are the mantras for
the seventeen deities, their positions in the mandala, and their iconographic prescriptions. (There are slight variations
between 7.1123 and 7.244. The order of the Inner Offering Bodhisattvas who hold a flower and incense in
T.1123:529b24-26 is reversed in 7.244:799b22; in T.1123:530c16 Bodhisattva Smile of the Outer Offering
Bodhisattvas is called Bodhisattva Garland in 7.244:799b29 but their mantras (he rati-vajrahdse ha ha) are the same
and contain the phrase “adamantine smile”; again, although the mantras are the same, the Gathering Bodhisattva in the
northern gate is called Chimes in 7.1123:530a8 and Bell in 7.244:799¢9.) Amoghavajra’s Puxian Jingangsaduo
niansong fa (T.1124) prescribes the same type of seventeen-figure mandala but the names of the Inner Offering
Bodhisattvas are those of the four Seasonal Bodhisattvas Spring, Cloud, Autumn and Frost and Snow (7.1124:534a19-
b5, correction on 534, note 24), who are placed in the four corners of the outer court in the Ligushi (T7.1003:610a20-
23; T.1004:618a2-17), and so their mantras differ from those of the Inner Offering Bodhisattvas in 7.1123 and 7.244. 1
discuss Amoghavajra’s two ritual manuals 7.1123 and 7'.1124 below in endnote 150.) The Tibetan text records (see
Fukuda, “Kissho saisho honsho toshite no Rishukyo,” p. 92) its source as the Sriparamadya-mahakalpa-raja. In the
Jingangding shengchu yugie Puxian pusa niansong fa, Amoghavajra cites his source (7.1123:528a16-17) as the
Supreme First Yoga of the Adamantine Crown, that is this yoga system’s Eighth Assembly, called the Shengchu yugie
PSRIERAM (Paramadya yoga).

The final match is that of the Five Mysteries mandala. The names of the five deities, the structure of their
mandala and their positions in this mandala provided in the Liqushi (T.1003:616¢c15-617a4), as well as the
iconographical descriptions given in the Jingangding yugie wubimi xiuxing yigui (T.1125:536¢6-12, 19-21, 537b10-
23,538a24-25) are identical to the mandalas prescribed in the extended Tibetan (Part 3, ch. 8, see Toganoo, ibid, pp.
404-405) and Chinese (ch. 21, 7.244:812a20-b4) texts, whose source text is given in the Tibetan text as the
Sriparamadya-mahakalpa-raja. Amoghavajra records in his Liqushi (T.1003:616¢8-11) the Third Assembly of the
Yoga of the Adamantine Crown as his source, that is the Yigie jiaoji yuqie jing —YZEERRINKE (Sarvakalpa-
samuccaya, a chapter in the Vajrasekhara-mahdaguhya-yoga tantra) and in his ritual manual (7.1125:538b29-c16) he
links each figure of the Five Mysteries to the buddhas and bodhisattvas of the First Assembly (Sarvatathagata-tattva-
samgraha)’s Mandala of the Adamantine Realm.

These iconographical matches verify that Amoghavajra and the later Tibetan and Chinese translators had
access to common source texts. Fukuda Ryosei’s research links (“Shaoshoyugakyo to Sri-paramadi-tantra” 15
ke & Srt-paramadi-tantra, Rishukyo no kenkyii: sono seiritsu to tenkai, pp. 33-53; “Kongosatta gikirui no
kosatsu” 4| FEHEEENEE D B 22, Rishukyo no kenkyii: sono seiritsu to tenkai, pp. 54-67) the contents (seventeen-
figure mandala, Five Mysteries ideology and mandala) of Ligushi 1 and 17, as well as that of manuals for a rite which
focuses on Vajrasattva (T.1119, A1120, 1121, 1122, 1123, 1124, 1125), to a work called the Paramadi tantra s FJ5k
€. Fukuda demonstrates that this work, an early root tantra whose contents survive only in the above works listed,
as well as in Faxian’s translation (7.244, ch. 14 and 21) and the extended Tibetan translation (Part 3, ch. 1 and 8),
contained a ritual structure centered on the Five Mysteries and its mandala. Fukuda posits (“Shoshoyugakyo to Sri-
paramdadi-tantra,” p. 33) the existence during Amoghavajra’s lifetime of this text called the Paramadi tantra that had
been composed by the mid-eighth century.

Tanaka continues Fukuda’s line of research and establishes that Amoghavajra knew of early forms of this
Indian text, versions of which were incorporated into the system he called the Yoga of the Adamantine Crown as the
Seventh and Eighth Assemblies. Tanaka argues (“Sarvabuddhasamayogadakinijalasamvaratantra to sono mandara ni
tsuite,” Mikkyo zuzo, vol. 3, p. 68) that Part 1 (Prajiiaparamita-naya sitra) of the extended Tibetan Sriparamadya
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tantra corresponds to Amoghavajra’s Sixth Assembly; Part 2, whose source is the Mahasukha-vajraguhya-
mahakalpa-raja, corresponds to his Seventh Assembly; and Part 3, whose source is the Sriparamadya-mahakalpa-
rdja, to his Eighth Assembly. That is, slightly different, more evolved versions of this Paramadya tantra, circulating
separately during the eighth century, were appended to the Prajiiaparamita-naya siitra, resulting in the present forms
of the extended Tibetan (and Chinese) versions, known as the Sriparamadya tantra. Corroborating evidence,
according to Tanaka, is Amoghavajra’s descriptions of the Seventh and Eighth Assemblies in his Jingangding yugie
shibahui zhigui. Here he records that (7.869:286b28-c8, esp. ¢7-8) the content of both assemblies is similar (for
example, Bodhisattva Samantabhabra/Vajrasattva and so on up to Bodhisattva Vajramusti and the Outer Vajra Family
explain their four mandalas), but that the Eighth Assembly is slightly more detailed. Tanaka states that (ibid, p. 68)
this elaboration of content, the former being shorter than the latter, distinguishes the contents of Parts 2 and 3 of the
present extended Tibetan Sriparamadya tantra. For examples of further evidence for this identification of the contents
of the assemblies, see Tanaka, “Sarvabuddhasamayogadakinijalasamvaratantra to sono mandara ni tsuite,” Mikkyo
zuzo, vol. 3, p. 68, and Giebel, “An Annotated Translation,” pp. 176-179.

140 In memorials and letters Amoghavajra uses, in addition to the terms “consecration” #£JH and “yoga methods™ Hifin
14, such terms as “Five Families” 7.5, “Five Families of the Yoga” F{il . (T.2120:844b17), “Five Wisdoms™ F.
', “Yoga of the Eighteen Assemblies” +/\ & i{lll and “Thirty-Seven Venerables” — 2% (7.2120:828a13) when
describing his use of the Mandala of the Adamantine Realm for propagating the teachings and rites centered on this
mandala. See endnotes 170-174 below for examples.

Where Amoghavajra uses the terms “ritual arena” 1535 (7.2120:840a17, al9), “consecration altar” £ JE $#
(T.2120:828a11) and “consecration methods” #ETE A (T.2120:840a19), his disciples are more specific in their
biographies, using the terms “consecration of the Five Families” F.ii# 15, the ceremony focused upon the Mandala
of the Adamantine Realm, and “Great Mandala of the Adamantine Realm” 4[| J K & 254, wherein the deities are
depicted in their anthropomorphic forms. One example is Feixi’s stele biography (7.2120:848c24-29). In the thirteenth
year of Tienbao (754), Amoghavajra was ordered by Military Governor-General Geshu Han =& #} to Wuwei in Hexi
AT PE A where he “erected a large ritual arena and granted consecration of the Five Families and the methods of the
Great Mandala of the Adamantine Realm to the Indian monk Hanguang, his lay disciple, the Kaifu, Li Yuancong and
the others™ OB %5, BUE(E & 6 IR 25 7 BRIRF D E 22 Do ER 4 TUETE TH I R K & 55 #&14. Zhao Qian
presents (7.2056:293b2-6) much the same information about Amoghavajra’s sojourn in Wuwei. See Orlando, A Study
of Chinese Documents, pp. 164-5, 144 for details and slight differences. Further, Zhao Qian uses the term
“consecration of the Five Families” when he describes Amoghavajra’s erection of a mandala in the palace
(T.2056:293a19-20), wherein he granted consecration of the Five Families to Emperor Xuanzong in the fifth year of
Tienbao, as well as the term “Great Mandala of the Adamantine Realm” when he describes (7°.2056:292b28-29)
Vajrabodhi’s initiation of Amoghavajra into this mandala. See also Yuanzhao (7.2157:881b14-27), who records the
translation of 7.865 in Wuwei, Hexi.

Yuanzhao documents (7°.2156:251a26-753a2 and 7.2157:8841-886¢18, which include Amoghavajra’s
request (7.2120:831b19-c20) for imperial permission to retranslate the Renwang jing and a letter thanking the emperor
(T.2120:832a25-b12) for composing a preface for this new translation, as well as the emperor’s reply) the retranslation
of the Renwang jing and its ritual performances in his Datang zhenyuan xu kaiyuan shijiao lu X B o8B T FE
#k and Zhenyuan xinding shijiao mulu 5 T EFE2 H #. In both catalogues, his gives the greatest space to the
retranslation of this text and its reception. Charles Orzech (Politics and Transcendent Wisdom, 1998) presents in detail
Amoghavajra’s religious and political motives for retranslating and propagating the Renwang jing. Further, Orzech
(ibid, and The “Great Teachings of Yoga,” Journal of Chinese Religions, vol, 34, pp. 29-78) demonstrates that the
Sarvatathagata-tattva-samgraha was the ideological factor underlying Amoghavajra’s teachings, which focused on
state protection.

141 See Kobo daishi zenshii, vol. 2, p. 94 and my Chapter Three, p. 61.

142 See Chapter One of this dissertation and Hunter, “The Rishukyo mandara Said to Have Been Introduced by Shuei,”
Cabhiers d’Extréme-Asie, vol. 8, pp. 371-388.

143 T7.869:284c21-285al4. See Giebel, “An Annotated Translation,” pp. 128-140.
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144 This is the seventh of nine independent mandalas that compose the program of this larger mandala. See Toganoo
Shoun, Mandara no kenkyi, fig. 99. 1 document (“Five Secrets Mandala,” Function and Meaning in Buddhist Art,
p.76b) that the iconography of the Mandala of Vajrasattva in the Daigoji exemplar of the Liqujing mantuluo (T. Zuzo,
vol. 5, p.777, No. 2) matches that of the Liquhui in the Jingangjie jiuhui mantuluo.

145 These are the eighth and ninth mandalas in the Jingangjie jiuhui mantuluo. See T.869:285a15-285b10 and Giebel,
“An Annotated Translation,” pp. 141-147.

146 As mentioned above, the Jingangding shengchu yugie Puxian pusa niansong fa has been extracted from the
Shengchu yugie (Paramadya yoga), the Eighth Assembly of the Yoga of the Adamantine Crown. We have
documented (endnote 139) the correspondences between the mandala prescriptions and mantras in ritual manuals
T.1123 and 1124 and Faxian’s extended Chinese version of the Liqujing, whose source Tanaka Kimiaki demonstrates
is the Eighth Assembly. Tanaka (Mandara ikonorojt, chart p. 267 and Ryokai mandara no tanjo, chart p. 125)
suggests a link between 7.1121, a work not listed in Amoghavajra’s 771 memorial nor in Yuanzhao’s catalogues, the
Datang Zhenyuan xu Kaiyuan shijiao lu and Zhenyuan xinding shijiao mulu, and the Seventh Assembly of the Yoga
of the Adamantine Crown. 7.1124’s mandala prescriptions and mantras (7.1124:533a24-b10, 534a1b26, note 24) are
similar to those given in 7.1121(:521b23-29, 522a3-c2), suggesting a link between 71124 and the Seventh Assembly.

147 See 7.1123:5292a25-b23, T.1124:534b6-26 and Toganoo, Mandara no kenkyi, illustration 99.
148 T7.1123:529b24-28 and T.1124:534a19-b5 and note 24.
149 T.1123:529b24-c13, T.1124:534a19-b5 and note 24 and 7.865:214b8-c26.

150 7.1123:529¢14-530a4, T.1124:534a1-18 and 7.865:214¢28-b20.

The prescriptions for the seventeen-deity mandala in 7.1123 and 7.1124 do not match those for the
seventeen-deity mandala in Liqushi 1 or in the Shigisheng damantuluo yishu. There are a number of discrepancies.
First, in 7.1123(:529b24-c13) the names of the Four Inner Offering Bodhisattvas indicate that they are the consorts of
the four deities Desire, Touch, Love and Pride who surround Vajrasattva (7.1003:608c16-25, 610a18-20,
T.1004:617c17-618al), but their attributes (flower, censer, lamp and unguent) are those of the four Seasonal
Bodhisattvas, Spring, Clouds, Autumn, and Winter (Frost and Snow) in Ligushi 1 (7.1003:608c25-609a7) and
Shigisheng damantuluo yishu (T.1004:618a2-17), who reside in the four corners of the mandala’s outer court. Second,
in T.1124(:534a19-b5, note 24) the Inner Offering Bodhisattvas have the names of the Seasonal Bodhisattvas Spring,
Clouds, Autumn and Frost and Snow who, as mentioned, appear in the four corners of the outer court of the mandala
in Liqushi 1 (T.1003:608c25-609a7), and they hold, in accordance with the prescriptions in the Shigisheng damantuluo
yishu (T.1004:618a2-17), a flower, censer, lamp and jar of unguent, respectively. Third, in 7.1123(:529¢14-530a4) and
T.1124(:534a1-18) the Four Outer Offering Bodhisattvas are Joyful Play, Smile, Song and Dance. These are the names
of the Inner Offering Bodhisattvas in the First Assembly, the Sarvatathagata-tattva-samgraha’s (T.865:214b8-c26)
Great Mandala of the Adamantine Realm and its commentary, Leshu Jingangding yugqie fenbie shengwei xuizheng
Jamen (T.870:290a2-29), but for one exception. Bodhisattva Smile appears in the south-west corner of the mandala’s
prescribed in 7.1123(:529¢16, ¢23-25), and T.1124(:534a2-3, a10-12). This is the position of Bodhisattva Garland in
the Mandala of the Adamantine Realm (7.865:214b21-c2, 7.870:290a9-15).

151 See Toganoo, Mandara no kenkyii, illustration 99.

152 Yuanzhao lists ritual manuals 7.1119 and T.1120A (7.2516:753b18-20, 768a20-23, 7.2157:880b10-13) and 7.1122
(T.2157:881a6-7) in his catalogues.

For a discussion of 7.1119, see lan Astley-Kristensen, “An Example of Vajrasattva in the Sino-Japanese
Tantric Buddhist Tradition,” Studies in Central and East Asian Religions, vol. 1, pp. 67-87. The figures of the
seventeen-deity mandala and their mantras prescribed in this manual correspond to those in 7.1123 and 7.1120A.
Also, see Hunter, “Five Secrets Mandala,” Function and Meaning in Buddhist Art, pp. 74b-75a for the iconography of
the mandala prescribed in 7.1119, and the tables in Toganoo, Rishukyo no kenkyii, p. 136 and Fukuda,
“Shashoyugakya to Sri-paramadi-tantra,” pp. 45-48 and “Kongosatta gikirui no kosatsu,” pp. 58-59).
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153 See Appendix B, pp. 177-185.

154 See T.1122:526¢28-527b5 and the table in Toganoo, ibid, p. 139. Moreover, this manual closes with a rite of
disassociation (7°.1122:527b20-c17) wherein the eight Inner and Outer Offering Bodhisattvas from the Great Mandala
of the Adamantine Realm and their mantras are recorded. This information corresponds to the order and the mantras
for these deities given in 7.873(:306b16-20).

155 Amoghavajra’s translations and compositions provide the iconography of the individual mandalas that compose the
iconographic program of the Jingangjie jiuhui mantuluo. We do not know if Amoghavajra had a hand in composing
the structure of this mandala. Would it have been his idea to combine the individual mandalas into one large
composition of nine mandalas? Henrik Sgrensen makes the comment (email dated 2004/07/20) that “the vast majority
of the Vajradhatu Mandala material in China shows the different, minor mandalas as individual mandalas, i.e. there is
almost nothing in the Chinese material which shows the Vajradhatu in the fully developed form we have from Japan.”

A composition of nine square panels is seen in the Indian Buddhist tradition. Nine square panels form a
mandala-like configuration done in relief on the walls of the first floor of Cave 12 at Ellora that Geri H. Malandra
(“Ellora: The “Archaeology” of a Mandala,” Ars Orientalis (1985), vol. 15, pp. 67-94 and figs. 2, 5 and 7) dates ca.
710-730 C.E. Here we see a central buddha, who forms the Mudra of Meditation, surrounded by eight bodhisattvas.
Amoghavajra prescribes such a mandala, although there are not one-to-one iconographical matches with the reliefs at
Ellora, in the Bada pusa mantuluo jing )\ K3%5% =2 FEFERE (Scripture on the Mandala of the Eight Great
Bodhisattvas, published in 7.1167), a work recorded in the list of translations and compositions (7.2120:839¢c1) he
presented to the emperor in 771. Clearly, such a configuration of a central deity surrounded by figures in the cardinal
and intermediate directions and its ritual were constructed and practiced during the time of Amoghavajra’s trip to
India. Similar expressions of mandala-like representations of buddhas and attendant bodhisattvas on large, square
stone panels have been discovered in Orissa and Andhra Pradesh. Yoritomi (Mikkyobutsu no kenkyi, pp. 552-557 and
illus. 5-13) and Tanaka (Ryokai mandara no tanjo, pp. 74-94) demonstrate that this configuration of a central buddha
and eight bodhisattvas is the precursor to the structure of the central courts of the matrix mandalas. See Yoritomi, ibid,
illus. 26 and Tanaka, ibid, pp. 91-92. For an overview of Yoritomi’s excavations in Orissa, see Elizabeth ten
Grotenhuis, Japanese Mandalas: Representations of Sacred Geography (Honolulu: University of Hawai’i Press,
1999), pp. 50-51. See also Davidson’s discussion (Indian Esoteric Buddhism, pp. 131-144) of mandala and its
relationship to the feudal Indian concepts of “domain” (ksetra) and lords and vassals, and “family” (kula) and
direction and locality.

Other scholars suggest influences from Chinese indigenous traditions on the structure of this mandala. See,
for example, Orzech, Politics and Transcendent Wisdom, pp. 170-173 (Daoist cult of Taiyi X—, the “Great Monad”,
and his Ming Tang B, “Bright Hall” or cosmic palace), his earlier “Seeing Chen-yen Buddhism: Traditional
Scholarship and the Vajrayana in China,” History of Religions, vol. 29, No. 2 (1989), pp. 87-114, esp. pp. 109-113,
and Winfield, Pamela D, “The Mandala as Metropolis,” Esoteric Buddhism and the Tantras in East Asia, pp. 719-743,
esp. 731-737 (the Zhou dynasty wang cheng F3X, or emperor’s city). See also ten Grotenhuis, ibid, pp. 53-55 for
more indigenous Chinese concepts and this mandala’s structure.

156 See 7.1125:535b18-c3; T.1132:570c23-29. The mantra-practicing bodhisattva/practitioner is not striving towards
an enlightened realm but is in an enlightened realm and must awaken to it. In Amoghavajra’s Liqujing, this realm of
enlightenment is manifested in our conditioned world by means of the practices and pledges of the Sixteen Great
Bodhisattvas in the Sarvatathagata-tattva-samgrahra’s Great Mandala of the Adamantine Realm. Performing their
ritualized yogic practices of mantra and meditative concentrations (7.865:208b9-213c14, 7.243:784b12-19,
7.1003:609a24-b9, T.1125:538b29-c16), the practitioner acquires the special insights, qualities and powers of these
bodhisattvas. He gains, for instance, insight into the ultimate nonduality of conditioned existence, which is, in fact, a
realm of wondrous bliss wherein his own desires and impurities have been transformed and he resides in a state of
absolute purity. Vajrasattva symbolizes this state of realization.

The path of great bliss presented in Amoghavajra’s works foreshadows the meditative technologies of sakta
(power), the ecstatic energies generated through sexual union that become a predominant characteristic of the path to
enlightenment in the later tantras. This type of ritual technology is not overtly present in Amoghavajra’s materials.

On great bliss, see Toganoo, “Dairaku no homon to mandara” K& DL & 2555, Rishukyo no kenkyit,
pp. 103-140 and “Dairaku shiso no shiteki kosatsu” R EAE D 817522, ibid, pp. 417-440 and Ian Astley,
“Dairaku/Tairaku,” Hobogirin, vol. 7, pp. 931-946. For further discussion of this concept of great bliss that underpins
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the Five Mysteries samddhi and icon, see Toganoo, “Jinmitsu no homon to mandara” %5 D5 & 2755, ibid, pp.
375-406 and Astley-Kristensen, The Rishukyo, pp. 81-121, 162-183, “The Five Mysteries of Vajrasattva: A Buddhist
Tantric View of the Passions and Enlightenment,” Temenos. Studies in Comparative Religion, vol. 24 (1988), pp. 7-
27, “An Example of Vajrasattva in the Sino-Japanese Tantric Buddhist Tradition,” Studies in Central and East Asian
Religious Journal of the Seminar for Buddhist Studies, vol. 1, pp. 67-87. For the development of ritualized sexual
technologies after Amoghavajra’s time, see Dalton, “The Development of Perfection: The Interiorization of Buddhist
Ritual in the Eight and Ninth Centuries,” Journal of Indian Philosophy, vol. 32, pp. 1-30.

157 See endnote 171 below.

158 See Stephen Hodge, who gives the tentative dates of 700-after 760 for Buddhaguhya, in his The Mahavairocana-
abhisambodhi Tantra with Buddhaguhya’s Commentary (New York: RoutledgeCurzon, 2003), pp. 11, 22-23.
Davidson also presents information on Buddhaguhya’s career in Indian Esoteric Buddhism: A Social History of the
Tantric Movement, pp. 154-159, especially his syllabus, p. 158 and endnote 137 on p. 378.

159 See Kitamura Taido, “Tantrarthavatara no inyokyoki wo megutte,” Daijobukkyo kara mikkyo e — Katsumata
Shunkyo Hakushi koki kinen ronshii (Tokyo: Shunjasha, 1981), pp. 431-442 and charts on pp. 433, 436, 438.

160 Kitamura, ibid, chart on p. 433 and discussion on pp. 434-435, 440. See endnotes 126 and 139 above for a
discussion on the Tibetan Sriparamdadya tantra and the Paramddya tantra, respectively.

161 The research of Kawasaki Kazuhiro (“Tibetto ni okeru Rishukokyo no mandara no densho: Sharuji nando no
sakurei wo chashin ni,” Mikkyo zuzo, vol. 20 (December 2001), pp. 49-61) provides a later example of the importance
of the Sriparamadya tantra (P.119, 120) and the Vajrasekhara-mahaguhya-yoga tantra in Tibetan Buddhism. He
presents the iconographic program in Sha lu temple, whose wall paintings were completed in 1335. The walls of the
Southern Hall depict (Kawasaki, ibid, pp. 50-54) fifty-one mandalas of the Sriparamadya tantra as prescribed in two
commentaries on this tantra by the scholar-monk Anandagarbha (active eighth-ninth centuries). These mandalas are a
part of a larger program that includes nine mandalas from the Vajrasekhara-mahaguhya-yoga tantra.

162 See Chapter Four, References to Specific Sources and References to Extended Scriptures and Yogas.

163 See Jacob Dalton’s article on the internalization of Buddhist ritual performance, “The Development of Perfection:
The Interiorization of Buddhist Ritual in the Eight and Ninth Centuries,” Journal of Indian Philosophy, vol. 32 (2004),
pp- 1-30, esp. pp. 5-7, and on Indian and Tibetan schemas of tantric classification, see Dalton, “A Crisis of
Doxography: How Tibetans Organized Tantras During the 8th-12th Centuries,” Journal of the International
Association of Buddhist Studies, vol. 28/1 (2005), pp. 115-181, esp. pp. 121-124, Hodge, The Mahavairocana-
abhisambodhi Tantra with Buddhaguhya’s Commentary, p. 23, and Shinichi Tsuda, “Classification of Tantras in dPal
brtsegs’s 1Ta bahi rim pa bsad pa and its Problems,” Indogaku bukkyogaku kenkyii (1965), pp. 402-397.

164 A number of other ritual manuals recorded in the memorial of 771 can be included in the category of the Yoga of
the Adamantine Crown. There are manuals with titles prefixed with the phrase “Yoga of the Adamantine Crown” 4
Wl TEE AN and contents derived from this source, as well as manuals containing an in-text statement that their contents
are “based upon the Adamantine Crown Scripture’s Yoga™ {KIgfii<flll THE. Examples are T.1171, 7.1056, T7.1032
and 7.908. As mentioned above, Sakai’s research (Mikkyo bunka, vol. 18, pp. 28-37) on T.1171 establishes that
Maiijusri’s mantra and four mandalas (7.1171:705aa10-c6) derive from the Adamantine Yoga of the Conqueror of the
Three Worlds (Trailokyavijaya) % =t [fl|5i% i1, the Fourth of the Eighteen Assemblies outlined in Amoghavajra’s
Jingangding yugie shibahui zhigui, and an analysis of the structure of the accompanying rite (7.1171:705¢7-708c13)
identifies its source as the Jingangding lianhuabuxin niansong fa (T.873). The title, ritual structure and contents (see
Appendix B, pp. 189-192) of T.1056 (title 72a; 72a10: ¥k AMITERS) and 7.1032 (title 6c4 B NS# HEH & FH1E)
are also based on 7.873. Sakai (“Kongdchd yuga goma giki no issetsu ni tsuite” | THER NFEEEFEELO —HilZ-D U
C [Concerning One Passage in the Manual for the Rite of Homa in the Yoga of the Adamantine Crown], Mikkyo
bunka, vol. 19 (1952), pp. 1-12) demonstrates that the contents of the homa rite detailed in 7.908 and 909 are found in
the Third Assembly and my analysis (Appendix B, pp. 188-189) of its ritual structure shows that 7.873 is its source.
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Other manuals acknowledge their source as the Yoga of the Adamantine Crown, and examples are
T.1133(:575a20 {KERAMN AR TERS), T.1146(:603a14 K Fk 4RI TERERL E46), and 7.1102 (T.2157:880a16 records an
inner title of 4 l|[TEE] 2% #e 2 p & i),

165 Some examples for the Usnisa cult are 7.2120:839b3 (7.953) and b16 (7.950) and 839c11 (7.972), 839c17 (T.955),
and 839c18 (7.954) and for dharant practice there are 7.2120:839b9 (7.1009), b22 (T.1163), b26-29 (T.1323, 1324,
1313) and 840a6 (7.1076). Also see Orzech, The “Great Teaching of Yoga,” p. 50, notes 99 and 100 for comments on
the works listed in this memorial, and Lehnert, “Amoghavajra: His Role in and Influence on the Development of
Buddhism,” Esoteric Buddhism and the Tantras in East Asia, pp. 357-359 for a categorization of Amoghavajra’s
works in the 771 memorial, as well as those attributed to him.

166 For example, see Chapter Two of this dissertation wherein I present interpretations of the Liqujing shibahui
mantuluo that date from the late Heian to the Edo periods.

167 For a discussion of the Ligujing, see Appendix B, pp. 171-177.
168 See Appendix B, pp. 177-185.

199 See Achu rulai niansong fa [ BANACE&FHIE (T.2120:839¢10, T.19.921), Yizi foding lunwang niansong yigui — 5
il TEU /X AR L (7.2120:839¢18, T.19.954A), and Jenwang niansong yigui {~F/&afa##l (1.2120:840a10,
7.19.994) in Appendix B.

Important examples of Amoghavajra’s compositions are the ritual handbooks for the emperor cult. Orzech
(“Mandalas on the Move: Reflections from Chinese Esoteric Buddhism Circa 800 C.E.,” Journal of the International
Association of Buddhist Studies, vol. 19/2 (1996), pp. 209-244, esp. pp. 211, 213, 215-216 and Politics and
Transcendent Wisdom, pp. 155, 175-191) argues that this rite as presented in 7.994 and 7.995 is based on the ritual
template of his Sarvatathagata-tattva-samgraha. The Taisho manuscript for 7.994 does contain a note beneath its title
(T.994:514a15) recording that its contents “appear in the Scripture of the Adamantine Yoga™ Hi4[l|Ek S, although
Yuanzhao does not record this information in his catalogues (7.2156:768a9-10 or 7.2157:880b6-7). Moreover, there
are references within 7.994 (514a24-26, 518a) to information provided by a “Sanskrit book of the Scripture on the
Yoga of the Adamantine Crown” A /I TEFRANAKE. See Tanaka Masayasu (“Fuktushoden no Kongachoyugakyo ni
tsuite (1),” Indogaku bukkyogaku kenkyii, vol. 39/1 (December 1990), pp. 114-116, esp. p. 116) who concludes that
specific reference to this Sanskrit text and its five types of consecration rites (7.994:518b) indicates a Sanskrit work
from a lineage that differs from that of Amoghavajra’s translation of the Sarvatathagata-tattva-samgraha (T.865).
However, my analysis of this rite for the emperor cult reveals that its structure and content (mudra-mantra pairs) are
based on the Susiddhikara sitra. See Appendix B for my analysis of 7.994 and 995 and the other manuals that belong
to this group (7.1085, 921, 954A and 1211).

170 In his last testament, dated the seventh day of the fifth month of the ninth year of Dali K& JLFH A £ H (June
20, 774), Amoghavajra describes (7.2120:8442a20) his master’s transmission as “methods in four thousand verses on
the yoga” FinPU 414, See also T.2120:840a12-13 and endnote 108 above.

Vajrabodhi’s translations, recorded in Zhisheng’s & - Kaiyuan shijiao lu B TRk (T.55.2154:571b19-
26), and in Lu Xiang’s (= [A] account of Vajrabodhi’s life in Yuanzhao’s Zhenyuan xinding shijiao mulu
(T.2157:875a29-876b27) attest to his involvement with the very same yoga teachings that Amoghavajra documents in
his works. The eight works listed in these catalogues are ritual manuals, and four belong to the system of the Yoga of
the Adamantine Crown. Common to these four manuals are source texts for this yoga system that Vajrabodhi refers to
in such ways as “King of the Teachings on the Great Yoga of the Adamantine Crown [excerpted] from [its] Hundred
Thousand Verses” & 28+ 4RI TE R {NZ T (T.18.866:223¢12), “Adamantine Crown Scripture” 4[| THAE
(T.20.1173:710a3), “Scripture of the Adamantine Crown Yoga” {4 TEE (7.1087:211b) and “Supreme Methods
of Yoga” Fflnfx P51k (T.18.876:327a). Scholars (Takahashi Hisao, “Ryakushutsu nenjukyd to Vajrodaya — nyt
mandara ni tsuite,” Mikkyogaku kenkyii, vol. 14 (1982), pp. 55-78, Yoritomi, Mikkyobutsu no kenkyi, ch. 4, part 1,
esp. 208-215, and chapter 5, part 1, esp. 238-249, Tanaka, “Fukt shoden no Kongochoyugakyo ni tsuite (2) —
Kongdchi Sanzd shoden no Kongochokyo ni kansuru ikkosatsu,” Chizan gakuho, vol. 40 (1991), pp. 181-197 and
“Fuka shoden no Kongochoyugakyo ni tsuite (4),” Indogaku bukkyogaku kenkyii, vol. 40/2 (1992), pp. 868-865, Inui,



410

“Chagoku ni okeru Kongochokyo denshd — Ryakushutsukyo wo chushin toshite,” Koyasan daigaku mikkyo bunka
kenkyiijo kiyo, vol. 3 (1994), pp. 1-27) demonstrate that Vajrabodhi’s manuals belong to a textual lineage different
from that of Amoghavajra’s translation of the Sarvatathatagata-tattva-samghra (T.865) and its associated ritual
manuals because they contain concepts, iconography and practices that are not found in the core group of texts of this
lineage.

Vajrabodhi’s Jingangding yugiezhong luchu niantong fa/jing <\ TE R #E HH/EFHTEFE] (Methods [the
Taishdo manuscript has Scripture] for Recitation and Visualization extracted from the Yoga of the Adamantine Crown,
T.866) is an important work, evidence that he brought to China in 720, and translated in 723, the latest of Indian
Buddhism’s yoga and ritual technology. This work is not a scripture as such but a manual for rites of mandala
construction, consecration and yoga with the mandala’s Venerables. Its contents focus on the Sarvatathagata-tattva-
samgraha’s first chapter (Chapter on the Adamantine Realm) and its six mandalas, with greatest attention given to its
Great Mandala (mahamandala), and the rites contain iconographic elements for mandalas and yoga techniques that are
elucidated in a chapter (Sarvakalpa-samuccaya) of the explanatory tantra on the Sarvatathatagata-tattva-samghra, the
Vajrasekhara-mahaguhya-yoga tantra (Tantra on the Extensive Secret Yoga of the Adamantine Crown) discussed
above. The most important concept common to Vajrabodhi’s manual and the Vajrasekhara-mahdaguhya-yoga tantra is
the system of the five families, a development from the four families that are named in Amoghavajra’s translation of
another version of the Sarvatathatagata-tattva-samghra. And, as we have discussed above, Amoghavajra refers in
Liqushi 16 and 17 to a comprehensive Mandala of the Five Families from a version of the Sarvakalpa-samuccaya that
Vajrabodhi had had drawn on the wall of Chang’an’s Jianfusi.

Takahashi (“Ryakushutsu nenjukyo to Vajrodaya,” Mikkyogaku kenkyii, vol. 14, pp. 55-78) collates the
correspondences between Vajrabodhi’s Jingangding yuqgiezhong luchu niansong jing and the
Vajradhatumahamandalopayika Sarvavajrodaya nama, also a handbook for rites on the adamantine realm by the
Indian scholar-monk Anandagarbha, active eighth-ninth centuries (ibid, p. 56, note 6), that survives only in the
Tibetan canon. Both works contain influences from works that postdate the Sarvatathatagata-tattva-samghra.
Vajrabodhi does not cite his source text in his ritual manual but Anandagarbha does, revealing that both works draw
on common sources constituting predecessors of the Vajrasekhara-mahaguhya-yoga tantra, an early form for
Vajrabodhi and a more developed form for Anandagarbha.

Scholars (Kitamura Taido, “Tantrarthavatara no inyokyoki wo meguru,” Daijo bukkyo kara mikkyo e.
Katsumata Shunkyo Hakushi koki kinen ronshii, pp. 431-442, for example) show how important the Vajrasekhara-
mahaguhya-yoga tantra, in whatever its early forms might have been, in both the Indian and Tibetan tantric traditions.
For example, as noted above, Buddhaguhya, active at the time of Amoghavajra, cites from the Vajrasekhara-
mahaguhya-yoga tantra in his Tantrarthavatara, when further elucidating the Sarva-tathatagata-tattva-samghra.
Buddhaguyha records, for instance, that (Yoritomi, Mikkyobutsu no kenkyii, p. 201, Inui, “Chtigoku ni okeru
Kongochokyo densho — Ryakushutsukyo wo chuishin toshite,” p. 11 and note 46 on p. 23) the Action Family (karma-
kula) is not discussed as a separate family in the Sarvatathatagata-tattva-samghra because it is included in the Gem
Family (mani-kula), but it is discussed as an independent family in the Vajrasekhara-mahaguhya-yoga tantra,
resulting in the system of five families.

For biographical material on Vajrabodhi, see the ninth volume of Zhisheng’s Kaiyuan shijiao lu
(T.50.2154:571b19-b13); Lu Xiang’s (= [A] account of Vajrabodhi’s life in Yuanzhao’s Zhenyuan xinding shijiao mulu
(T.2157:875a29-876b27) and Hunlunweng’s V{45 stipa inscription and preface for the Late Tripitaka Vajra[bodhi]
of the Daguangfusi in the Eastern Capital of the Great Tang KR HUU K & i = i<l = jf#s 84 -7, also collected
in the Zhenyuan xinding shijiao mulu (T.2157:876b29-877a21). For secondary sources see Chou Yi-Liang, “Tantrism
in China,” Harvard Journal of Asiatic Studies, vol. 8 (1944-5), pp. 241-332, esp. pp. 272-284, Charles D. Orzech,
“Vajrabodhi (671-741),” Esoteric Buddhism and the Tantras in East Asia (Leiden: Brill, 2011), pp. 345-350, and
Jeffrey Sundberg and Rolf Giebel, “The Life of the Tang Court Monk Vajrabodhi as Chronicled by La Xiang (= [A]):
South Indian and Sr7 Lankan Antecedents to the Arrival of Buddhist Vajrayana in Eighth-Century Java and China,”
Pacific World. Journal of the Institute of Buddhist Studies, Third Series, vol. 13 (Fall 2011), pp. 129-222.

171 Amoghavajra’s recordings of the materials he brought back from his trip to India in some of his memorials
correspond with his statements (see endnote 108) in the 771 memorial. See the memorial (7.2120:827¢24-828al17),
dated the third year of Zhide Z=1# =4 (758), wherein he thanks Emperor Suzong for a gift of incense. He states that
(827¢28-828al)

“wanting to spread the secret teachings, I traveled alone many thousands of miles. Studying

throughout India... I investigated thoroughly [the teachings on] the Five Families and mantras
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concerning Amra[pali’s] garden...” I H, MFER, BERK, . . HR LSS0
ZIEE.

In his last testament, dated 774, Amoghavajra writes (7.2120:844a21-23, Osabe, Daisocho zo Shikti Daibensho Kochi

sanzd wajo hyoseisha, Gokyiubu, Kokuyaku Issaikyo, vol. 98, p. 64, note 320, 321 and 322):
“Therefore, I travelled far to India ... Everywhere I studied yoga and I revered the sacred remains.
I obtained the repository of [yoga] methods in one hundred thousand verses [and] the seal of [this]
transmission.” ELLRIFER S, o BEERM, BUSEEER, 151 BRI AT

Amoghavajra also describes his journey in his farewell letter to Emperor Daizong, dated the fifth day of the sixth

month of the ninth year of Dali KB JLAN A +FH (July 28, 774). He writes (7.2120:846b1-16):
I crossed the southern seas and travelled throughout India. [There] I inquired about what I had not
yet heard and learned what I had not understood. What I obtained were one hundred thousand
verses of the Yoga of the Adamantine Crown, mantras of various categories, as well as scriptures
and commentaries, and so forth, some five hundred thousand odd verses. #% fE Fa i, J&30E LK,
= HORRM, B HRME, PSSR TERRM - BARETIE S LS am % I ar B,

172 We have noted Amoghavajra’s construction in the palace (endnote 108) and in Daixingshansi (endnote 114) of
ritual arenas for consecration into the methods Yoga of the Adamantine Crown. An edit (7.2120:846¢15-20, Orlando,

The Study of Chinese Documents Concerning the Life of the Tantric Buddhist Patriarch Amoghavajra, p. 77)

announced by Li Xiancheng, Palace Commissioner for Overseeing Buddhist Affairs N8 s 2= 73k, which orders
his disciples to continue the yoga methods as taught and practiced by Amoghavajra during his lifetime, further testifies
to the great influence his teaching of these yoga methods had upon the Court. See Orzech, Politics and Transcendent

Wisdom, pp. 147-159, 174-191 for his discussion of Amoghavajra’s esoteric polity which centered on the
Sarvatathagata-tattva-samgraha and rituals for state-protection Buddhism.

In his last testament (T.2120:844b16), Amoghavajra mentions his sojourns in Hexi {7 7% and Nanhai[jun]
HE[FR]. For the details of his religious mission in the provinces, his military patrons to whom he gave consecration
into the teachings of Yoga of the Adamantine Crown and the accompanying miracles, see Feixi’s stele biography
(T.2120:848c24-29), Yuanzhao’s Zhenyuan xinding shijiao mulu (T.2157:881b14-27) and Zhao Qian’s Datang gudafu
zeng Sikong Dabianzheng Guangzhi Bukong sanzang xingzhuang (T.2056:293b2-6), and Orlando’s The Study of

Chinese Documents Concerning the Life of the Tantric Buddhist Patriarch Amoghavajra.

172 Amoghavajra records the transmission he gave to his most gifted disciples in his last testament. He writes

(T.2120:844a28-b3):
It has been thirty odd years since I have received consecration. Disciples who have entered the
altar [= mandala] and been given the [consecration] rite are extremely numerous. Eight [disciples]
have thoroughly mastered [the methods of] the Five Families [of the Adamantine Realm], but two
passed away, one after the other, [and so now] there are only six. Those who were given this
[transmission] are, namely, Hanguang of Jinge [Monastery], Hyech’o [Huizhao] of Silla, Huiguo
of Qinglong [Monastery], Huilang of Chongfu [Monastery], and Yuanzhao and Quezhao of
Baoshou [Monastery]. 74 AT = HiR4F, AL 7%, TEERHS ST \BE, i
FAR, MEAANN, HHEfS, RIA&RE Ol i RUR SHa IR o i,

174 Amoghavajra describes what he had achieved in the Chinese capital in his last testament and farewell letter to
Emperor Daizong. In both descriptions his achievements center on the teachings and practices of the Yoga of the

Adamantine Crown.
In his last testament, he records (7.2120:844a24-27) his transmission to the emperors and describes the

practices at Court:
The Emperors have been taught all the mudras and methods of the secret transmission of the
Yoga. Here, since [the reign of] the present Emperor, [the ritual arena for practice of] the most
profound Yoga in Eighteen Assemblies has been completely set up. There, the [ritual practices for
the Adamantine Realm’s] sacred group of Thirty-Seven are carried out one by one and[, further,]
each time the ritual arena is entered, [the most important ritual acts of] visualization and recitation
are performed according to the [proper] time. The Emperor constantly visualizes the mind of
[Mahavairocana, who possesses the] Five Wisdoms [of the Adamantine Realm’s Five Tathagatas]
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and all the Court officials fully uphold [the practice of] the seals of the three esoterical, that is, the

mudras, the mantras and visualizations of the deity’s body, speech and mind, respectively]. A3

REZERME EER. 2 8 4800, R/ FRMREESL, =+ EBER——ET, 3

N, RRFEEH, JUE SR I 20, WRE E5REr =82 H,

In his farewell letter to Emperor Daizong, Amoghavajra writes (7.2120:846b5): “I have spread the Gate to
the Yoga Methods for some thirty odd years.” — &4 EER{NIE. The Emperor (846¢1) acknowledges his having
come from India to spread the Yoga [teachings] and its Sanskrit scriptures. 2K H 7K, By ER{n, EEK.

Finally, Amoghavajra’s disciples continued his translation activities. For example, see Yuanzhao’s list of
new translations in his Datang zhenyuan xu kaiyuan shijiao lu and Zhenyuan xinding shijiao mulu (T.2156:768a15-
c24,753cb16-754a20; T.2157:880b8-881a7), wherein works related to the Yoga of the Adamantine Crown are
recorded. Examples, to give but a few (I have relied on the titles recorded in the catalogues and have given here the
numbers as published in the Taisho shinshii daizokyo), are T.1120A, 1119, 1172,957, 1175, 1176, 1040, 931, 1665,
1030, 1209, as well as 1122 (which is listed only in the Zhenyuan xinding shijiao mulu).

175 This is the Guanzizai pusa zhenyan guanxing yigui #i F £ 0EE S8BTl (Ritual Manual for the
Visualization Practice of the Mantra of Bodhisattva Aryavalokite§vara, 7.19.1031), which is recorded in
T.2120:839c23, as well as in 7.2156:767¢9-10 and 7.2157:880a11-12. This manual’s ritual acts are found in the ritual
performance outlined in the Vairocanabhisambodhi siitra’s appended seventh scroll, and in the Dapiluzhena chengfu
shenbian jiachi jing lue shiqizhi niansong suixing fa X E&BEHEAN Rl A8 INERFEIE =B SCRFRRETTIE (T7.18.856), a
manual that Yuanzhao attributes to his master in his Datang zhenyuan xu kaiyuan shijiao lu (T.2156:753¢c18-19,
768b22-23) and Zhenyuan xinding shijiao mulu (T.2157:880c9-10). See Appendix B wherein I discuss the structure
and content of 7.1031.

176 See 7.2120:840a4, as well as 7.2156:749¢10, 767¢29 and 2157:880a29, where Yuanzhao records the title as Dubu
tuoluoni mu #RFRFEHEE B and notes in the latter two entries that “the scripture’s inner title is Essential Points [from]
Books [belonging to] the Teachings on Dharant” #¢N8 = FEFE/E 95822 H . We can substitute mantra for
dharant in the title of this work because the texts discussed are mainly translations by Amoghavajra and
Subakarasimha that focus on the use of mantra technology. (See Richard McBride, I, “Dharant and Spells in
Medieval Sinitic Buddhism,” Journal of the International Association of Buddhist Studies, vol. 28/1 (2005), pp. 85-
114, esp. p. 110.)

The author’s concerns are the deities and mandalas, as well as major concepts, mantras and practices in such
recently translated works as the Sarvatathagata-tattva-samgraha — S UASE B 1, the First of the Eighteen
Assemblies that compose the Fundamental Scriptures on Yoga FiilIAKE (7.903:898c9-89929), the
Vairocanabhisambodhi sitra B2.JE IR IERE (899a14-b9), the abbreviated version in seven volumes that has been
translated in China, the Susiddhikara satra 75 HIEE (899b10-c11), the Subahupariprccha sitra FF N2 1%
(899¢15-900a8) and the Dali sanmeiye jing THW| = BRHFKE (900a8-18). There is short mention of contents in two
other esoteric works, the Sarvakalpa-samuccaya yoga — 1IN ACHEETRIN (Yoga of the Collection of Teachings of
All the Tathagatas, 899a10-14), a work that corresponds to the Third of the Eighteen Assemblies in the Fundamental
Scriptures on Yoga, as already mentioned, and the Ruixiye jing XE[.5 JHBKE (899c11-15, Guhya tantra, T.897).

The order of presentation tells us that the Sarvatathagata-tattva-samgraha is a significant work because in
the Zhubu tuoluoni mu it is discussed first, perhaps because it is the most recent of the translations. Although the
Guhya tantra (T.897) is not listed in the 771 memorial, it was a work introduced by Kiikai, appearing in his Sanjiijo
sakushi —+h5{ft-7- (see Osabe, Todai mikkyo shi zakko, p. 187). Some form of this work could have been around
during Amoghavajra’s time.

Nobumi Iyanaga questions whether the whole of the Zhubu tuoluoni mu was written by Amoghavajra
(personal email communications dated June 4, 7 and 10, 2008). He accepts that Amoghavajra could have written the
first section on the Sarvatathagata-tattva-samgraha but has doubts about the remaining sections. His main concern is
the last section on the Dali sanmeiye jing (900a8-18), which has been identified as 7.1201, a work that is listed in the
771 memorial. In addition to questioning the reliability of the authorship of the Zhubu tuoluoni mu, Iyanaga suggests
that Amoghavajra’s disciples could have added works to the listing given in the 771 memorial. These are interesting
problems for future research. See Iyanaga’s posting on kuden-ML Amoghavajra and the “Garbhadhatu,” dated June 8,
2008, wherein he presents the many problems this document raises.
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Iyanaga also notes in this posting on kuden-ML the texts wherein the term K&K occurs. His computer
search of the Chinese translations of Indian Esoteric Buddhist works 220 in the Taisho shinshii daizokyo, as well
as the Chinese collection of histories and biographies S {86, catalogues H #% and encyclopedias S %6, came up
with the Zhubu tuoluoni mu, T.1000 (a work that Yuanzhao attributes to his master in his catalogues 7.2156:751a22-
23,768a17-18; 2157:880b9), T.1067 (a work the Taisho editors attribute to Amoghavajra), as well as the biographies
of Amoghavajra produced by his disciples. I discuss 7.1000 and 7.1067 in Chapter Three of this dissertation and I
discuss Iyanaga’s findings below.

177 T7.2120:844b4-7. It is difficult to know if Amoghavajra is referring to one deity among the Five Families in the
Great Mandala of the Adamantine Realm or one deity in the Buddhist pantheon. See Kuikai’s recording and rewriting
of the transmission that his master Huiguo received from Amoghavajra in Chapter Three, pp. 66-67 and related
endnotes. He interprets Amoghavajra’s transmission from the perspective of the “two categories” Wil of the paired
Sarvatathagata-tattva-samgraha and Vairocanabhisambodhi siitra.

178 These are the Darijing lue she niansong suixing fa K HfEMASFHBETTA (T.18.857) and the Dapiluzhena
chengfu shenbian jiachi jing lue shigizhi niansong suixing fa (T.18.856). See T.2156:768b21-23,753¢c16-19;
T.2157:880c8-10. Yuanzhao includes these two ritual manuals in a new listing of forty translations that were made
after his recording of the works Amoghavajra enumerated in his 771 memorial. He begins this list of new translations
(T.2156:768a15-16, 751a3-4; T.2157:880b8) with the Dasheng Wenshushili Pusa focha gongde zhuangyan jing <52
SCER BT R A BH R B EAS (T.11.319) in three scrolls. This text is one of three works that Amoghavajra
mentions in his last testament. Here (7.2120:844b27-c1) he requests his lay disciple Zhao Qian #i# to present their
final three jointly-worked translations to the emperor. These are the Wenshu jing 3CiA&#E (Scripture on Mafijusri),
Baolouge niansong fa ‘BRI R 15 (Rite for Visualization and Recitation of the Jeweled Pavilion) and Rulaizang
jing ANZHEAS (Scripture on the Tathagata’s Repository), each in one scroll. Further, in his farewell letter to Emperor
Daizong, written on the day of his death, Amoghavara records (7.2120:846b19-20) that he has recently presented to
the Emperor for propagation a scripture on Mafijusri 52 STkl FIIHE.

The two ritual manuals for the matrix rite appear in the middle of Yuanzhao’s new list of forty works,
suggesting that they are compositions made after Amoghavajra’s death. We cannot know if Amoghavajra had a hand
in the composition of these manuals, although the Avalokite$vara rite mentioned above (7.1031) is evidence of his
knowledge and practice of the matrix rite, or if his disciples required such manuals and so composed the manuals

themselves. For a discussion of these two ritual manuals and their textual sources, see Osabe Kazuo, “Fuka yaku
taizohoki shoko,” Toso mikkyoshi ronko (1982), pp. 260-270.

179 See 7.2120 and Orlando, “A Study of Chinese Documents,” ch. 2, pp. 38-93, which is his summary of
the contents of this collection of documents.

180 T have consulted the short biographies by his lay disciple Yan Ying %2} and his monastic disciple Feixi 7&#5,
which are collected in Yuanzhao’s Daizongchao zeng Sikong Dabianzheng Guangzhi sanzang heshang biaozhiji, as
well as the Datang gudade zeng Sikong Dabianzheng Guangzhi Bukong sanzang xingzhuang K KRS =125 K iE
IEBER AR ZE =54 TIR, a separate biography written by his lay disciple Zhao Qian ##i3%. Further, I have examined
Yuanzhao’s catalogues, the Datang Zhenyuan xu Kaiyuan shijiao lu, dated 794, and the Zhenyuan xinding shijiao
mulu, dated 800, which present, on the whole, much the same information on Amoghavajra’s career that is given in
his Daizongchao zeng Sikong Dabianzheng Guangzhi sanzang heshang biaozhiji. However, the Zhenyuan xinding
shijiao mulu includes new, as well as contradictory, information, which I take note of below.

The biographies differ in style, focus and length. Further, information concerning the events of
Amoghavajra’s life story in these biographies is often contradictory. For studies on these biographies, see Chou Yi-
Liang, “Tantrism in China,” Harvard Journal of Asiatic Studies, vol. 8, pp. 284-307, Osabe, Daibensho Kochis anzo
wajo hyoseisht kaidai, Gokyibu, Kokuyaku Issaikyo, vol. 98, pp. 472-475, Katsumata Shunkyo, “Fukti Sanzd no
hibun ni tsuite,” Mikkyogaku kenkyii, vol. 1/3 (1969), pp. 97-113, Orlando, A Study of Chinese Documents
Concerning the Life of the Tantric Buddhist Patriarch Amoghavajra, pp. 131-171 and Orzech, The “Great Teaching of
Yoga,” the Chinese Appropriation of the Tantras, and the Question of Esoteric Buddhism, Journal of Chinese
Religions, vol. 34, pp. 52-57.
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There are also important variations in the recordings by Amoghavajra and his disciples concerning the
destination of his westward journey and the name of the master whose transmission was brought back to China.
Amoghavajra records that he went to the Five Indias F.K, .2 (see T.2120:827¢28-828al, 840a13-15, 846b14-16,
for example), a term that signifies the regions in the north, south, east, west and center, but he does not specify a
particular region. Further, he does not name the Indian master(s) under whom he studied. His disciples, on the other
hand, record that their master travelled to India and Sri Lanka or just to Sri Lanka. The name of his Indian master also
varies. I note these differences in the text and endnotes below.

These differences are significant and were used “creatively” by Kikai in his histories of the Shingon
patriarchs. See, for example, Rytiichi Abe, The Weaving of Mantra: Kukai and the Construction of Esoteric Buddhist
Discourse (New York: Columbia University Press, 1999), pp. 220-234 and my discussion in Chapter Three of this
dissertation. See also Sundberg and Giebel, “The Life of the Tang Court Monk Vajrabodhi as Chronicled by La Xiang
(#18]): South Indian and SrT Lankan Antecedents to the Arrival of Buddhist Vajrayana in Eighth-Century Java and
China,” Pacific World. Journal of the Institute of Buddhist Studies, Third Series, vol. 13, pp. 129-222, who, in
presenting a biography that focuses on Vajrabodhi’s life before he arrived in China in 720, elucidate the political and
religious circumstances of Southern India, Sri Lanka and Java in an attempt to trace the site and possible source of the
latest Esoteric Buddhist teachings centered on the collection of yoga-works that Amoghavajra brought back to China
in 746.

181 R RE R A = i 527 7 ¥ (Bulogy and Preface written to accompany the Portrait of the Great Tang’s
Preceptor [honorifically titled] Master of the Tripitaka [possessed of] Great Broad Wisdom). 7.2120:847a2-b7.
According to Katsumata (“Fukt Sanzo no hibun ni tsuite,” Mikkyogaku kenkyii, vol. 1/3, p. 101), this work was
composed shortly after Amoghavajra’s death.

182 BB R B 3 St OR FRECR R 1 8 — R 185188 77 (Stele Inscription and Preface for the Preceptor [honorifically
titled] Master of the Tripitaka [possessed of] True, Broad Wisdom and Great Discrimination, the Late Great Worthy
of the Tang’s Daxingshansi). 7.2120:860a8-c9. This stele biography, according to an attached note (ibid, 860c10), was
included among the documents recording the official history of the Tang Dynasty.

183 R RE I R =] 22 PR IE R A28 =ik TR (Account of Conduct of the Great Tang’s Late Great Worthy
[posthumously] Bestowed [the rank title] Sikong [and the honorific title] Master of Tripitaka, The Infallible One
(Amoghavajra), [possessed of] True, Broad Wisdom and Great Discrimination). 7.2056:292b-294c.

184 As Sundberg and Giebel (“The Life of the Tang Court Monk Vajrabodhi,” Pacific World. Journal of the Institute of
Buddhist Studies, Third Series, vol. 13, p. 134 and footnote 27) have noted, it is in L@ Xiang’s biography of
Vajrabodhi that a transmission link is made between Nagarjuna, Nagajiiana and Vajrabodhi. The authors date (ibid,
pp- 133-134, 141 and footnote 17) La Xiang’s biography around 757-765 and so we can surmise that Yan Ying was
not the creator of this new lineage, but that it was a topic important to a number of Amoghavajra’s disciples, and
perhaps even for Amoghavajra himself.

185 7.2120:847a6-12.
Long ago Buddha Vairocana transmitted to Vajrasattva the Teachings of Yoga of the Supreme,
Secret and Greatest Vehicle. [And then,] Vajrasattva, after some hundreds of years, met
Bodhisattva Nagarjuna and transmitted [these teachings] to him. Nagarjuna, too, after some
hundreds of years, transmitted [these teachings] to Acarya Nagajfiana. Nagajfiana, after some
hundreds of years, again transmitted [the teachings] to Acarya Vajrabodhi. Vajrabodhi, carrying
his monk’s staff, came eastward and transmitted [these teaching] to our Teacher [Amoghavajra].
From the Tathagata [Vairocana], the Law Body, until our Teacher only six have transmitted this
path [of teaching]. # ELJEHEAN A DATR (0 e -5 Fe R SR 280 (e A el i, < A i HEE A0 15 s
FIAFREMCERE MR IS, BEAR S e /D (ERE R R, E R SO B i e R BT R AL
M FAAE T b, BEES AR TR LEHGEE S AT 2R,
Further, Yan Ying’s summary of this lineage (847b4-5) in this eulogy is: “The legitimate successors of the

transmission [on the supreme and secret yoga] until now are six [in number].” {E{LIEGTHZA S,
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186 Yan Ying does not specify that Amoghavajra met Acarya Nagajfiana in Sri Lanka in his eulogy or stele inscription.
He states in the eulogy (7.2120:847a14-15) that Amoghavajra crossed the seas to reach such countries as India and Sri
Lanka. Then he describes Amoghavajra’s meeting with Nagajfiana. JcAliRESZ, T EiZ imlE R i 72 6. FRGH
HERYPIEAAY, . . The same pattern is repeated in the stele inscription (7.2120:860b8-9) where Amoghavajra went
westward to such countries as India and Sri Lanka 1w 3 P85 K 2 fifi1- % B35 HE T B AL In this stele inscription
(T.2120:860b12-13), after recording that he cannot write about Amoghavajra’s trip to India to visit the tree of
enlightenment because his master did not speak about this trip, Yan Ying records that the event of taming a wild
elephant occurred in a narrow alley in the Western Regions P8 5[ 4. Both Feixi (7.2120:848¢15-18) and Zhao Qian
(T.2056:293 c12-15) place this event in Sri Lanka.

187 7.2120:847a14-17.
After his Teacher [Vajrabodhi] passed away, our Teacher again crossed the ocean and travelled to
countries such as India and Sri Lanka. He visited Acarya Nagajfiana and received the methods of
the Eighteen Assemblies of Yoga, the secret repository of the Five Families and scriptures
[Sakyamuni] bequeathed [concerning] the Three Vehicles [of the §ravaka, pratyekabuddhas and
bodhisattvas]. Studying [these teachings] to their quintessence, there was nothing that he did not
thoroughly master. JCRRESY, FN 92 il K20 72508, 3R GERT T RE AL 58 A Fefhn -+ /\ &
TE T = SRR I, SRR LS.

188 T7.2120:860b4-8.
Long ago, Vajrasattva personally received the import of the Superlative Vehicle of Yoga before
Buddha Vairocana. After some hundreds of years [Vajrasattva] transmitted [these teachings] to
Bodhisattva Nagarjuna. Nagarjuna, again after some hundreds of years, transmitted [these
teachings] to Acarya Nagajfiana and Nagajfiana transmitted them to Acarya Vajrabodhi.
Vajrabodhi came eastward and transmitted [these teachings] to our Teacher. ¥ 4>l EHER 7 B2
JREET AT S 3R, BBCE SR RESL B hE, RES SCEE SR RE R T R A, BE
B AR TR AL, B HOAE AR

189 7.2120:860b8-10. 1 P8l KX i 7S5 BRESEA T RS, 5[0 7 1 H\ @ik, ik, HE

JHEHE AR Az SE AN 1) LA TE R

Further, Yan Ying records (860b20-21) that Amoghavajra’s teachings were passed on to Huilang X8 who
became the seventh patriarch. ¥ B ENZ A2 G, FHEEZ B, #HIMEH, #/X%E, The stele biography
ends (860b27-28) with this verse:

As for the Superior Vehicle of Yoga and its words of reality and secret [hand] gestures, six

generations have imparted and received [these teachings], handing the lamp of transmission

successively from one to the other. i L3 [EiEER  SIERS [EEBAHE,

190 7.2056:292b19-25. B FZ LAk BB AL, LI MITE RRmh e BB S, RS T2,
AT T, EREEERE, AR, SRR REAN, %EEA, FEREARIE TR, 4
W (A 2 KAM, BEJR— IRy, =8 GEME, FhrEMk, TS,

Y1 Yan Ying summarizes in his eulogy (7.2120:847b3-4) the character of his master’s transmission in verse.

The gateway to the secrets of the Superior Vehicle of Yoga [enable its practitioners to] transcend various

meditative concentrations and instantly enter the buddha’s body. ¥ _EFEnE 2 1,  FERETH EHE A

o

In his stele biography (7.2120:860b1-3), he presents the contents and goal of Amoghavajra’s teachings as
that which prescribes the meanings of the letters of mantras and the liturgy for ascending the altar for consecration so
that practitioners can access the fast track to buddhahood. RIE 5552 EE, HEETHE 28R, RIREE 2 5,

Yuanzaho’s accounts of Amoghavajra’s study in the west do not contradict those of Yan Ying. He records in
his Preface (7.2120:826c22-23) to the Daizongchao zeng Sikong Dabianzheng Guangzhi sanzang heshang biaozhiji
that his master visited India and there investigated Sanskrit books on yoga. KEMFZ#&IREE LK,  FEARTR M £ 5% BE
JEEE T, JiEEba 1. He presents the information from his Preface (7.2120:826¢19-28) to the Daizongchao zeng
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Sikong Dabianzheng Guangzhi sanzang heshang biaozhiji again in both his catalogues. See 7.2156:754a21-29, esp.
24-25 and T.2157:889¢25-890a5, esp. 889c29-890al.

In his Zhenyuan xinding shijiao mulu (T.2157:881a10-c18, esp. a28-b7) Yuanzhao describes in great detail
what Amoghavajra studied in Sri Lanka and what he brought back to China. Again, although he does not name an
Indian teacher, he records that Amoghavajra studied secret dharants and thoroughly mastered such practices as
protecting the body with the three esoterica, the mudras of the Five families, methods [for making] mandalas and the
Thirty-Seven Venerables, yoga and homa [rites]. Further, he documents that his master returned to China with the
Sanskrit copies of the Scripture of the Yoga of the Adamantine Crown and philosophical treatises of the Mahayana
and Hinayana.

192 7.2120:848b14-849c3. This is titled the Datang gudade kaifuyitongsansi shihongluging suguogong Daxingshansi
Daguangzhi sanzang heshang zhi bei K5 SCRTE B R) = w13 IR0 AR [ 2 R B8 R i 8 — ek D b o2 .

193 Feixi records (7.2120:848b28-c2) that Vajrabodhi finally granted Amoghavajra, who wished to study the Treatise
on Words and their Meaning and to thoroughly investigate the Yoga doctrine, instruction in the three mysteries and
spoke about the Five Wisdoms [of the Buddhas of the Adamantine Realm] Ak B IR ER Fe i, o » BRI =
o WAL,

He details (T.2120:848c¢3-14, esp. 9-14) the teachings that Amoghavajra received from Acarya
Samantabhadra during his trip to Sri Lanka. (Note that Yan Ying’s biographies (7.2120:847a14-15, 860b8-9) record
this master’s name as Nagajfiana. In Zhao Qian’s biography (7.2056:293a6-9), too, this master is called
Samantabhadra.) These were “the Yoga of the Adamantine Crown in Eighteen Assemblies, as well as Vairocana’s
Matrix Repository of Great Compassion, secret texts [concerning] mantras and consecrations for the Five Families,
and scriptures and scholastic discourses, about five hundred odd Sanskrit works [in all].” [B{# & B FIEEELE, . .

=5 AR LA\ i R TE SR (0 5 B2 RS TIR R A M il T W TH IR = b AR A I T i v, i A2 A5 O,

194 The Esoteric Buddhist lineage recorded in Yan Ying’s and Zhao Qian’s works has such minor differences as names
(Vajrasattva in the former as opposed to Bodhisattva Vajrapani in the latter) and times (“after several hundreds of
years” as opposed to “close to one thousand years later”). See 7.2120:847a8, 860b4-6 and 7.292a20-21. The basic
facts of Amoghavjra’s story in Zhao Qian’s biography derive from Feixi’s stele inscription, but they are always
embellished and sometimes reordered.

195 This is the Jingangding yugie bimi xindi famen yijue <\ TEFRMNMAE O HIEF FEHR (T.39.1798), which I discuss
below.

19 7.2056:292¢8-12. 7 SEHZTAR .2 15, FETHRERERT RIS, N A ASRIERTL. FEBIRAIRIEE1T. The
Buddhosnisas figure in the Susiddhikara siitra are members of the Buddha Family, one of the three Families in this
text. See 7.903:899b10, b15.

197 7.2056:2936-9. il H =38 B[l AU, ASREESRoH < 8, 55 bR -/ & SR TE R fhn s P B2 B0 ARG ek
LI,

Zhao Qian relates (7.2056:292c14-293a16) in detail Amoghavajra’s trip to Sri Lanka (293a9-12): No longer
needing a regular teacher, Amoghavajra travelled throughout Sri Lanka, inquiring about scriptures on
mantra...fundamental emblems and secret mudras of the deities, prescribed forms and colors of icons, altars, rites and
banners, the intrinsic and extrinsic meanings of texts. There was nothing whose source he did not exhaust.

RENH W, SEEEHAN, BERSEESAE, JFRESHm L E R, A-HGESER, P ak, HEEESR, X
FelMEAH, MEARRJE, He records his travels through the Five Indias in a single sentence (293a15-16): Xiff fi. K, &
VRS [

198 T.2056:294b24-26. 7 LIA ff 28 B2 B G M TEAS 78 IS 0, ARG, WUliil, REmZ#ih, Zhao
Qian records in this passage that Amoghavajra’s teachings included the standard Buddhist teachings on precepts,
meditation and wisdom. Further, he gives a description of Amoghavajra’s methods of teachings, that of “the middle
[between] the sudden and the gradual.” See Orlando, A Study of Chinese Documents Concerning the Life of the
Tantric Buddhist Patriarch Amoghavajra, p. 157.
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199 See Robert H. Sharf, Coming to Terms with Chinese Buddhism: A Reading of the Treasure Store Treatise,
(Honolulu: University of Hawai’i Press, 2002), Appendix 1 On Esoteric Buddhism in China, pp. 264-278, esp. pp.
268-269 where he documents such historical facts as: Ch’an monks, particularly those of the Northern School, studied
esoteric texts and participated in esoteric rituals; Yixing (685-727), Subhakarasimha’s student and co-translator of the
Vairocanabhisambodhi siitra, was also a disciple of the seventh Northern School patriarch; and Kenneth Eastman’s
statement that Subhakarasimha’s and Yixing’s work “might rightly be considered as belonging to the Northern School
of Cha’an, whose members solicited it, recorded it, and seemingly disseminated it.” This suggests that Amoghavajra’s
disciples must have felt the need to distinguish themselves from Chan monks and their appropriation of esoteric
materials by specifying their master’s expertise. See also Orzech’s discussion of Amoghavajra’s multiple transmission
and his disciples construction of a unilinear transmission, their borrowing of language to describe this exclusive
lineage from eighth-century Chan circles, and yet the uniqueness of their claims in his The “Great Teaching of Yoga,”
the Chinese Appropriation of the Tantras, and the Question of Esoteric Buddhism, Journal of Chinese Religions, vol.
34, pp. 52-57. See also Jinhua Chen’s documentation of the lineages of Amoghavajra’s disciples in his Crossfire:
Shingon-Tendai Strife, pp. 103-106.

200 See Orzech, Politics and Transcendent Wisdom, pp. 192-203 for his excellent analysis of the significance and
purpose of this collection of documents, esp. p. 193.

201 Orzech (ibid, pp. 203-204) has clarified the intents underlying Yuanchao’s catalogues. The earliest, the Datang
Zhenyuan xu Kaiyuan shijiao lu (T. 2156), served as “propaganda for the Esoteric school” because its concern was to
present the Renwang jing as “the exempla for a ‘national protection” Esoteric Buddhism that was exported to Korea
and Japan.” The Zhenyuan xinding shijiao mulu (T.2157) is a “massive catalogue of Buddhist scriptures, though one
that highlights scriptures of the Esoteric school.”

202 See T. Griffith Foulk, “The Ch’an Tsung in Medieval China: School, Lineage, or What?” The Pacific World, New
Series, no. 8 (1992), pp. 18-31, esp. pp. 22-25, where he presents the activities of Shen-hui (d.758) and his dharma
heirs, who were active at the same time as Amoghavajra and his disciples. Shen-hui established a claim to
Bodhidharma’s lineage and had built at his Ho-tse Monastery in Loyang a mortuary portrait hall wherein portraits of
six generations of patriarchs were enshrined. High-ranking government officials composed the text for the stele and
the preface to the portraits, signifying the recognition and financial support Shen-hui received for these activities. The
Ch’an historian Tsung-mi (780-841) recorded instances of imperial support and so further legitimacy for Shen-hui’s
and his disciples during the later part of the eighth and early nine centuries. For example, in 763 the emperor had a
monastery constructed at Shen-hui’s stiipa site in Loyang; Emperor Daizong granted a doorway plaque for the
monastery’s patriarch’s hall in 770 and an imperial plaque for the stiipa in 772; in 796, during Emperor Tezong’s
reign, Shen-hui was officially recognized as the seventh patriarch; a memorial stele written in 806 for his disciple Hui-
chien (719-792) records that an imperial grant enabled the construction of a Kuanyin hall that housed portraits of the
seven patriarchs.

Yuanchao’s Daizongchao zeng Sikong Dabianzheng Guangzhi sanzang heshang biaozhiji contains many
documents recording the numerous instances of imperial support that Amoghavajra received for his religious projects,
as well as Emperor Daizong’s support for his dharma heirs, such as contributions for the construction of a sttipa and
portrait hall and the granting of special titles to Amoghavajra. See Orlando, The Study of Chinese Documents
Concerning the Life of the Tantric Buddhist Patriarch Amoghavajra.

203 Comparable is Shen-hui’s teachings on “sudden enlightenment” in order to garner converts and patronage. See
Foulk, “The Ch’an Tsung in Medieval China: School, Lineage, or What?” The Pacific World, New Series, no. 8, p. 24.

204 T have recorded the title as listed in Kobo daishi zenshii, vol. 1, p. 93. Under this rubric Kiikai has also included, for
example (Kobo daishi zenshii, vol. 1, pp. 92-93), Yuanzhao’s Daizongchao zeng Sikong Dabianzheng Guangzhi
sanzang heshang biaozhiji and Zhenyuan xinding shijiao mulu.

Henrik Sgrensen (personal communication August 18, 2017) writes that the Jingangding yugie bimi xindi
Sfamen yijue is listed as a work by Amoghavajra in the Dunhuang manuscripts that documents the integration between
the Brahmajala and Esoteric Buddhist ritualism.
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205 The story goes that a great worthy, whose recitation of the mantra of Mahavairocana resulted in a manifestation of
this Buddha, was made to record this Buddha’s exposition, which was, “namely, the present [Chinese version of the]
Essentials of the Methods of Contemplation and Recitation [Expounded] by Vairocana in one scroll B[14- B i H#E AR &
FRTEE—4R ) See T.39.1798:808a29-b3 and Orzech, “The Legend of the Iron Stiipa,” Buddhism in Practice (Donald
Lopez, ed., Princeton: Princeton University Press, 1995), pp. 314-317. Although the contents of this work cannot be
known from this title and brief passage, Orzech identifies it as a work within the Vairocanabhisambodhi lineage. This
is 7.18.849, a translation attributed to Vajrabodhi but not recorded under Vajrabodhi’s name in 7.2154:571b19-27 or
T.2157:875a4-13, 876b16-24.

206 7.1798:808b3-28 and Orzech, “The Legend of the Iron Sttupa,” pp. 316-317.

27 See his Himitsu mandarakyo fuhoden i 12 7 2804 1548 (Record of the Transmission of the Teachings on the
Secret Mandala, Kobo daishi zenshii, vol. 1, pp. 1-49), for example. Yuanzhao’s works are listed in the Shorai
mokuroku (see endnote 204 above). See also Mukai Rytken, “Fuktisanzo denki shiryo ikkosatsu,” Taisho daigaku
daigakuin kenkyii ronshii (Tokyo: Taisho daigaku shuppanbu, 1978), pp. 103-114, and Abe, The Weaving of Mantra,
esp. pp. 117-118, 220-232.

An early description of the Esoteric Buddhist lineage and its transmission is recorded in Kiuikai’s Shorai
mokuroku (Kobo daishi zenshii, vol. 1, p. 83) but no mention is made of an iron tower. Here mention is made of
Amoghavajra’s visit to Nagajiiana in southern India, his acquisition of the Yoga in Eighteen Assemblies +/\ & F il
and his thorough study of “the secret treasury that included such teachings as the Matrix Repository Jf i 55 % jif.”

208 He authored the commentary based on Subhakarasimha’s oral teachings. See Orzech, “Esoteric Buddhism in the
Tang,” Esoteric Buddhism and the Tantras in East Asia, pp. 276-278.

209 Zhisheng records in his Kaiyuan shijiao lu (T.2154:571c4-6) that Yixing received consecration and instruction
from Vajrabodhi. See also Yuanzhao’s Zhenyuan xinding shijiao mulu (T.2157:875a19-21).

210 Kiikai records (Kobo daishi zenshii, vol. 1, p. 95) that this rubric includes “images of buddhas, bodhisattvas and
many devas of the Vajra [Family]” #f #pE &M% K214, as well as “portraits of Dharma transmitting masters” #5]%
BT R AL 52

211 The portraits, in the order listed (Kobo daishi zenshii, vol. 1, pp. 94-95), are those of Vajrabodhi, Subhakarasimha,
Amoghavajra, Huiguo and Yixing.

212 For example, in his Shorai mokuroku, Kukai writes that (Kobo daishi zenshii, vol. 1, p. 69) under Huiguo he
studied the great teachings of the two categories Wi K% (ryobu daiho). See Chapter Three wherein I document
Kiukai’s and Wuyin’s use of the term “great teachings in two categories.” We see discrepancies between
Amoghavajra’s record of his transmission to Huiguo (7.2120:844a29-b2) and descriptions of his transmission in the
works of Huiguo’s disciples Kukai (Kobo daishi zenshii, vol. 1, pp. 100, 21, 39 ), Wuyin (Kobo daishi zenshii, vol. 1,
pp- 44, 61) and an unknown biographer on Huiguo (7.2057:295a8-13).

213 For the listing of these icons in the Shorai mokuroku, see Kobo daishi zenshii, vol. 1, p. 94, as well as Chapter
Three of this dissertation.

214 See Kobao daishi zenshii, vol. 1, p. 99 for Kukai’s consecrations, first into the Matrix Realm and then into the
Adamantine Realm. See Kobo daishi zenshii, vol. 1, p. 44 and Chapter Three for a translation of this passage in
Wuyin’s biography.

215 See Kobo daishi zenshii, vol. 1, p. 82. The Jingangfeng louke yigieyugie yugi jing 4= E] — G R MERTITAE
(T.18.867) and its relationship with the Liqujing mantuluo is discussed in Chapter Two of this dissertation.

216 Two examples of new deities are Ragaraja & 4] F (Aizen Myo0), presented in chapter 2 and 5, and the “Great
Victorious Vajra” (Daisho Kongd) in chapter 8. See Goepper, Aizen Myoo: the Esoteric King of Lust, An iconological
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Study (Artibus Asiae Supplementum 39. Zurich: Artibus Asiae and Museum Rietberg, 1993) and Pol Vanden Broucke,
“The Twelve-Armed Deity Daishdo Kongo and His Scriptural Sources” in Tantric Buddhism in East Asia, pp. 147-159.

217 Obvious examples of mixing of elements from such systems as the Buddhosnisa, Vairocanabhisambodhi, and
Sarvatathagata-tattva-samgrha, for example, are found in chapters 2, 4 and 9. I discuss the contents of these chapters
and others, as well as this mixing of esoteric Buddhist systems, in Chapter Six of this dissertation.

Chapter Five: Problem of the Ascription of the Daigoji Liqujing Mantuluo
! See Chapter One of this dissertation.
2T2174A:1108b10-11, 1110b12-14, 1110c18.

3 T.55.2176:1113b26-29. Annen suffixes the names of these monks with the polite title #1_I-, which I have ommitted
in my translation. The Shingon and Tendai schools pronounce this title differently: Kasho in the Tendai school and
Wajo in the Shingon. The contents of the second prefatory inscription are given in an endnote 7 below.

4 Mochizuki, Bukkyo daijiten, vol. 5, p. 4126a.

5> See Misaki Ryoshu, “Annen no Shoajari shingon mikkyo burui soroku,” Indogaku bukkyogaku kenkyii, vol. 16/2
(1968), pp. 572-579, esp. pp. 572-574.

6T.2176:1113cl1-10.

7T.2176:1114a2-12. This colophon begins as follows (7.2176:1113c14-1114al):

For my own personal interest, I examined the inventories of the Esoteric Buddhist
masters, as well [as Yuanzhao’s] Jogan roku (Zhenyuan xinding shijiao mulu B 07 ERE H
#%). I selected the scriptures and [ritual] methods that had been newly entered [in these works]
and which I consider to be the gateway to the teachings of the one house of mantras & 5 —Z#
Y (shingon ikke kyomon). 1 did not select any of the dharant methods from old translations.
Consequently, those who study [the doctrine and practices of this new teaching] may not be able
to understand its origins and so will lack the deeper knowledge [acquired by a broader reading of
scriptures].

Now, having relied upon the secret inventories ik of the eight monks [who went to
China], I created twenty categories. And each of these categories I further divided into [sub-
Jcategories of teachings $£%H (horui)[, wherein I include further categories for scriptures,
commentaries, ritual manuals, additionally used methods JI 1%, for example]. And in these
categories I added as often as possible the old translations. [Further,] even though [not considered
to be] secret spells [like mantras and dharant], I also included [such categories as] vows and
historical accounts %[, which contain works of reverences and repentences, works of praises,
as well as stele inscriptions and tranmissions].

Moreover, among the inventories [of the eight who went to China], some relied upon the
main inventory [of Yuanzhao], the Joganroku, when providing the titles of the scriptures and
ritual manuals], and so I just give here abridged titles. And sometimes, following my own whims
and fancies, I listed the long titles [of works when an inner title PN/& (naidai) has been recorded
in Yuanzhao’s Zhenyuan xinding shijiao mulu]. Hence, [my method of recording] may cause
those who come after me some difficulty in seeing the truth of the traces of the [Buddha’s]
footprint BHEEE . [Therefore] now, I have recorded at the end of the [entries on the] books their
most significant points 44 B (myomoku). And I also have indicated whether similarities and
differences exist or have been omitted.
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Further, the secrets of the Esoteric Buddhist masters may not have been recorded in their
inventories, [and so] if [ have seen or heard of any, I have also added them.

The secret inventories of the eight monks /\ 5 iilif% are: (1) the inventory of [Sai]cho of
Hieizan, (2) the inventory of [Ka]kai of Koyasan, (3) the inventory of [En]nin of Hieizan, (4) the
inventory of [En]gyo of Reigan([ji], (5) the inventory of [EJun of Anjo[ji], (6) the inventory of
[Jo]gyo of Oguri /)N3E, (7) the inventory of [En]chin of Hieizan and (8) the inventory of [Shi]ei
of Engakul[ji].

The twenty categories are: [see main text].

The colophon ends with the following (7.2176:1114a13-16):

The newly imported scriptures and [ritual] methods have been placed side by side and I
have noted the names of those who brought [them] back. Because I dreaded a cumbersome text, I
chose for each [Esoteric Buddhist master] a single posthumous name. As for the circumstances
[by which I could gather information about] these teachings, I also present the name of the temple
where a copy was obtained. If there was no copy, I did not mention it.

Recorded on the eleventh day of the fifth month of the second year of Engi.

8 7.2167:1131b5-1132c4.

9 T.2167:1131b25. The character £ is a mistake for if [see Eun’s catalogue 7.2168B:1091c15-15, where f8-1-(tdsu)

is used], the counter for paintings mounted on cloth or paper.
10 This is published in 7.55.2165.

11 See 7.55.2166.

12 See 7.55.2167.

137.2165:1076b.

4 A colophon at the end of the catalogue (7.2165:1076a25-b6) states that:
As for the above said teachings, having arrived at the great regional commandery of Yangzhou 5
I and having visited the many temples within the city, [I] Ennin made the copies as above.
Preceptor Zongrui 528X FI1# of Zhongnanshan #&Fg [Ll is a scholar whose learning is excellent.
His understanding is extreme and profound in import, and he can explain [in both] Sanskrit and
Chinese the wondrously refined sounds of siddham. [I] Ennin fortunately could meet him and got
to study the Sanskrit siddham and also to learn both the Sanskrit and Chinese words. Moreover, I
met Acarya Quanya 2=HER AL, who is the disciple who inherited the teachings from Master
Bianhong %#5L, who was the Imperial Chaplain W78 of the Great Tang. I consulted with him
and [then] received the secret teachings. The feelings of Acarya [Quanya] are far-reaching and
sincere. He transmitted [to me] the essence of the secret [teachings], and then finally he gave me
the teachings of recitation, as well as the dual Mandalas of the Matrix and the Adamantine
[Realm], many images of the altars [for the Esoteric Buddhist deities], and so on. After that I
wanted to visit Tiantaishan X5 ILI [but], because the road was distant and I would lose time in
coming and going, the imperial order did not permit my going [there]. It is sad and regretable.
Although I do not fully possess the teachings that I seek and which are difficult to attain, still I
have copied the books and have counted them as the above-mentioned items.

Concerning the relationship between Huiguo, Bianhong and Quanya, see the lineage charts of Zaoxuan’s i
Y Xiang cheng xiemai f87KIMLIR in Shingon zenshii, vol. 39, p. 28 and those in Sawa Ryuken, Mikkyo jiten, Appendix

VI, p. 125.
15 7.2166:1078b16-24.

16 See Bussho kaisetsu daijiten, vol. 4, pp. 310-1.
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17 For instance, the Jikaku daishi zaito soshin roku (T.2166:1078al, 4-5, 7) includes the following iconographic
materials, which are not listed in the Nipponkoku showa gonen nitto guho mokuroku:
= Jingangjie mantuluo weiyang (Configuration of the Positions of [the Venerables] of the Adamantine Realm
Mandala) one folded book 4Fll| ft S A5 AR —mf
*  Guanyin tan yang (Configuration of the Altar for Avalokite$vara) one line drawing on paper #i & 1EER —
£
»  Jingangmianzhutou pusa xiangyang (Figures of Bodhisattva Vajramukha) line drawings on paper 4 fll| i 5%
SHEREGER — RO G —E
»  Tiantai Zhizhe dashi ying (Portrait of Tendai Chisha daishi) one [painting] three widths K153 Kifif
— il =0
Although not listed with the other images, two scrolls depicting the Shigi tan yang 384k and the Taizang
shouyin yang JE#&F-F1#% (Mudras of [the Venerables of the] Matrix Repository) were found in a sealed box (ibid,
1078b8-15). These works are listed in the Nipponkoku showa gonen nitto guho mokuroku (T.2165:1076a5, 9).

18 7.2167:1087b.

19 ibid, 1084c26-27.
20 ibid, 1085b9-14.
2L ibid, 1087b13-16.

22 There are slight discrepancies in the images that are recorded in the Nitto shingu shokyo mokuroku
(T.2167:1087a20-b11); for example, the Shigi tan yang +-H4%, which is listed in the Nipponkoku showa gonen
guho mokuroku (T.2165:1076a5) and in the Jikaku daishi zaito soshin roku (T.2166:1078b12), is not listed here, and a
portrait of the Tendai daishi K = K AT EE(H 5, which is recorded in the Jikaku daishi zaité soshin roku
(T.2167:1078a7), has been included here (7.2167:1087a28).

B T.2165:1076b3-4,2167:1079b2-3, 5-6, 10-11.

The Nipponkoku showa gonen guho mokuroku, the Jikaku daishi zaito soshin roku and Part three of the Nirto
shingu shokyo mokuroku, all of which list the works that Ennin gathered in Yangzhou, include (7.2165:1076a2-32,
2166:1077c24-1078a19, and 2167:1087a20-b11) the following mandalas and related iconographic materials:

»  Dapiluzhenafo taizang damantuluo (Great Mandala of the Matrix Repository of Buddha Mahavairocana) one

[painting] five widths line drawing K F2 B HEANIE MG 2455 — 8 Fmls =

»  Jingangjie damantuluo (Great Mandala of the Adamantine Realm) one [painting] seven widths colors 4|

RREFFE —HiLRIRE

*  Shigqi tan yang (Configuration of the Altar of the Seventeen [Venerables]) one scroll AR —%

= Jingangjie sanshigizun zhongzi mantuluo yang (Drawing of the Seed Syllable Mandala of the Thirty-Seven
Venerables of the Adamantine Realm) one line drawing on paper 4| =+ G 2fl 7 245/ k. —1k

= Jingangjie bashiyizun zhonhzi mantuluo yang (Drawing of the Seed Syllable Mandala of the Eighty-One
Venerables of the Adamantine Realm) one line drawing on paper 4[| £ )\ —Biffi - 255/ EE —k

*  Fahua mantuluo yang (Drawing of the Lotus Mandala) one line drawing on paper {5#E 2 A5/ EE —k

»  Taizang mantuluo shouyin yang (Drawings of the Mudras of the [Venerables of the] Matrix Repository

Mandala) one scroll f&jE 2 A5 FHIEE —&

There are slight differences in the manner of the recording of items; for example, in the Jikaku daishi zaito
soshin roku (T.2166:1077¢28-29) the character #fj, a measure for paintings, twice replaces the character i, the
counter for a sheet of paper, which is used in both the Nipponkoku showa gonen nitto guho (T.2165:1076a6-7) and the
Nitto shingu shokyo mokuroku (T.2167:1087a23-24). Further, the Jingangjie mantuluo weiyang, the Guanyin tan yang
and two images of Bodhisattva Vajramukha, which are listed in the Jikaku daishi zaito soshin roku (T.2166:1078al, 3,
4-5), are not given in the Nitto shingu shokyo mokuroku.
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The method of recording is much more precise in the Nitto shingu shokyo mokuroku. For example, such

information as “colors” #R 4 and “line drawing” or “outline drawing” £ has been added beneath the counters. I have
listed the items according to this inventory.

Part one of the Nitto shingu shokyo mokuroku, which lists the works that Ennin collected in Chang’an,

contains (7.2167:1084b27-c26) some of the mandalas of interest and their related iconographic items:

Dabei taizang famantuluo (Seed Syllable Mandala of the Matrix Respository of Great Compassion) one
[painting] three widths line drawing KAZIERIE S 255 —6 =& m

Dabei taizang sanmeiye lue manuluo (Abbreviated Symbol Mandala of the Matrix Respository of Great
Compassion) one [painting] one width line drawing RAEMER ZBRHINS 2 555 — S —HErD

Jingangjie jiuhui mantuluo (Mandala of the Nine Assemblies of the Adamantine Realm) one [painting] five
widths line drawing <Rl FUIUE 2255 —&h R

Jingangjie damantuluo (Great Mandala of the Adamantine Realm) one [painting] five widths line drawing
MR R R — ST

Foding Zunsheng tanxiang (Image of the Altar of Vikirnosnisa) one [painting] two widths line drawing i TH
R 8 RS

Dabei taizang shouyin (Mudras of the [Venerables of the] Matrix Respository of Great Compassion) one
scroll RAEMRITFR —8&

Jingangpou zhuzun tuxiang yigui (Manual of the Images of the Venerables of the Vajra Family) one scroll
BRERRE SR G A — &

Foyan ta bing ji (Stupa for Buddhalocana and its History) one scroll fi iR I3t —&

24 The Nipponkoku showa gonen nitto guho mokuroku (T.2165:1074a29-b5, 23-24), the Jikaku daishi zaito soshin roku
(T.2166:19-20, 23) and Part Three of the Nitto shingu shokyou mokuroku (T.2167:1085b29-5, 21-22) list the following
Liqujing related materials:

Puxian pusa Jingangsaduo yugie niansong yigui 5535 SR pEHERR 1350 EEHL (published as 7.1124)
Jingangding yugie Jingangsaduo wubimi xiuxing niansong yigui <RI TEH (0 R| pEHE Foms 2581 T & FHHE
# (T.1125)

Jingangding shengchu yugie jing zhong luechu Dale Jingangsaduo niansong yigui <= TE I #1ERANRE H I
FH R A e HE SRR AR L (T21120A)

Dale jingang bukong zhenshi sanmeiye jing banruoboluomiduo liqushi RKEEAM R ZE B EH — BRAGKE AT
e 2 2 FLBURE (T.1003).

The Jikaku daishi zaito soshin roku has the characters “letters in both Chinese and Sanskrit” 3 5* before

the titles of the first and third ritual manual listed above, and this inventory records that the Liqushi and Wubimi yigui
FLihE L were included within a sealed box (7.2166:1078b10-11,13).

Part One of the Nitto shingu shokyo mokuroku (T.2167:1079a17-18, 25-26, b3-6, 20,22, c10-12, 18-19, 29,

1080b7-8) has the following Liqujing related materials:

Jingangding yugie Tahuazizaitian liquhui puxian xiuxing niansong yigui 4RITEFRAMAtAL B 7 RKELER &1
BHEAT SRR (T.1122)

Jingangding shengchu yugie Puxian pusa niansongfa jing 4| TE 5 ORI 5 BF E 5 & 5H 1k £ (T.1123)
Jingangding shengchu yugie jing zhong luechu Dale Jingangsaduo niansong yigui <= TE B #1ERAMKE H I
FH R 5 G e B G A 6L (T.1120A)

Dale jingang bukong zhenshi sanmeiye jing banruoboluomiduo liqushi RKEEA M RZE B H — BRAGKE AT
i H 25 BILER TR (T.1003)

Jingangwang pusa bimi niansong yigui 4| 3 B SFREHL (T.1132)

Puxian Jingangsaduo yuqie niansong yigui 5 & 4 M| HERR /S FHFEHL (T.1124)

Banruoboluomiduo liqujing Daanle bukong sanmeiye zhenshi Jingang pusa deng yishigisheng damantuluo
yishu B R S BRSO 2 A 78 — RN IR B e R| Epe% — - LE R KR (7.1004)
Jingangding yugie Jingangsaduo wubimi xiuxing niansong yigui <RI TEHR (02 R| B2 HE Foms #5817 & FHHEE
# (T.1125)

Dale Jingangsaduo xiuxing chengjiu yigui X354 Mk HEEA TR FEHL (T.1119)
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oo bR

*  Dale jingang bukong zhenshi sanmeiye jing Banruoboluomiduo liqu pin REEARI|AZE EE = ERAMS A
W KR L PR G (T.243).
In his Zhenyuan xinding shijiao mulu, Yuanzhao adds 7.1120A, 1122 and 1119 (7.55.2157:880b10-13,
881a6-7) to Amoghavajra’s translations (7.52. 2120:839a29, c12-15, 840al-2).

25 7.55.2174A. The colophon (2174A:1111c1-6) states that:
From the sixth month until the tenth month of the sixth year of Xiantong & (865) of the Great
Tang [Dynasty] in Fashiyuan[, where] the Japanese student monk Ensai [B/#; [resided], [and
which is within] Ximingsi, which is in Chang’an’s streets of the right, I sought out and copied
miscellaneous [books of the] teachings. An inventory accompanied them as above.
On the twelfth day of the eleventh month of the seventh year of the Jogan E# (865) reign era
just past [upon my return to Japan], I again examined [the books and this inventory] in Tji in
Kyoto. The monk who sought instruction by going to Tang [China] and [who has] the position of
Great Teacher of the Dharma.

6 T.552174A:1111a.
7 T.2174A:1108b10-11, 1110b12-14, 1110c18.
B T2174A:1110c17,c10.

2 2174A:1111b6-7. The third part of Shuei’s inventory closes with the following colophon (2174A:1111b18-19):

The above religious implements and relics are the provisions of dharant chanters £F/&7 2 fi. As

for the success of the [Esoteric Buddhist] practices, [if] you do not depend on these [articles],

[then] there will be no success.

The fourth part, where works on astrology and medicine are recorded, ends with the following colophon
(2174A:1111cl):

Although the above miscellaneous books are not included in the methods of the Buddha £,

they are necessary for daily life.

30 The character should be 57~ (tosu), counter for scroll painting.
3UT2174A:1111al1,21-25, b2.

32 Yoritomi Motohiro (“Shuiei shorai no mikkyo zuzo — tokuni Liqujing mantuluo wo chushin toshite,” Naritasan
bukkyo kenkyiijo kiyo, No. 15, pp. 504-505) identifies this Preceptor Tianzhu as Zhihuilun % =5 #fi (Prajfiacakra), who
resided in Daxingshansi X B3 <F in Chang’an and who also instructed Ennin and Enchin in Esoteric Buddhist
rituals.

Takada Osamu (“Taimitsu no ryokai mandara ni tsuite,” p. 632) and Kinshiki Rydnosuke (“Gubodaisan
Nyohoji kytizo ryokai mandara zu,” p. 117) identify the iconography of this mandala as that of the Mandala of the
Eighty-One Venerables of the Adamantine Realm. However, both Kokubo Keiichi (“Tomitsu no jahachiichi son
mandara,” Yamato bunka, vol. 7, pp. 1-16, esp. pp. 6-9) and Yoritomi (“Shaei shorai no mikkyd zuzo,” pp. 505-506)
furnish evidence that suggests that the iconography of this mandala differed from that of both the Mandala of the
Eighty-One Venerables and the Mandala of the Nine Assemblies of the Adamantine Realm, and instead illustrated the
Third Assembly.

BT2174A:1111a22.

3 T.2174A:1111a24. Shuei simply records that Preceptor Xuan[zao] made this work in three widths A1 H &2 = Fll.
Shiei’s line drawing of this figure has not survived. Yoritomi (“Shtei shorai no mikkyo zuzd,” p. 507) identifies this
deity as Vajrardja of the Eastern Buddha Aksobhya’s bodhisattva retinue in the Sarvatathagata-tattva-samgraha’s
Great Mandala of the Adamantine Realm. However, given Shiiei’s concern to seek out new iconography, this figure
could also be the four-armed Vajraraja described in Amoghavajra’s manual for the rite of Vajraraja (7.20.1132).
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3 T.552174B:1111c27.
% T.2176:1131b.

1 T2176:1131b21-cl.
B8 T2174A:1111b.

3 See Yoritomi, “Shuei shorai no mikkyo zuzo,” op. cit., pp. 508-509. A work that is regarded as corresponding to
this Fourth Assembly is in the Tibetan Canon, and its Sanskrit title can be reconstructed as Trailokyavijaya-
mahakalpa-raja (King of [the Teachings in] the Extensive Kalpa for the Conqueror of the Three Worlds) [ =t Kz
#,F and is published in #{t 482. See Sakai Shinten, “Kongocho Gozanze daigiki hookyochii Kanjizai bosatsu
shinshingon issai nyorai renge daimandara bon ni tsuite,” Mikkyo bunka, vol. 12, pp. 16-22, esp. p. 16, p. 17 footnote
2 and my discussion of Amoghavajra’s use of this text in Chapter Four of this dissertation.

40 See Chapter One. There are many articles on the iconography brought back by these pilgrim monks that was not
recorded in their official inventories. The ones I found helpful were, for example, Ono Genmyd, Bukkyo no bijutsu to
rekishi, pp. 717-730 and Sawa Rytken, Hyakubyo zuzo no kenkyii (Kyoto: Hozokan, 1982). I cite other, more specific
studies in the following endnotes.

41 T.2176:1131b22-23: & B fkiE B L3 8T T4 B —AHR F 8845 S K. T could not find such a statement in
Ennin’s Nitto guho junrei gyoki, for example. Ennin commissioned Chinese painters to make copies of the Matrix and
Adamantine Realm Mandalas during the first few months Huichang1 (see endnote 23 above for the materials he
collected in Chang’an). Moreover, he did visit the Jianfusi during this year (see Dainihon bukkyo zensho, vol. 72, p.
251/83b), but he makes no mention of having seen this mandala painted on the temple’s wall.

42 The relevant entry in this work goes as follows:
Question: The gold-on-[purple]-mud mandala represents what Assembly?
Answer: [Amoghavajra’s] Zhigui T5/f says [as follows]: “Next is explained the Third Assembly.
It is called the Yigie jiaoji yugie jing —YIZBEERRMIAL. [small letters: It is expounded in the
palace of the Dharma Realm.] This scripture explains the Five Families’ Great Mandala. Each of
the families have Mandalas of the Five Families. Each [mandala] has Thirty-Seven [Venerables]
and all [the mandalas] form one great mandala. Each Venerable explains his/her four seals, [that
is,] the great seal, the symbolic seal, the seed syllable seal and the action seal and each explains
his/her rite of accomplishment. The Ligu[shi] says: “From the Vajra Family up to the Karma
Family, all [the Families] possess five families. Each one of the sacred multitude possesses
unlimited mandalas. The four seals, and so forth, also are unlimited, etc, etc.” The vastness of the
mandala in this [commentary] is like what the Yigie jiaoji yugie jing explains, and this is the
Mandala for Yoga [depicted in] Gold-on[-purple]-Mud [drawn] by the Great Preceptor of
Jianfu[si].
Question: What are the features of this mandala?
Answer: First you must set up a great circle and within it place five individual great circles.
Within each one of these circles install the Thirty-Seven Venerables. The features of their seating
positions are like that of the [figures in the Mandala of the Adamantine Realm’s central] Perfected
Body Assembly. In the square outer court install every one of the multitude of the Outer Vajra
[Family]. By way of a metaphor, [this outer court] resembles the walls that surround the four sides
of a castle and some [of the figures in this outer court] hold banners, some clutch clubs, some hold
halberds and some carry great drums. The masters and attendants among them cannot be counted.
Well now, you must simply draw the main illustration as in the Jianfu[si]! [A note in smaller
letters states: In total place seventy-three Venerables in the five individual [circles]. If you include
their consorts, [then] there are ninety-three Venerables.]
See Dainihon bukkyo zensho, vol. 28, Chisho daishi zenshii, vol. 4, pp. 1071-1082, esp. pp. 1075b7-1076a3.
This work, in a question-and-answer format {45 (monto), is a collection of notes wherein Enchin recorded his
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Chinese masters’ oral transmissions. The focus is mainly on the matrix tradition, for example, the structure,
iconography and significance of elements of the Matrix Mandala, its use in ritual, and explanations according to its
scriptural sources.

The title of the Sanbu manda has been taken from the first question about the format and families of the
Matrix Mandala, but questions are posed and references are made to the contents and concepts in such Mahayana
scriptures as the Huayan shidi jing HE i+ HI#E, for example (p. 1071b3-7), as well as in Amoghavajra’s Jingangding
yugie shibahui zhigui and certain chapters of the Liqushi %45 PE8RFE and Liqujing (pp. 1074b9-1076a16). It is within
this section that the above passage about the gold-on-[purple]-mud mandala appears. There is mention of the
significance of the rite of the susiddhi 71 (p. 1077a11-15) and of manuals for the rite of contemplation and
recitation (ANANEEG1/\TE &G, & MEZFHTIFR) that relate to the rite of the susiddhi. Also the contents of
Enchin’s dreams (p. 1072b1-11, 1076b1-11, 1078b13-15) are recorded. The work closes with a final series of short
questions and answers (pp. 1078b16-1081a17) on such topics as mudras, mantras for entry into the Matrix Mandala
and samadhis to be performed with mudras, explanations of words in mantras, etc.

The dated entries in this work are not in any regular order. It is thought that later copiests assembled the
content of both sides of separated sheets of paper into a single work. Moreover, because of numerous questionable and
missing characters and mistakes, this work is thought to be the original form of Enchin’s note-taking as he received
his oral transmissions or a fragnment from his larger travel record. See Tajima Tokuon, Bussho kaisetsu daijiten, vol.
4, pp. 108-109.

The above passage about this gold-on-[purple]-mud mandala is also found in the Zakki 7T (Miscellaneous
Notes) in Dainihon bukkyo zensho, vol. 28, Chisho daishi zenshii, no. 4, pp. 1113a-1116b, esp. p. 1113a. This work
contains a number of passages from works attributed to Enchin that were collected in Goho’s Rishushaku hiyosho P
RS 28, See also Ono Genmyo, Bukkyd no bijutsu to rekishi, pp. 496-497 and Sakai Shinten, “Kongacho no
daisan e ni tsuite,” Mikkyo kenkyii, vol. 71 (October 1939), pp. 117-147, esp. pp. 118-119.

4 These works are published in Dainihon bukkyo zensho, vol. 277, Chisho daishi zenshii, no. 3, pp. 1005a-1035a and
1037a-1069b, respectively. These two versions, as well as smaller documents thought of be parts of drafts in various
stages of Enchin’s research and copying of this list of questions also exist. One example is the Zakki, mentioned
above. See Tajima Tokuon, Bussho kaisetsu daijiten, vol. 2, pp. 246-247 (5P Gimon), Taga Sosha, Nihon daizokyo,
Kaidai 3, Suzuki gakujutsu zaidan, eds. (Tokyo: Suzuki gakujutsu zaidan, 1978), vol. 99, pp. 54-55, and Asai Endo,
Joko Nihon Tendai honmon shiso shi, p. 403, who describe the history and contents of this work.

4 See Dainihon bukkyo zensho, vol. 27, Chisho daishi zenshii,no. 3, p. 1010b3-5.
4 Dainihon bukkyo zensho, vol. 27, Chisho daishi zenshii, no. 3, p. 1042b5-7.

46 Enchin inquires about this mandala in a section of questions on a number of Stages of the Ligushi. He has specific
problems concerning the elements of visualizations, the iconography of mandalas and terminology, for example, in
this text’s Stages on Avalokite§vara #i H £ (4), MaiijusiT SCE&E (8), Vajracakra A|#H & (9), Gaganagaiija %%
JEB% (10), Sarvamara-pramardin #£EEE% (11), the Wheel of Instruction and Command of Trailokyavijaya f& = #
M B (12) and the Outer Vajra [Family] 7[5 (13). See Sasagimon, Chisho daishi zenshii, no. 3, pp. 1042b1-
1043al and Gimon, ibid, pp. 1009b4-1010b5. Although there are slight differences in the questions in these two
works, the content of the questions correspond. However, Enchin’s questions concerning the gold-on-purple-mud
mandala do not occur in the proper sequence in the Sasagimon. If the correct order of the Liqushi was maintained,
questions concerning this mandala should have come after Enchin’s inquiries about the mandala of the Outer Vajra
Family (13), not between questions about the stages of Avalokite$§vara (4) and Maifijursi (8). The sequence is correct in
the Gimon.

Enchin’s questions about passages in the Liqushi in the above two works differ from those posed in the
Sanbu manda (Dainihon bukkyo zensho, vol. 28, Chisho daishi zenshii, no. 4, pp. 1074b14-1076a3).

47 See Yoho hennen zasshii &8 75 F-HE4E (A Chronological Miscellenea of Remnant Fragrances), Dainihon bukkyo
zensho, vol. 28, Chisho daishi zenshii, no. 4, pp. 1336a-1339a, esp. p. 1337a16-b5.

48 Ibid, p. 1337b14, 15-16.
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49 [ 2oy BN T Y8 DB (Mentally Visualizing [the Venerables] of the Five Families of the Rrasamgraha, hereafter
the Wubu xinguan). See Appendix A, endnote 2 for its history.

50 See Hikishii )tFE%E (A Collection of Commentarial Notes), Dainihon bukkyo zensho, vol. 28, Chisho daishi zenshii,
no. 4, p. 1284a and Omura Seigai, “Gobushinkan,” Bukkyogaku zasshi, vol. 3/8 (1922), pp. 661-666, esp. p. 661. The
Hikishii is a collection of the contents of inscriptions, prefaces, colophons and notations found on the works and
documents that Enchin returned with from his trip to China. The editor of the Hikishii records in a note (ibid, p. 1284a)
following the entry on “the inscription on the Wubu xinguan” that the contents of this entry have been taken from the
copy book of the Elder Teacher Kei 4§ Fifi and that the original and its copy [EA% 7 (shinmo ni hon) are secretly
stored in the Sttra Repository of To’in EBLEKER (To’in Gokyozo) in Miidera. Ono Genmyd (Bukkyo no bijutsu to
rekishi, p. 499) identifies the compiler of this entry as the monk Naobayashi Keihan of Mii —H O EARELERT who
saw and copied the inscriptions on the original.

For the history and problems concerning the original Chinese work that Enchin returned with, its late Heian
period (eleventh century) copy and other later copies, see, for example, Ono, Bukkyo no bijutsu to rekishi, 720-725,
Takata Osamu, “Gobushinkan no kenkyt — sono kinyl bongo ni motozuku kosatsu,” Bijutsu kenkyii, vol. 4 (1953),
pp- 139-173 and Yoritomi Motohiro, “Chishd daishi shorai no bukkyd zuzd,” Chisho daishi kenkyii (Kyoto: Dohosha,
1989), pp. 489-516, esp. pp. 501-502. Two later copies of the Wubu xinguan are published in the Taisho Zuzo section.
See T. Zuzo, vol. 2, no. 2974, pp. 75-148 for Elder Kei’s #5f% fifi late Tokugawa period copy in Mii Homyoin —H:£
BARE (see Ono, Bukkyo no bijutsu to rekishi, p. 721) and for an incomplete copy by Onjoji’s Zenkaku [5d35 SF{2Fllji
% (1143-1213) that dates to the fifth year of Kenkyt f/A (1194) and is in the collection of the Takefuji Family /i
%, see T. Zuzo, vol. 2, no. 2975, pp. 151-189 (esp. p. 189 for Zenkaku'’s inscription).

51 A small note on a copy of this scroll in Daigoji states that this is Preceptor Faquan’s Buddhist title {475-1£42F0 L.
See Omura, Mikkyo hattatsu shi, vol. 3, p. 425. This note does not appear on the original work in Onjoji (see Hikishii,
Chisho daishi zenshii, no. 4, p. 1284a). Enchin received Faquan’s transmission in 855, as recorded in Faquan’s
postscript on Enchin’s Shoryiiji guho mokuroku (T.2172:1097a15-27), which he compiled on the fifteenth day of the
eleventh month of the ninth year of Dazhong KH' 9 #-+— H (855). Enchin received from Faquan consecrations into
the Matrix in the seventh month and the Five Families of the Adamantine Realm in the tenth month, as well as the
conceration for the position of Great Master who Transmits the Great Teachings of the Five Families in the eleventh
month. I discuss Faquan’s transmission to Enchin in Chapter Seven of this dissertation.

32 See Hikishii, Chisho daishi zenshii, no. 4, p. 1284a. See also Yoritomi, “Chisho daishi shorai no bukkyo zuzo,”
Chisho daishi kenkyii, pp. 489-516, who gives an overview of the iconography associated with Enchin and of the
problems and past scholarship concerning this iconography. See also this inscription on the original in Hieizan to
Tendai no bijutsu: Hieizan kaiso issen nihyaku nen kinen (The Art of Tendai Buddhism to mark the 1200 anniversary
of the founding of Mt. Hiei monastery, March-November, 1986), entry 38 on page 152.

33 Misaki Ryosht presents a number of problems concerning the contents Annen records and the inconsistanies in his
method of recording in “Annen no Shoajari shingon mikkyo burui soroku ni tsuite,” Indogaku bukkyogaku kenkyii,
vol. 16/2, pp. 572-579. Misaki documents instances (ibid, p. 579, endnote 2) in Annen’s catalogue where he includes
some of his own works, as well as those by Kikai, Ennin, Enchin and Saicho; he records works that are listed in “the
Joganroku (Zhenyuan xinding shijiao mulu)” B Tk, those that “had not yet entered the [scriptural] repository
[according to the] Joganroku” B It Aji, those listed “outside of the Joganroku” B Jt#k4: or “outside the
inventories” $%#}; he records titles of works but does not note who returned with them nor what scritputal inventory
he consulted; he records that (ibid, pp. 572-573 and p. 579, endnote 3) he consulted temple inventories at such temples
as Bonshakuji #%=F, Engakuji [BI22<F and Gacchirinnji’s Junna’in ¥ F0FE 7 #i<F. These examples clearly show
that Annen did not solely rely on the inventories of the eight monks who visited China.

There are problems (ibid, pp. 573-574) concerning such notations as “[the works that] Shtei returned with”
SRAUI A and “[works] of [the monk from] Engaku[ji]” [E]£2 that are recorded in different copies of this catalogue
that date to different times.
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Another major problem is that a great number of works that Shiiei returned with are not listed in Annen’s
catalogue. For instance (ibid, pp. 574-575), the works recorded in Jogy6’s inventory (7.2163) and Annen’s catalogue
tally, but the number listed under Shiiei’s name in Annen’s catalogue and the number Shtei lists in his Shinshosha
shorai homonto mokuroku do not tally at all. Further, the titles of the works listed in Shiiei’s and Annen’s catalogues
do not tally. Mizaki spectualtes that Annen might not have actually seen Shiei’s inventory. Only seven works Shaei
listed under the rubric “scriptures and ritual manuals” (7.2174A) correspond with those given in Annen’s listing under
Shiiei’s name. There are better relationships between scriptures and manuals that Annen listed and those listed in the
second inventory attributed to Shtei (7.2174B) and in the Catalogue of Scriptures Etcetera [listed] Outside the
[Official] Inventories $kFMEZ: H #% (Rokugai kyoto mokuroku, T.2175:1112b6-1113c11) under “[works listed]
outside the inventory of [the] Zenrin[ji monk]” i #k§%k}. Because the manuscript of Shuiei’s inventory published in
the Taisho has the character “New[ly]” ¥ in its title and an appended note recording that “the works listed are those
outside of the Taji homon roku” H=FiEFHEkH LIS 2 3, Misaki suggests that (ibid, pp. 574-575) Annen may have
consulted such a catalogue as the Toji homon roku, which no longer exists.

3 Compare 7.2176:1131b11, 15 and the Shorai mokuroku, Kobo daishi zenshii, vol. 1, p. 94. Kukai does list (ibid, p.
87) a scroll in Sanskrit letters of the Sanskrit Names of the Venerables in the Matrix Mandala 25 JRi & 75 it 2L
A —4.

3 Compare 7.2176:1131b10, 2167:1084b27 and the Shorai mokuroku, Kobo daishi zenshii, vol. 1, p. 94. Kukai does
not give any particulars about this mandala other than to record that it was one painting on silk. Ennin, on the other
hand, records that it was a line drawing on silk that was composed of three widths —#fj /¥ . Annen also gives
these details.

3 Compare 7.2176:1132a26-27 and the Shorai mokuroku, Kobo daishi zenshii, vol. 1, pp. 94-95.
ST T.2176:1132a21-23 and 2167:1084c12-14.

B8 T2174A:1111a19-20.

59 T.2176:1124b1-2. Another example is the Suxidijieluo gongyang fa k2 FRFEMILFRTE —H & (Methods of
Offering in the Susiddhikara) that Shtei records in his Shinshosha shorai homonto mokuroku (T.2174Aa23-24).
Annen does not list Shiiei’s name (7.2176al1-15) under manuals with this title.

% For discussions about the endeavors of and reasons for the Japanese scholar-monks of the Shingon and Tendai
schools to collect and compile ritual materials, see, for example, Sawa Rytiken, “Mikkyd ni okeru hyakubyozuzo no
rekishi,” Bukkyo geijutsu, vol. 70 (1969), pp. 1-23 (republished in Hyakubyozuzo no kenkyi, pp. 31-65), Tamura
Rytsho, “Zuzosho seiritsu to naiyd ni kansuru mondai,” Bukkyo geijutsu, vol. 70 (1969), pp. 42-6, esp. pp. 42-43, and
Luca Dolce, “Taimitsu Rituals in Medieval Japan: Sectarian Competition and the Dynamics of Tantric Performance,”
Istvan Keul, ed., Transformations and Tranfer of Tantra in Asia and Beyond, (Berlin, New York: Walter de Gruyter
Publishers, 2001), pp. 329- 363.

6! The work, also known as the Jikkansho 142> (Compendium in Ten Scrolls) and the Sonyosho BZ5+5
(Compendium of the Venerables’ Forms), is published in 7. Zuzo, vol. 3, no. 3006 and in Dainihon bukkyo zensho,
Bekkan, vols. 1-10. The manuscript published in the Taisho is from the collection of Entsuji on Kdyasan and was
copied by the Ninnaji monk Hoin Ingen F1Z2%F] in 1309-10 (Enkyo #EB¥ 2 and 3). The Dainihon bukkyo zensho’s
manuscript is from the collection of Naritaki Joraku’in U5HE % %45¢ and was copied in 1226 (Karoku %%k 2) by Eison
%X ¥, Genjo fik H and Zencho #E .

This compilation contains ten scrolls that are organized according to the deities’ ranks and positions in the
Shingon mandalas (Genzu mandara), beginning with the Tathagatas in the center and extending to the worldly gods in
the outermost court. For a description of this compendium’s content and organization, see Raoul Birnbaum, Studies on
the Mysteries of Marijiisri. A group of East Asian mandalas and their traditional symbolism. (Society for the Study of
Chinese Religions. Mongraph No. 2, 1983), pp. 39-45. The Zuzosho is the earliest Japanese ritual source that both
records data for the performance of the deities’ rites, and includes illustrations of the deities, in most cases one per
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deity. See, for example, Sawa, “Mikkyo ni okeru hyakubydzuzo no rekishi,” Bukkyo geijutsu, vol. 70, p. 10, Tamura,
“Zuzosho seiritsu to naiyo ni kansuru mondai,” Bukkyo geijutsu, vol. 70, p. 53 and Shimizu Zenzd, “Kakuzensho ni
okeru kakukan no kosei to sono seiritus katei,” Bukkyo geijutsu, vol. 70, pp. 101-139, esp. p. 110.

The original of the Zuzdsho does not survive but there are a number of copies, and it is the colophons B3
on these copies that record the compilers names as either Eji or Yogen 7K % (1075-1151). For instance, a colophon on
a scroll of a copy dated 1510 (Eisho 7K 1E 7) in the Daigoji collection records the inscription of a copy made in 1193
(Kenkyt /A 4) which records an earlier inscription dated to 1139 (Hoen R 5). This inscription states that in 1139
the former Gonsho sozu Yogen Rt/ EH 7k Ji% produced the work for the ex-emperor |~ & (joko). Scholars have
interpreted this inscription (Sawa, “Mikkyd ni okeru hyakuby6zuzo no rekishi,” Bukkyo geijutsu, vol. 70, pp. 11-12
(reprinted in Hyakubyozuzo no kenkyii, pp. 19-20), Tamura, “Zuzosho seiritsu to naiyd ni kansuru mondai,” Bukkyo
geijutsu, vol. 70, pp. 45-66, esp. p. 43) as referring to the fact that Yogen, a monk from the Hirosawa subschool, was
comissioned by retired Emperor Toba in 1139 to compile this ritual collection. The attribution to Eja comes from a
colophon on the Joraku’in manuscript dated 1226 (see _#%%E [Ono Genmyo], “Zuzosho to Besson zakki (1),” Bussho
kenkyii, vol. 18 (1916), pp. 5-8, esp. p. 6) and on a manuscript dated to c. 1264-1275 (Bunei era 37k tH) that is in the
Daigoji collection (see Tamura, “Zuzosho seiritsu to naiyo ni kansuru mondai,” Bukkyo geijutsu, vol. 70, pp. 45-46). It
records that “Byodobo’s [Yogen’s Buddhist sobriquet] Compendium in Ten Scrolls *F-45: 55 +42F) states that in truth
Master Eju assembled this.”

The problem of attribution of the Zuzosho/Jikkansho is complex. See Tamura, “Zuzosho seiritsu to naiyo ni
kansuru mondai,” Bukkyo geijutsu, vol. 70, pp. 43-52 and Sawa Rytuken (Hyakubyozuzo no kenkyii, pp. 19-20). Sawa,
for example, argues that Eja was the compiler of this work because the Shingon monks Shinkaku and Kakuzen, who
were active not long after Eju and Yogen, refer only to Eja’s work. I present in the text and endnotes of this chapter
Shinkaku’s use of Eji’s transmission (“Ejt observes” {1 and [according to] “Shojobo” s iE 5, which was Eju’s
Buddhist sobriquet) in his Besson zakki. Kakuzen often refers to the Ejiasho £ 1) (Eju’s Compendium) in his
Kakuzensho and, as I have noted in the text, examples are seen in his scroll of the Five Mysteries. See also this scroll
(T. Zuzo, vol. 5, p. 165c¢) for such headings as “Eju’s image” ZfT (&, “Eju’s seal” {1, “E[ja]’s Compendium
states” Z PV 2=, and (ibid, pp. 166¢, 167a) “Eju’s explanation” 217

On the other hand, Shocho, the compiler of the Asabasho, records in his preface (T. Zuza, vol. 8, pp. 743c29-
74429) under the heading “Works that I cited from among the compendia” #»'HF75 |2 that he consulted the
Jikkansho (ibid, 744a9), the compendium of Toji’s Yogen Sozu &40 H=F /K gfE 4R+ . Examples of citations from
Yogen’s work are seen, for instance, in the Asabasho’s Five Mysteries scroll (7. Zuzo, vol. 9, p. 231¢7-9 and 234a4,
Dainihon bukkyo zensho, vol. [ ], p. 166a2, 166b17, 171b8). I present the first two citations in the text.

For works authored by these two monks, see Shoshii shosho roku, Dainihon bukkyo zensho, Bukkyo shoseki
mokuroku, vol. 1, p. 170b-171a (Ejt) and p. 167b (Yogen). For Yogen’s lineage and biography, see Shoshii shosho
roku (ibid, p. 167b); Kechimyaku ruijuki ILARFESERL, scroll 4, Shingonshii zensho, vol. 39, p. 103a); Kechimyaku
ruijiki scroll 5 (Shingonshii zensho, vol. 39, pp. 122a-123b); and the Kongocho mujo shoshii dento koroku ko (Zoku
shingonshii zensho, vol. 33, pp. 293b-294a). For information on Eja, see Kechimyaku ruijitki 4 (Shingonshii zensho,
vol. 39, p. 90a) and Kongocho mujo shoshii dento koroku ko (Zoku shingonshii zensho, vol. 33, pp. 277a-b).

62 This work is published in 7. Zuza, vol. 3, no. 3007. Colophons on some of the oldest scrolls &7 54 have dates that
range from 1162 &R —4F (Oho 2) to 1172 %2 4 (Joan 2). The original work JFUA is housed in Ninnaji’s
Shinren’in /0>3#P5E and of the original 57 scrolls 10 were later additions. See Omura, Bukkyogaku zasshi, vol. 2/6
(1921), pp. 185-187, who reported on the condition of manuscript found in Shinren’in, as well as Manabe, “Shinkaku
to Bessonzakki ni tsuite — Denki oyobi zuzd “watakushi kore wo kuwafu” no shomondai,” Bukkyo geijutsu, vol. 70,
pp- 83-86 and Nishigori, “Besson zakki no kenkyt: sono seiritsu mondai wo chiishin ni shite,” Bukkyo geijutsu, vol.
82, p. 48. Copies of these missing scrolls, which included the scrolls on the Five Mysteries and Ragaraja (Aizen
my00), were taken from copies in other collections. The brushwork of the original is that of three different
transcribers, showing that the recording of information was a collaborative effort. See Sawa, Mikkyao jiten, pp. 615-
616.

Shinkaku, a monk from the Shingon’s Hirosawa subschool, based his Besson zakki on the collections of four
previous scholar-monks, who belonged to both the Shingon Ono and Hirosawa subschools. Nishigori Ryosuke
(“Besson zakki no kenkyt: sono seiritsu mondai wo chaishin ni shite,” Bukkyo geijutsu, vol. 82, pp. 47-67) discusses
the Shinkaku’s masters, their works, and his method of presenting his predecessors’ information. I have presented
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Shinkaku’s biographical and lineage information in Chapter Two of this dissertation. For details on Shinkaku’s career
and his Besson zakki, see, in addition to Nishigori’s study, Mochizuki, Bukkyo daijiten, vol. 3, pp. 2009-2010,
Manabe, op. cit, pp. 67-100, and Bernard Frank, Dieux et Bouddhas au Japon., pp. 238-241.

3 This work is published in T. Zuzo, vol. 4, no. 3018. The Taisho publication is based on a manuscript in the
collection of Daitsuji in Kyoto, and the reference manuscripts are in the collections of Kongdsanmai’in (Kdyasan),
Ninnaji, and Komy®d’in (Koyasan). The format of each entry in the Mandarashii is simple, consisting of a pairing of a
citation from a text and an image.

Kozen of the Shingon’s Ono subschool was the author of a number of iconographic treatises: for example,
see T. Zuzo, vol. 1, no. 2934 and 2935. See also Chapter Two of this dissertation for information on Kozen’s career
and for the details about his tranmsission of the rite of the Liqujing that was recorded in Kakukzen’s Kakuzensho.

% This work, consisting of 136 scrolls, is published in 7. Zuzo, vols. 4, no. 3022 (scrolls 1-56) and 5 (scrolls 57-136)
and in Dainihon bukkyo zensho, vols. 45-51 (128 scrolls). See Chapter Two of this dissertation for Kakuzen’s
relationship with Ko6zen and for studies on this monk. Kakuzen lived first in Kannonji, spent his middle years on
Koyasan, and his later years in Jodo’in, a subtemple of Kajaji. Kakuzen’s career is detailed in Mochizuki, Bukkyo
daijiten, vol. 1, p. 414, in Nakano Genzo, “Kakuzensho no shomondai,” Bukkyo geijutsu, vol. 70, pp. 162-171 and in
Shimizu Zenzo, “Kakuzensho ni okeru kakkan no kosei to sono seiritus katei,” Bukkyo geijutsu, vol. 70, pp. 101-139.

Kakuzen compiled a vast amount of information on the deities’ rites, and carefully identified all past and
current oral transmissions and written sources. His objective seems to have been to note all manner of textual and
ritual variations he discovered both in the Tang transmissions and in the Japanese esoteric traditions. His sources
present the major Shingon Ono and Hirosawa subschools of ritual traditions, as well as the traditions of such minor
subschools as the Ishiyama. See Shimizu (ibid, pp. 117-125) who traces the lineages of the earlier ritual masters
whose writings and oral transmissions Kakuzen consulted via their disciples and his contemporaries. These written
and oral transmissions centered on the Ono subschool’s Kajji, Sanbd’in, Rishd’in, and Kongdmydd’in branches.
Kakuzen also sought the secret rites of masters outside of his own Ono subschool, and consulted the works and
transmissions of masters of the various branches of the Hirosawa subschool. We see, for example, entries titled
Jikkansho 1530 =, 15407 2, numerous citations from Shinkaku’s Besson zakki (L3890, DEFR, OB, L E
e, DL B FEA Z) and from Omuro Joju’in Kanjo’s 12 Bt Bt %8l Betsugyo and Ojitho &% and Jorenbo
Kenni’s FEFE R, Jorensho WGETD, as well as entries from the works of unnamed ritual masters who belonged to
the Hirosawa subschool ({~F13¢{5 =, HIZEMEIFL, B =, % 1 15). Kakuzen also consulted the works of Tendai
esoteric masters, for example, Ohara Sozu Choen (1016-1081) KJFGC, KIFEAI R 2, Toba S6jo Kakuya (1053-
1140) SPHEEE L, and a master called Sannd’in (= FfEfx, = FBEFT), whom I have not yet identified.

% This work is published in 7. Zuza, vols. 8, no. 3190 (scrolls 1-53) and 9 (scrolls 54-227) and in Dainihon bukkyo
zensho, vols. 35-41 (228 scrolls). According to colophons at the end of many of the scrolls, Shochd composed this
work between 1242 ({5 Ninji 3) and 1281 (5,% Koan 4). See Kirihata Takeshi, “Asabasho: sono seiritsu to sensha
Shocho,” Bukkyo geijutsu, vol. 70, pp. 182-205, chart on pp. 193-205.

Shocho, a scholar-monk of the Ogawa ritual lineage /71137, a sub-lineage of the Anorya ritual lineage 7K
Jit, assembled this work of Tendai esoteric ritual transmissions, having consulted the collections of his predecessors
who belonged to a number of ritual lineages of the Tendai Sanmon subschool [LI[{i. For example, he consulted his
Ogawa master Chiikai’s & (ca. 1189) Mitsudansho % #¢¥0 (Collection of Secret Discussions), Choen’s 5= &
(1016-1081) Shijijoketsu PU-+ifk (Oral Transmissions in Forty Notebooks), his recording of the oral transmission
of Tkegami Ajari Kogei #tt_F- [l 5L B (977-1049), the founder of the Tani ritual lineage 43 ¥it, of which Choen’s
Ohararyt KXJFUE (also known as Sanmairyt —B£i7it) was an off-shoot, as well as Jonen’s #1¥X (dates unknown)
Gyorinsho {T#+$) (Compendium of the Forest of Practices), a recording of the oral transmissions of rites of the
Homan branch 72 Jit, another off-shoot of the Tani lineage that was founded by Jonen’s master Sojitsu FHE (1081-
1165). Choen dated each of his entries, compiling this work between the Chogen era of 1028-36, the earliest date
when he received Kogei’s teachings, and 1049 (Eisho 4), when Kogei died. See Tajima Tokuon, Bussho kaisetsu
daijiten, vol. 4, pp. 191-192 (Shijijoketsu) and T.75.2408. The Gyorinsho, published in 7.76.2409, contains a
colophon dated 1145-1153. See Sawa, Mikkyo jiten, p. 388 (Jonen). As mentioned above, Shocho also consulted
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Shingon works, for example Yogen’s compilation (see endnote 61 above), as well as the works of Eja Ajari =5[]
B (Jikkansho) and Shinkaku Ajari (05 ([ ZUFLA = (Besson zakki). See Kirihata, ibid, p.188.

For information on the Asabasho, see, in addition to Kirihata’s work, Mikkyo daijiten, vol. 1, p. 15,
Mochizuki, Bukkyo daijiten, vol. 1, p. 2122, Tajima Tokuon, Bussho kaisetsu daijiten, vol. 1, pp. 4-5, Sawa Rytken,
Mikkyo jiten, pp. 4-5, and Lucia Dolce, “Taimitsu: The Esoteric Buddhism of the Tendai School,” Esoteric Buddhism
and the Tantras in East Asia, Charles D. Orzech, Henrik H. Sgrensen, Richard K. Payne, eds. (Leiden: Brill, 2011),
pp- 744-767, esp. pp. 762-764 and her “Taimitsu Rituals in Medieval Japan: Sectarian Competition and the Dynamics
of Tantric Performance,” Transformations and Transfer of Tantra in East Asia and Beyond, pp. 336-338.

% The following articles were very helpful in developing this section: Sawa Rytiken, “Heiancho jidai ni yunyusareta
bukkyd eiga,” Bukkyo geijutsu, vol. 6 (1950), pp. 26-38 (also reprinted in his Hyakubyozuzo no kenkyi, pp. 99-123);
Ariga Yoshitaka, “Hyakuby6zuzo sono denshosei soshite shirydsei to geijutsusei ni tsuite,” Mikkyo bijutsu daikan,
vol. 1, pp. 208-218; and Yoritomi, “Shtiei shorai no mikkyd zuzo - tokuni Rishukyo mandara o chushin toshite,”
Naritasan bukkyo kenkyiijo kiyo, No. 15, pp. 495-539.

The Zuzosho and Asabasho do not include the Liqujing in their scrolls of scriptures (7. Zuzo, vol. 3, no. 3006,
scroll 3 and 7. Zuzo, vol. 9, no. 3190, scrolls No. 70-82), but they do have material on the deities, especially the Five
Mysteries, who are alluded to in Liqujing 17 and whose mandala is described in Ligushi 16 and 17.

7 An inscription (7. Zuza, vol. 5, no. 3022, p. 165b-c) contains information concerning Kakuzen’s compilation of this
Five Mysteries scroll 77. On the eighth day of the fourth month of the third year of Juei %7K (1184) Kakuzen
received the transmission of this rite from Dainagon ajari Obo [Ninsai 1—%] K= [ 5L and then later he
recorded additional information from other tranmissions he received. In the sixth month of the same year (Genreki 7t
J& 1) he finished making a clean copy i & of this scroll. See Shimizu (“Kakuzensho ni okeru: kakkan no kosei to
sono seiritsu katei,” Bukkyo geijutsu, vol. 70, pp. 102-110) who classifies and discusses Kakuzen’s methods of
collecting and arranging information for the scrolls, and see p.138, note 9 for the Five Mysteries scroll.

8 Kakuzensho, T. Zuzo, vol. 5, no. 3022, p. 159¢3-12. Annen records (7.2176:1131b25) that Shiei also returned with a
set of the Liqujing shibahui mantuluo but Kakuzen does not include Shiei in this entry.

% Ibid, p. 159c6-7. Note that Kakuzen changes the contents of Annen’s note (7.2176:1131b22-23) in his own
appended note.

70 Ibid, p. 159¢8-12 and T. Zuza, vol. 4, no. 3018, p. 182b28-c and fig. No. 45. The image that Kozen includes after
this citation is interesting because of the attributes of the figure of Pride at Vajrasattva’s left side. A note in small
letters describes Pride’s hand gestures and these are the hand gestures of Dance, the Outer Offering Bodhisattva, that
are prescribed in 7.1119(:511b24-25): “she forms a half-closed fist (khataka) with her left hand and three flutters with
her right, twirling and dancing them in accordance with the ritual. This is namely creating the attitude of striking with
a flower.” Kozen records that the mudras, as well as attitude of striking with a flower should be looked into. Pride’s
half-closed fist and attitude of “striking with a flower” reminds us of the figure of Ragaraja, whose third set of hands
holds “that” in the closed fist of his left hand and a lotus in his right hand. See also Hunter, “Five Secrets Mandala,”
Function and Meaning in Buddhist Art, pp. 116-117, illustration 4.

M T. Zuzo, vol. 3, no. 3006, p. 297, illus. no. 30. The compiler gives no information about this Five Mysteries Mandala
but its iconography does not conform to the Ligushi. See Hunter, “Five Secrets Mandala,” Function and Meaning in
Buddhist Art,p. 116.

The Five Mysteries rite is included in the fourth scroll, titled “Secret Rites” {55 (hihoto). The information
concerning this Five Mysteries Mandala (see Hunter, ibid, p. 116) follows the set format for the Esoteric Buddhist
process of visualization of the deity as a syllable, then as a symbol (for example, as a vajra, a bow and an arrow), and
finally as an anthropomorphic form. The compiler’s focus in this fourth scroll is to record for the practitioner the
methods for the correct performance of the rites in order to obtain spiritual boons, as well as such promised material
benefits as long life, fame and fortune.
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2 Compare T. Zuzd, vol. 9, no. 3190, p. 231a20-25 and illus. 43. A lineage for this image is provided. Sogen’s version
was copied from the version possessed by Ohara Risshi (Choen) K JF T who copied this image in 1046 (Kantoku
‘#1# 3). Then Kensen E{3& copied the image in 1076 (Joho &£ 3).

3 Dainihon bukkyo zensho, vol. [ ], p. 166a2. The Dainihon bukkyo zensho manuscript has the same information that
appears in the the Taisho manuscript (see endnote 72), except in the entry a note has been added referring to the
manuscript of Masanishi Keigu which does not have this illustration 1F P& {E & 2 .

" T. Zuzo, vol. 9, no. 3190, p. 231c7-9, Dainihon bukkyo zensho, vol. [ ], p. 166b17-167al and T. Zuzao, vol. 3, no.
3006, p. 16¢10.

75 See endnote 61 above and Tamura, op. cit. pp. 45-48. A third reference to Yogen’s Compendium 7K i P 2= in the
Asabasho’s Five Mysteries scroll appears at T. Zuzo, vol. 9, no. 3190, p. 234a4, Dainihon bukkyo zensho, vol. [ ], p.
171b8).

8 T. Zuzo, vol. 5,1n0. 3022, p. 160b17-21. Here again Kakuzen focuses on an illustration of the Five Mysteries that
was included within the Liqujing shibahui mantuluo. A note in small letters records that this set was listed outside of
the Zenrinji monk’s official inventory. See Annen (7.2176:1131b25) who records under the heading “secret mandalas
[listed] outside the inventories™ that this work was introduced by Ennin and Shaei.

7T Kakuzensho, T. Zuzo, vol. 5, no. 3022, p. 160b18.

78 See the Nihon kosoden yobunsho 1, Dainihon bukkyo zensho, vol. 101, p. 14b-15b, esp. 15b9; the Honcho kosaden
7, Dainihon bukkyo zensho, vol. 102, 131a-132a, esp. 132al; Mikkyo daijiten, vol. 2, pp. 851-2; and Sawa, Mikkyo
Jjiten, pp. 339-340.

7 See Sawa, “Heiancho jidai ni yunyusareta bukkyo eiga,” Bukkyo geijutsu, vol. 6, p. 34 (reprinted in Hyakubyozuzo
no kenkyii, p. 115), who reads Kakuzen’s passage as recording that the illustration of the Five Mysteries that Shtei
brought back is the same as that which is illustrated in the Ejisho. The problem is that the image paired with this entry
is the same as the images included in the Besson zakki and Mandarashii. As we have noted, Kdzen records in his
Mandarashii that the Zenrinji monk returned with this image. This suggests that the Ejiisho may not be the present-
day ZuzosholJikkansho, but such a statement is too complicated for me to attempt to defend in this dissertation.

There is, however, one more piece of evidence that requires consideration with regard to the compiler of the
presentday ZuzosholJikkansho. Nakano Genzo (“Kakuzensho no mikokan zuzo,” Bukkyo geijutsu, vol. 70 (1969), pp.
140-149, esp. p. 148) presents copies of Kakuzen’s entries on the Five Mysteries that have not been published. Copies
in the Sainan’in P8 g2, dated to 1323 (Genko T 3), include an illustration of the Five Mysteries and an
accompanying note on the back. The illustration is similar to the one that Kdzen includes after his entry on the Five
Mysteries in Master Eju’s Compendium of Icons (7. Zuzo, vol. 4, no. 3018, p. 182c and endnote 70 above) in his
Mandarashi. The differences are that in Kakuzen’s sketch Vajrasattava holds a bell in his left hand and Pride at his
left does not hold a lotus in her raised right fist but a weapon of some kind. The accompanying note contains
information that we see in Kakuzen’s scroll on the Five Mysteries (7. Zuza, vol. 5, no. 3002, p. 159¢3-12), which I
have given in the text. Here the note begins with the same statement that Kozen records (see endnote 70 above) about
the features of the Five Mysteries in the gold-on-[purple]-mud mandala that he cites from the Five Mysteries entry in
Master Eju’s Compendium of Icons. Kakuzen then records that

My Teacher said that the Senpukuji (Jianfusi) mandala that Jikaku [Ennin] introduced is kept in

the Scripture Repository at Ninnaji. Eji made a drawing based on that version. Also he [my

Teacher] added: Is the image that the Zenrinji monk [Shtei] introduced a drawing of the

Senpukuji [mandala done in accordance] with the meaning of the Liqushi? Both [Ennin’s and

Shiei’s] versions differ and one must inquire about this.

80 Kakuzensho, T. Zuzo, vol. 5,n0. 3022, p. 160 and illus. No. 43.

81 Besson zakki, T. Zuzo, vol. 3, no. 3007, p. 297 illus. No. 123 and Mandarashii, T. Zuzo, vol. 4, no. 3018, p. 182
illus. No. 42 and reference illus. No. 44, p. 238.



432

Shinkaku records (7. Zuzo, vol. 3, no. 3007, p. 294c18-296a9) in the beginning of his entry on the Five
Mysteries a visualization which is identified with small letters as that of Joren’in F%3#[5t. This indicates the
transmission of his master Kenni. The information he then records (7. Zuzo, vol. 3, no. 3007, p. 296a10-c20) for the
rite of the Five Mysteries is, with very minor changes, exactly the same information given in the Zuzosho’s entry (7.
Zuzo, vol. 3, no. 3006, pp. 16al-c10) on the Five Mysteries. The difference is the iconography of the illustration of the
Five Mysteries pentad that is included in each compendium.

82 Mandarashii, T. Zuzd, vol. 4, no. 3018, p. 182a10.

8 Compare Kakuzensho, T. Zuzo, vol. 5, no. 3022, p. 160 and illus. No. 44 and T. Zuza, vol. 3, no. 3006, p. 16¢ and
illusration No. 30.

8 See Hunter, “Five Secrets Mandala,” Function and Meaning in Buddhist Art, pp. 111-124 for a discussion of the of
relationship between text and image.

85 Kakuzensha, scroll 113, T. Zuzo, vol. 5, no. 3022, p. 524b21 and illustration no. 372.
8 See p. 101 above, 7.2174A:1111all and 7. 2176:1131b28.

87 Kakuzensha, Dainihon bukkyo zensho, vol. [ ], pp. 27/1619-30/1622.

88 Dainihon bukkyo zensho, vol. [ ], p.28/1620.

8 Kechimyaku ruijiki 2, Shingonshii zensho, vol. 39, p. 52a-b, esp. b6.

9% Kakuzen also supplies an illustration of the figure that Kiikai penned KXFETHIZE; see Dainihon bukkyo zensho, vol.
1, p. 27/1619.

! See, for example, Genkai’s Atsuzoshi, T.2483:271c3-6 and Jichiun’s Gempisho, T.2486:389a20-23. See also
Goepper’s discussion (Aizen myoo, pp. 30-36) of the various attributes that Ragaraja can hold in this hand and their
meanings, which he cites from a number of ritual collections, including the Asabashao.

92 The Taisho compilers have labelled this the Mahabuddhosnisa Mandala JATE & 554 (Daibutcho mandara), but
the iconography of this mandala corresponds to the prescriptions given in the Zunsheng foding xiuyugiefa guiyi %/p5
PR TEAE R A8, which is published as 7.19.973. Mochizuki, Bukkyd daijiten, vol. 4, pp. 3174-5 (Sonsho
mandara) and pp. 3391-2 (Daibutcho mandara) elucidates the textual and iconographical differences between these
two mandalas. The titles Mahabuddhosnisa or Buddhosnisa are used as a generic name under which a number of
Buddhosnisa are subsumed. See, Hubert Durt, Hobogirin, vol. 3, pp. 148-150 (Butchd) and vol. 6, pp. 596-598
(Daibutcho).

S T. Zuzo, vol. 3, no. 3007, p. 125, illus. no. 27 and p. 126, illus. no. 28.

% See T. Zuzo, vol. 4,n0. 3022, p. 531 and illustration no. 50, p. 533 for the Miidera version, whose iconographic
source is 7.19.973.

9 See T. Zuzo, vol. 3,n0. 3007, p.127a1-2 and T. Zuzo, vol. 4, no. 3022, p. 527b7-8, entry on “the main deity” A EL
. Shinkaku’s reference occurs in his documentation of Shogutei’in PHEAKR%E (Jichuin)’s transmission. Kakuzen
cites Jichiun’s Konposho &EYY that is, his Hizo konposho TR 4 D,

% T.Zuzo, vol. 4,n0. 3022, p. 523b19-24, esp. 22-24 in entry titled “the figures of Mahosnisa-cakravartin are not the
same” &AM THAGR A [A].

%7 See T. Zuzo, vol. 4, no. 3022, pp. 526a7-8, entry on “origins of this secret rite” %M.
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9% T.2174A:1108a26-27. The note states that this was translated by Subhakarasimha. I discuss this manual and it
prescribed mandala in Chapter Six of this dissertation.

% See 7.2176:1119al4.

100 72174A:1111a25 and sixth bullet, p.100.

101 See 7.2174A:1108b2 and 7.867:259¢26-264a29. 1 discuss this chapter of the Yugijing in Chapter Six.
102 72176:1131b27 and 1119620, where Annen credits the introduction of this ritual to Ennin and Engyo.

103 T, Zuzo, vol. 4, p. 399c where Kakuzen records: “The transmission of the last [monk] to go to Tang [uses] five eyes
inside of a circle of light.” % A/, [EIY6H FHR. See also Yoritomi’s “Shiei shorai no mikkyo zuzo,” Naritasan
bukkyo kenkyujo kiyo,No. 15, p. 531.

Chapter Six: Characteristics of Ninth-Century Chinese Esoteric Buddhist Works

! On the concept of a “canon in use,” see Ronald Davidson, Indian Esoteric Buddhism: A Social History of the Tantric
Movement, pp. 146, 152, and Kenneth Eastman (“Mahayoga Texts at Tun-huang,” Bulletin of the Institute of Cultural
Studies at Ryikoku University, vol. 22 (1983), pp. 42-69, esp. p. 44).

2 Yoritomi, “Shiiei shorai no mikkyo zuzo,” op. cit., p. 522 and Shibata Kenryt, “Rishukyo to Aizen myodo,” Shibata
Kenryt mikky6 bunko (http://www.ab.auone-net.jp/~badra20/rishumandara.html, pp. 1-11, esp. p. 2) both give the
Damiao jingang daganlu Junnali yanman Chicheng Foding jing (T.19.965) as this mandala’s source. This work
presents eight Buddhosnisas and, although the names correlate, their positions around Mahavairocana do not.

3T.55.2168A:1087c8, 2168B:1090a27. Eun’s inventory is dated to 847 (Jowa 14 X F1-+P44*). Kakai was the first
pilgrim-monk to return to Japan in 806 with a copy of the Jingangfeng louke yigieyugia yuqi jing (Yuqi jing). See his
Shorai mokuroku, Kobo daishi zenshii, vol. 1, p. 82.

4 See Engyo inventory (7.55.2164:1072b6), which dates to 839 (Jowa 6 X F1/S4). Engyo notes that this work is also
called “the Scripture of the Five Eyes and that it has been extracted from the Scripture of the Peak of the Adamantine
Crown 744 FRRAE HH 4RI TR IS

5 See Ennin’s inventory (7.2167:1080c28), where the work is listed as a “chapter” /| &5 £ AR — 2%, and
Shiei’s (7. 2174:1108b2), where it is listed as a “method” 4| & #E IR ELTE —&.

6 Engyo lists (T.2164c2) the work as a “scripture” & and notes that it was translated by Subhakarasimha. Eun records
(T.2168B:1089b5) this work as a “ritual method” {£ that was translated by Subhakarasimha, and Shiei records it as a
ritual handbook %l (kalpa) also translated by Subhakarasimha.

There are a number of reasons to suspect this attribution to Subhakarasimha. One reason is that this ritual
manual is not listed under Subhakarasimha’s name in the two catalogues of Buddhist works that were composed
during the mid Tang Dynasty, Zhisheng’s % 5{- Kaiyuan shijiao lu Bl 5CFEZEk (T.55.2154:571¢27-572a3) and
Yuanzhao’s Zhenyuan xinding shijiao mulu (T.55.2157:874c1-9). It first appears in these mid-ninth-century Japanese
inventories.

Annen records in his Shoajari shingon mikkyo burui soroku that this ritual manual was introduced by Ennin,
Engyd and Eun. He does not mention Shiei’s introduction of this work. See Chapter 5, p. 108 and endnote 99. Ennin
lists in his catalogues a ritual manual for Vikirnosnisa that was translated by Amoghavajra, as well as other manuals
whose authors he does not give (see 7.2167:1079b15,1080a28, for example), but he does not record a ritual manual
for Vikirnosnisa that was translated by Subhakarasimha.
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7 See T.2167:1084c4,11; T.2171:1096¢28, 2172:1098¢20, 2173:1104a19; and 7.2174:1111all, 25. See also my
Chapter Five, pp. 107-109 and related endnotes. Yoritomi, “Chishodaishi shorai no bukkyo zuzo,” Chisho daishi
kenkyii, pp. 489-516) esp. p. 494 identifies the mandala that Enchin records as one related to the rite of Vikirnosnisa.

8 T7.867:259c27-260a6.

° The iconography of the figure of Buddha-Mother Buddha-Eye is described (7.867:260a6-11) as follows:
At that time Vajrasattva, in the presence of All the Tathagatas, suddenly manifested the body of
the Mother of All the Buddhas —YJ{AF}£r. She resided on a great white lotus and her body
produced a radiance [like] a white moon, and a subtle smile [lit] both eyes. With her two wings
[hands] placed at her navel and [appearing] as if having entered a trance of concentration
(samadhi), she produced from all her limbs buddhas, as numberless as the sands of ten Ganges,
and every one of these buddhas paid reverence, venerating whom the principle had brought forth.
In an instant all [of these buddhas] were transformed into Ekaksara-usnisa-cakra-rajas — “7-TE fif
+ (Kings of the Wheel of Usnisa [generated] in One Syllable). They [all formed] the mudra of
holding the wheel and their heads emitted light...

10 The iconography of the mandala is (7. 867:263a16- 21) as follows:
Having spoken these words, then Mahavajrasri, the mother, whom the principle had brought forth,
explained the rite of drawing the mandala with figures. “Take a clean cloth, equal to the size of
your own body, and draw [the figures of the mandala]. As for all the figures in yoga, draw their
bodies in a sitting posture and the same size. In the center you must draw three layers of eight-
petaled lotuses. Draw my body in the center. In front of me draw Sarvabuddha-usnisa-cakra-raja
— ) TE4% £ on one lotus blossom. He holds in his hand an eight-spoked, jeweled, adamantine
wheel.”

! The Chinese and Sanskrit names are, respectively: Sun, Taiyang and Aditya; Moon, Taiyin and Soma; Mars,
Huoxing and Angaraka; Mercury, Shuixing and Budha; Jupiter, Muxing and Brhaspati; Venus, Jinxing and Sukra; and
Saturn, Tuxing and SanaiScara.

12 Mahavajradri, the Mother, continues (7.867:263a21-26):

“Then turning to the right install the emissaries of the Seven Luminaries L% (Saptagraha).

In the second lotus court draw Vajrasattva in front of Usnisa-cakra-raja JE#f T and then draw the

Eight Great Bodhisattvas. Each holds his fundamental emblem. Next, in the third lotus court,

turning to the right, draw the Eight Great Kings of Adamantine Spells (Vidyarajas) /\ K4l

. And in the four directions outside of the lotus courts draw the emassaries of the Eight Great

Offering [Bodhisattvas] and the Four Gathering [Bodhisattvas]. All are crowned with lion crowns.

This we call the rite of drawing the figures, and the mandala is also [drawn] like this.”

Although the text states that the Eight Offering Bodhisattvas and Four Gathering Bodhisattvas in the
outermost court are depicted in their anthropomorphic forms (“crowned with lion crowns”), only the symbolic forms
of the Four Inner Offering Bodhisattvas are represented in the Daigoji Buddhalocana Mandala. The Four Outer
Offering Bodhisattvas and the Four Gathering Bodhisattvas have been omitted.

13 7.867:263a26-27.

14 7.19.965. This is a Tang Dynasty translation by Dharmasena iZ B4 and it is first recorded in Eun’s inventory
(T.2168B:1090b3-4). While residing on Cock’s Foot Mountain %5 & |11 in Magadha, Vairocana enters a special
samadhi and, among a number of supernatural feats, manifests the appearance of gathering all BuddhosnTsas into his
own body. This feat thus accounts for the title this scripture is given in Master Dharma-General’s note. Further,
Vairocana produces eight lotus seats for eight Buddhosnisas who sit on these seats surrounding him. Vairocana then
enters a second samadhi in order to expound a special ten-letter mantra, which so delights the Eight Great
Bodhisattvas in the assembled crowd that they transform themselves into Eight Vidyarajas and each in turn expounds
a special mantra. The Eight Great Bodhisattvas in this scripture are: Vajrapani, Mafijusri, Akasagarbha, Maitreya,
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Avalokite§vara, Ksitigarbha, Sarvanivaranaviskambhi —YJ)#5 &, and Samantabhadra. See Bussho kaisetsu daijiten,
vol. 7, p. 497a-c. The group of Eight Great Bodhisattvas in this work is the same group that appears in Amoghavajra’s
Ba dapusa mantuluo jing )\ RKE &S A HERS (T.20.1167).

The Damiao jingang daganlu Junnali yanman Chicheng Foding jing gives the names of the Eight Great
Bodhisattvas and Eight Great Vidyarajas but it does not supply any information about their figures. Unfortunately, we
do not know the contents of the scroll on the Chapter of the Great Accomplishments of VajrasiT that the pilgrim-
monks listed in their inventories, that is, whether it was simply a copy of the ninth chapter of the Yugijing or if it
would have included more detailed directions for depicting the iconography of the figures in this mandala. The only
mention of this independent version of the Yugijing’s chapter nine is in Shochd’s Asabasho (T. Zuzo, vol. 9, p. 77b9-
10). He records that this chapter is exactly like the text of which it is a part. However, further research in other
Japanese ritual compendia is necessary to verify this statement.

15 Master Dharma-General’s comment about the seven stellar gods suggests that there existed a ready source of
information concerning their depiction. There are many works, both secular and Buddhist, for the Seven Luminaries,
and the figures of these celestial bodies appear among the guardian gods in the outermost courts of the mandalas
prescribed in numerous Esoteric Buddhist scriptures. See, for example, Shiiei’s inventory (7.2174:1111b21-23, c1),
wherein he records, in addition to Faquan’s Gongyang hushi batian fa {38 # 4 )\ K1k (T.21.1295), secular works
concerning the Seven Luminaries and the Twenty-Eight Constellations. Hamada Ryt presents the Buddhist works on
the gods that were introduced by Japanese pilgrim-monks, for example, Kiakai, Ennin, Enchin and Shaei, in his
“Juniten gazd no kenkyt (2),” Bukkyo geijutsu, vol. 49 (1962), pp. 17-34. See also Hamada, “Juniten gazd no kenkyt
(1),” Bukkyo geijutsu, vol. 44 (1960), pp. 24-44, esp. his illustrations and charts of mandalas, beginning with Atikata’s
R M BE 2% Tuoluoniji jing (T.901) and including a mandala based on Faquan’s Gongyang hushi batian fa.

16 The Buddha Eye is one of Five Eyes discussed in the versions of the Vajracchedika 4RIl 1 FE 2 KE that were
translated by Bodhiruci E42)it & (7.8.236) and Paramartha [E & (7.8.237). See Senba Shokan, “Butchoson to

butsugen ni kansuru mondai — sono seiritsu wo chiishin toshite,” Indogaku bukkyogaku kenkyii, vol. 37/2 (March,
1989), pp. 626-629, esp. p. 627. See also Bukkyogo daijiten, vol. 1, p. 359a and Mikkyo daijiten, vol. 2, pp. 582¢c-582b.

1”7 For instance, she proclaims the efficaciousness of chanting her Fundamental King of Spells tR A<H] ¥, enumerating
the acquisition of such boons as a body like Vajrasattva and his protection, good fortune like the seven jewels of
Ekaksara-usnisa-cakra-raja and the propitiation of the negative influences of the astral gods. See 7.867:260a25-b14,
esp. a26-27,b9,b10-11,b11-13.

Two of the mantras that Buddhalocana teaches (263c5-264a4) are addressed to the astral gods. These are
Vajrasii’s Accomplishment of All Spells 4xfflll 5+ st —1IPH and the Spell whereby Wondrous SiT Destroys All
Constellations and Luminaries #0 &5 #£1 775 EHH. A third mantra, the Mantra that Accomplishes All Spells %5t —
YIHIE S (T.867:264a5-27), calls on Vajrasattva to enable the practitioner to accomplish all spells, defeat all inner
and external demons, and understand all matters, to name but a few of the boons he can bestow.

18 7.867:260b21-22.

19 The transmissions recorded in the Kakuzensho and Asabashéo are numerous and their contents are far more
complicated than what I present here. This mandala requires a much more in-depth study based on this Japanese
material. I acknowledge only those transmissions that allow the summary I have presented in the text. See
Kakuzensho, T. Zuzo, vol. 4, p. 394a 25-29, transmission of Ryde 7% £, and p. 398a21-23, transmission of Homu 7575
(Kanjin); and Asabasho, T. Zuzo, vol. 9, p. 68a25-b2, the Ohara transmission X% (Choen) for the role of the Seven
Luminaries, and p. 69c6-25 for an explanation of the meaning of the figural groups seated on this mandala’s three tiers
of lotus petals.

See also Lilla Russell-Smith, “Stars and Planets in Chinese and Central Asian Buddhist Art in the Ninth to
Fifteenth Centuries,” The Worship of Stars in Japanese Religious Practice, ed. Lucia Dolce, Special Double Issue of
Culture and Cosmos: A Journal of the History of Astrology and Cultural Astronomy, vol. 10, no. 1 and 2
(Spring/Summer and Autumn/Winter 2006), pp. 99-124.
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20 The Eight Bodhisattvas and Eight Vidyarajas arise from Buddhalocana’s Dharma-Eye %[ and Wisdom-Eye E5fE,
respectively. The acumen of the Eight Bodhisattvas enables them to adjust the Buddhist teachings for sentient beings’
comprehension in order to lead them to enlightenment. The Eight Great Vidyarajas, who perceive with their
penetrating insight the non-substantiality of all elements of existence, manage and guide those beings who are difficult
to subdue. See endnote 19 above for sources.

2L Pol Vanden Broucke (“On the Title and the Translator of the Yugikyo (T.XVIII no. 867),” Koyasan daigaku mikkyo
bunka kenkyiijo kinen, (March 1994, pp. 212-184), esp. p. 200) conjectured that the Yugijing might be a collection of
fragments of Indian works that were translated into Chinese and compiled into one text, and that a guiding principle in
the selection of these textual fragments was the concept of the non-duality of the matrix and the adamantine realm. In
a second article (“The Twelve-Armed Deity Daisho Kongd and His Scriptural Sources,” Tantric Buddhism in East
Asia, Ed. Richard K. Payne (Boston: Wisdom Publication, 2006) pp. 147-159, endnotes pp. 270-277, esp. p. 149-150)
Vanden Broucke writes that it is not known whether this text was a translation of a lost Indian original or was a forged
Chinese work. Misaki Ry6shii also characterizes (“Butchokei no mikkyo” i TE>R D2, Taimitsu no kenkyi, pp.
114-117, 126, 137-140; first published as “Butchokei no mikkyo — Todai mikkydshi no isshiten,” Dokyo kenkyii
ronshii — Yoshioka Hakushi kinen (1977, pp. 477-499) this work as a forged text that exhibits the mixing of the
traditions of the Vairocanabhisambodhi siitra (T.18.848), the Sarvatathagata-tattva-samgraha (T.18.865) and the
earlier BuddhosnTsa texts.

22 In the Preface (7.867:253¢19-255¢9) of the Yugijing, the Universally Illuminating Tathagata of the Adamantine
Realm 4| j & 403 (Mahavairocana), surrounded by the Four Directional Buddhas and the Sixteen Great
Bodhisattvas |75 K¥F#, Goddesses, who are the Messengers in the Four Gates U ¥f#75 K7z, and Eight Inner and
Outer Offering Messenger-Goddesses WNAMIE#E K 221745, states that he will explain the Adamantine Vehicle 4l 5.
In the following eleven chapters of the Yugijing, this Tathagata introduces to Bodhisattva Vajrapani/Vajrasattva (as in
the Liqujing and Liqushi these two are interchangeable) and, by extension, the practitioners, deities and their practices
belonging to this system of the Adamantine Realm.

One difference between this version of the Adamantine Realm and that presented in Amoghavajra’s
Sarvatathagata-tattva-samgraha is seen in the figures of the gate guardians. Here these deities are female, whereas in
Amoghavajra’s work they are male.

2 In ch. 2 (T.867:255c19-256a3) Vairocana teaches Vajrapani and other Bodhisattvas the special mantra om
Maharaga Vajrosnisa Vajrasattva jjah hiim vam hoh. This mantra addresses the three deities Maharaga, Vajrosnisa
and Vajrasattva, calling on their powers, which quickly bring about the successful achievement of all yogic activities.
This mantra is said to positively affect the mantras of the Six Families of the Buddhosnisa, Tathagata, Adamantine,
Lotus, Gem and Action. Here the Buddhosnisas, who belong to the Buddha Family in such works as the Susiddhikara
sitra, for instance, are grouped as a family along with the Five Families of the Adamantine Realm.

24 A second example is ch. 7 (T.867:257c19-26). Here Vajrapani expounds to an assembly of Bodhisattvas the mantra
for the Yoga of the Essence of the Great Victorious [One], the Essence in One Letter that Accomplishes [the state of]
Vajrasattva it 4 Il pEHE— 520 K5O FH & and describes the boons that this mantra practice brings about. The
theme of this chapter is Fundamental Hindrance Born from Self-Nature H P4:F74:F and it takes the form of
Bodhisattva Vajrasattva, adorned with adamantine wheels 4:F[## atop his head, beneath his feet, in both hands and at
his heart. Vajrapani explicates (258a14-28) the Method of the Adamantine Crown and [its relationship to] the
Hindrance of Self-Nature H /&4 [ITE7%. We learn that the only way to destroy Fundamental Hindrance is to keep
intoning Ragaraja’s Fundamental Essence in One Letter %% AR A — 70>, Constantly contemplating this letter hiim
—}-5, the master of mantra will reside firmly in the nature of vajra B4{£ 4l 14, completely become a substance of
vajra 24 IS, his body firm [as a vajra] [F]#2[# £ . I thank Nobumi Iyanaga for helping me understand this
chapter.

25 Ritual practices described in Yugijing ch. 11 (T.867:266c28-267b4, 267b5-21) serve as examples.

%6 In ch. 6 (T.867:257b18-c17) Vajrapani explains the method for collecting [the infinite virtues of] the four practices
PU4THk 1% [of benevolence 24 (maitrT), compassion 2 (karund), joy = (mudita) and impartiality 5 (upeksa)]. This
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method requires two mantras that are addressed to Vajrasattva and his powers. These four practices, when successful,
will enable the practitioner to achieve many supermundane accomplishments (lokottara siddhis). Some are, for
example, to realize supreme enlightenment, which is the ultimate of accomplishments, to dwell in the meditative
concentration (samddhi) of Vajrasattva and so give benefits and happiness to all sentient beings, and to attain in this
lifetime the Adamantine Nature of the Adamantine Vehicle 4[| €4 and the position of the Great Adamantine
[One] KAMINL.

27 T.867:257b3. The medieval Shingon Ono school, citing this line of verse, considered Ragaraja and Buddhalocana to
be transformations of Vajrasattva. See Chapter Two for Shingon sources.

28 In addition to figuring in the Vairocanabhisambodhi sitra, Buddhalocana is one of three Buddha-Mothers in the
Susiddhikara siitra. She is the Buddha-Mother of the Buddha Family (see 7.19.873:603c13-19), whose members also
include the Buddhosnisas.

2 Senba (“Butchoson to butsugen ni kansuru mondai — sono seiritsu wo chuishin toshite,” Indogaku bukkyogaku
kenky, vol. 37/2, pp. 626-629) presents passages from Atikata’s o[ #1822 Tuoluoniji jing FEREREERS (T.19.901)
that provide mudras and mantras for such figures as Sakya, Buddha of the Golden Wheel £ 48 (also Golden
Wheel Buddha, Crown-Buddha 48 TE#) and Sakya-Buddhalocana i R, who appear as separate deities in
the mandala constructed in this work. Further, the association of Bodhisattva Buddhalocana with the Buddha Crown
[generated] in One Letter —7-ffi T is also found in Atikiita’s work. Senba demonstrates that Atikiita’s work is the
origin of the deification of Buddhalocana and the pairing of Buddhalocana with the Buddha Crown [generated] in One
Letter, iconological changes that are said to have first appeared in Bodhiruci’s Yizi foding lunwang jing — 5 TEUlif
FHE (T.19.951).

Both Misaki (“Butchokei no mikkyd,” Taimitsu no kenkyi, pp. 112-145, esp. p. 125) and Senba (ibid, pp.
628-629) discuss the chapters in Bodhiruci’s Yizi foding lunwang jing, which present Buddhalocana and her powerful
mantra, whose effectiveness resulted in her pairing with Ekaksara-usnisa-cakra-raja. Senba (ibid, pp. 628-629) cites
Bodhiruci’s Yizi foding lunwang jing as evidence for the development of the role of Buddhalocana and the power of
her mantra. For instance, a passage in this scripture (7.951:227a) relates that the World Honoured One explained the
Mother of Spells, the Great Vidya of All the Buddha Eyes —EIf IR KBAWL ). This Spell, the Great Vidya of
Buddhalocana i IR }XBWL can bring about subjugation and the successful accomplishment of the Spell of the Wheel
[Turning] King of All Buddha Crowns —YJfffi TEHi WL, and it is also called the spell of the Mother of Families of
All the Buddhas — Bl i F & REWL. This figure is the Mother who Bears and Raises All the Great Bodhisattvas — 4]
AEREEERE R

30 7.19.954A:310a25-28, see my Appendix B, Amoghavajra’s Transmission.

31 See 7.1003:612b11-15 and Chapter 4, endnotes 74 and 75.

The author of the Yugijing may have been influenced by works being composed or oral transmissions being
circulated within the Adamantine Realm lineage in India during the mid-late eighth century that came to belong to the
Mahayoga tantras. These tantras, composed ca. 750-850 CE, contain early examples of ritualized sexual practices. See
Dalton, “The Development of Perfection: The Interiorization of Buddhist Ritual in the Eighth and Ninth Centuries,”
Journal of Indian Philosophy, vol. 32, pp.1-30, wherein he outlines the gradual development of tantric ritual
technologies and systems in India from the eighth century onwards.

32 See Misaki, “Butchokei no mikkyo,” Taimitsu no kenkyi, p. 138), who sees a Sakti relationship between the two
deities as a development of the relationship that Bodhiruci presents in his Yizi foding lunwang jing. On the other hand,
Senba (“Butchoson to butsugen ni kansuru mondai,” op. cit., p. 628) sees a Sakti relationship between these two
deities in Bodhiruci’s work. Misaki also states that a Sakti relationship between Ragaraja and Vajrasattva is presented
in Yugijing ch. 5. (Misaki reads this passage (7.867:257b2-3) as describing Ragaraja as “the wife 3 of Vajrasattva
and the Mother of All the Buddhas.” The Taisho manuscript has the character for meditation & (see endnote 27) and
so resulted in my reading of this passage.) According to Misaki (ibid, p. 138), these two examples are influences from
what later came to be called the Supreme Yoga tantras, but this statement too requires further research.
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33 The Mandala Born of the Matrix Repository of Great Compassion is outlined in the second chapter, Ru mantuluo
juyuan pin A&7 B 5 S W8 2 — (Mantras Necessary for Entering the Mandala), of the
Vairocanabhisambodhi sitra. The figure of this Mother is described (7.848:6¢23-25) as residing in a deep meditative
concentration (samdadhi). See also T. Zuzo, vol. 1,2948, p. 646, No. 13. See Ishida, Mandara no kenkyi, pp. 70-71,
who traces the iconography of this deity to the figure of Bodhisattva Buddha-Mother, Eye of Emptiness i ZZ R f#f; £
FhE who forms the Mudra of Meditation and sits in samadhi in Bodhiruci’s Yizi foding lunwang jing N2 F85AE
(7.20.1092:270b29-c1).

According to Yixing’s Dapiluzhena chengfojing shu, this figure is called the Eye of Emptiness it 22}
(Gaganalocana) and she is the Buddha Mother of Vairocana F2 B AN £E. Yixing also states in his commentary that
the origins of this figure is the Mahaprajiiaparamita sitra’s chapter on the Buddha Mother. See 7.1796:631¢27-28,
28-29. Yixing is referring to Prajiaparamita, the deification of the teachings on the perfection of wisdom
(prajiiaparamita), the highest of wisdoms that brings salvation through enlightenment as to the unreality, that is the
illusory character, of all factors of existence (dharmas).

This mother figure’s understanding, or vision, of emptiness as the ultimate reality of all things is regarded as
the source of all buddhas and bodhisattvas. See Mikkyo daijiten, vol. 4, pp. 1932¢c-1933a and Mochizuki, Bukkyo
daijiten, vol. 5, pp. 4445b-4446b.

34 T.867:260b25-263a4.

35 This mantra is the first of the five that Buddhalocana teaches in this chapter. See 7.867:263b4-11 and Hatta Yukio,
Shingon jiten B = ¢, (Tokyo: Hirakawa shuppansha, 1985), p. 4, no. 5.

Buddhalocana also teaches the “King of Spells in Five Letters that Hooks and Invites the VajrakaSagarbhas
who successfully Manifest Wealth” f§gt & & 4l 5 25 8k 2 .58 £, which is the mantra of the Five
AkaSagarbhas. Its five letters vam hiim trah hrth ah are also the five seed letters of the Adamantine Realm’s Five
Buddhas. See T7.867:263b11-14 and Hatta, Shingon jiten, p. 121, no. 891. A Mandala of the Five Akasagarbhas is
appended to the Daigoji exemplar (7. Zuzo, vol. 5,3044, p. 594, No. 19).

36 T.61.2228:485a-504b.

37 Scriptures and the dharant for this deity had become extremely popular in Tang China from the late seventh century
onwards. Between 680 and 710 five Chinese translations of the Foding zunsheng tuoluoni jing (T.19.967, 968, 969,
970 and 971) were made of versions of the Sanskrit text, known as the Sarvadurgatiparisodhana-usntsavijaya-
dharant sitra. 1 am grateful to Henrik Sgrensen (personal communication, June 3,2004) for alerting me to the
significance of these earlier scriptures and for providing me with suggested readings.

38 T.848:52b13-28.

39 See T.973:368¢19-369b24, ch. two, Vikirna’s Mantra and Procedure for Recitation Zilp$ 5 = FramiERILE . In

the Zunsheng foding xiuyugqiefa guiyi, the practitioner transforms the aggregates of his body and the elements of his
surrounding world (the container world #=5%) that have been produced through causation into those that are
unconditioned, adamantine and indestructible. This he does by first burning away the conditioned aggregates and
elements of his body with the letter ram and then by recreating his body, visualizing the letters a vam ram ham kham
of the five Buddhist cosmic elements earth, water, fire, wind and space on five parts of his body from his groin to the
top of his crown. In this rite (7.973:369b15-16) he becomes the “wisdom body without taints” #EJF% & . The
sanctified practitioner then goes on to recreate his environment, this time visualizing the letters for the elements in a
reverse order, beginning with kham at the bottom on upwards to the letter a. The manual provides (7.973:369b7-24) a
second summarizing explanation of these visualizations, as well as diagrams. In a subsequent ritual act 1535 #}, the
practitioner will visualize the sacred world of the mandala atop this stack of purified cosmic building blocks.

40 Compare, for example, 7.851:91b29-c14 (letter ram), 91c16-92b7 (recreation of body by means of the five letters of
the five cosmic elements), 92b9-22, 92¢12-93a6 (visualization of container world); 7.852:110b16-22 (ram), 110b23-
¢10 (recreation and five letters), 110c11-14 (container world); and 7.853:146b5-11 (ram), 146b11-c1 (recreation and
five letters), 146¢2-7 (container world). This visualization is performed before the ritual phase of visualizing the
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sacred site, either in the ritual phase of establishing the altar in 7.851, or at the opening of the ritual phase of the
assembly of the Tathagata’s body in 7.852 and 7.853.

4 See T.973:371b19-c10, ch. five, Chapter on Vikirna’s Mantra and Practice of Five Wisdoms Yoga BLP E = (& FR i
ST, T.865:207¢10-208a23 and 7.873:302al1-c5.

427T.973:372a19-373b15.

43 The composer has broken up the original five steps of this ritual act by performing the mantra for the first step,
penetrating one’s true mind i A[», in the final act of the ritual phase of offerings. Here (7.973:371b13-17) the
mantra enables the practitioner to do such things as protect the five spots of his body and understand and quickly
accomplish the deeds of the buddhas. In this Vikirnosnisa rite, then, the first step (ibid, 371b19-24) in the act of
attaining the buddha body in five steps becomes that of cultivating the mind of enlightenment & 342>, which is
actually the second step in the original process. The practitioner then goes on to perform (ibid, 371b24-c10) the third
and the final fifth steps of the original process, attaining the adamantine mind f%4[f|.L» and the buddha body
perfected i & [B]¥ii. The important fourth step of the original process, that of realizing the adamantine body F&-4:l
£, is missing. For the titles of these steps, see Amoghavajra’s Jingangding yugie shibahui zhigui (T.869:284c23), and
for the significance of this fourth step, see Tsuda, “Critical Tantrism,” Memoirs of the Research Department of the
Toyo Bunko, vol. 36, pp. 201-203.

4 The composer of this manual has allocated five wisdoms to each of the five steps but his method of allocation does
not match the five wisdoms of the Five Buddhas of the Adamantine Realm, nor the mantras of the original process.
See 7.869:284c21-23 for the equation of this five-stepped ritual act with the five wisdoms of the Five Buddhas in the
Mandala of the Adamantine Realm. First in order in this Vikirnosnisa rite (7.973:371b22-c10) is that of the wisdom of
the great round mirror (the mantra is that of the original step two), then the wisdoms of the nature of equality (the
mantra is that of the original step three), of the completion of actions (the mantra is that of the original step five), of
wondrous observation and, lastly, of employing skillful means as the final aim. Further, the three Buddha Bodies have
been assigned to the five steps of this ritual act. Step one signifies the dharmakaya, step two and four that of the
sambhogakaya and step five that of the nirmanakaya.

45 The mantras for the wisdoms of wondrous observation (7.973:371c4, see Hatta, Shingon jiten, p. 225, no. 1809) and
skillful means as the final aim (ibid, 371c8, see Hatta, ibid, p. 218, no. 1750) are not in the original source.

46 In this final step of the Sarvatathagata-tattva-samgraha’s formula for quick enlightenment (7.865:208a12-22),
Bodhisattva Sarvarthasiddhi realized himself as a Tathagata, having visualized himself as a buddha figure while
chanting a special mantra. Immediately after his empowerment and consecration as Tathagata Vajradhatu by All the
Tathagatas (ibid, 208a21-b2), he, in the form of an “enjoyment body” (sambhogakdya; see Amoghavajra’s
T.870:288a10-15 and ibid, 288b9-24), manifested the mandalic reality of the Adamantine Realm in a pavilion on the
summit of Mount Meru.

47 T.848:1b25-c2. I have followed, but slightly modified by eliminating the Sanskrit terms, Tsuda’s translation in his
“Critical Tantrism,” Memoirs of the Research Department of the Toyo Bunko, vol. 36, p. 183. See also his discussion
of the world of reality, the omniscience of Mahavairocana, ibid, pp. 182-4.

48 See T.973:368b21-23 for reference to this story, and for this story in the Foding zunsheng tuoluoni jing (T.19. 967),
see Paul Kroll, Dharma Bell and Dharant Pillar (Kyoto: Italian School of East Asian Studies, Epigraphical Series 3,
2001, pp. 46-48). Although different Sanskrit manuscripts served as the source for the Chinese translations, the
characters and events of this story are identical in the five translations.

In addition to the reference to this story and its characters made in the preface of the Zunsheng foding
xiuyugqiefa guiyi, there are other references to these characters and their story. I mention two below in endnotes 67 and
73. A third reference is in ch. seven (7.973:376b12-25), where a mandala is described, whose focus is the triad of
Sakyamuni, Indra and Supratisthita. This mandala also includes the Four Heavenly Kings and Yamaraja, characters
who also appear in the Foding zunsheng tuoluoni jing.



440

4 In Amoghavajra’s rite for Vikirnosnisa, the Foding zunsheng niansong fa (T.19.972:366¢2-367a21 and my
Appendix B, Amoghavajra’s Transmission), for example, there is a single sequence of three mudra-mantra pairs from
the rite of the adamantine realm in a rite whose majority of ritual acts and mudra-mantras sequences are from the
Vairocanabhisambodhi siitra. These elements from the rite of the adamantine realm serve the purpose of allowing a
consecrated practitioner to perform the ritual phase of identification with Vikirnosnisa. In a second example, the
Yizifoding lunwang niansong yigui (T.19.954A:310a25-26, Appendix B), for instance, Amoghavajra proposes three
methods that the practitioner can use for identification with Ekaksarabuddhosnisa-cakravarti-rdja.

0 T7.973:368b17.

3! For the five circles of liberation, see 7.870:288a13-23), Mikkyo daijiten, vol. 2, p. 581¢ and Mochizuki, Bukkyo
daijiten, vol. 2, p. 1168c-1169b.

A second statement of correlation (7.973:368b17) follows immediately upon the above: “The Five Wisdoms
F.% constitute the Body in Five Parts 157 £ . The “body in five parts” is that of the Universal Body (dharmakaya)

of Mahavairocana formed by means of the five letters of the five cosmic Buddhist elements. See Mikkyo daijiten, vol.
2, p. 636¢.

52 These wisdoms are allocated to this mandala’s Five Buddhas and their Families, as well as to the various levels of
the practitioner’s consciousness, and specific medatative practices transform the levels of the practitioner’s
consciousness into its corresponding wisdom. See Mochizuki, Bukkyo daijiten, vol. 2, pp. 1246¢-1247¢ and Mikkyo
daijiten, vol. 2, pp. 620c-621b.

3 T.973:368b24-29.

34 The one hundred and sixty minds symbolize the defilements that obscure the practitioner’s innate mind of
enlightenment. These defilements can be eliminated and the supramundane mind uncovered by overcoming the three
erring attachments of the mundane world. This occurs in a process, also termed “crossing the three eons,” whereby the
practitioner eradicates layers of defilements from his mind by means of yogic practices. First he removes the layer of
gross defilements and comes to understand the non-existence of self, then he gets rid of the layer of subtle
defilements, which discloses the knowledge of the emptiness of all elements of reality, and finally the layer of
extremely subtle defilements, whereby he abandons dualistic constructs that are ignorance based. See 7.848:2a6-3b29
and Tsuda’s explanation of the structure of the human mind and enlightenment according to the
Vairocanabhisambodhi siitra in “A Critical Tantrism,” pp. 184-197.

3 T. Zuzo, vol. 5, p. 796, No. 21 and 7.973:375¢17-376b9. Absent also are the flying devas in the upper part of the
mandala. Trailokyavijaya and Acala become important in other versions of this mandala, for example, the version that
Enchin is said to have returned with (see Besson zakki, T. Zuzo, vol. 3, p, 126, No.28 and Kakuzensho, vol. 4, p. 533,
No. 50) depicts only Vairocana, Trailokyavijaya and Acala. See Mochizuki, Bukkyo daijiten, vol. 4, p.3175b for a
discussion of Enchin’s mandala as a secret image and p. 3173a for a Shingon interpretation of the two figures of
Trailokyavijaya and Acala.

6 There are exceptions among the Daigoji figures of the Buddhosnisas. The attributes and mudras of all the figures to
the right of the central figure of Mahavairocana in the Daigoji mandala have been reversed for some reason.
Vijayosnisa fix [l {#f TE#m T should hold (7.973:376a6-10) a lotus topped with an eight-spoked jeweled wheel in his
right hand, and Asnantasvaraghosa %7 il TE#f - should hold (376a23-26) a lotus topped with a conch shell in his
right hand. Jayosnisa 2kl TE#& 1= on the left side of Mahavairocana holds a vajra, but he should hold (376a18-20) a
sword in his left hand.

The Buddhosnisas’ attributes correspond, on the whole, to the attributes of these figures in the
Vairocanabhisambodhi siitra (T.18.848:35a) and in one of the most important of the Buddhosnisa scriptures,
Bodhiruci’s Yizi Foding lunwang jing (T.19.951:247a-c). See Ishida, Mandara no kenkyi, p. 133.

57 See Genzu taizokai mandara (T. Zuzo, vol. 1,n0. 2948, p. 633), Taizang tuxiang R& & & (T. Zuzo, vol. 2, no.
2977, p. 197) and Taizang jiutuyang Nk IR EER (T. Zuzo, vol. 2, no. 2981, p. 480).
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38 7.973:370b6 (ch. 2, Vairocana’s mudra in the visualization prescribed for inviting the deities into the sacred arena),
371c16-17 (ch. 5, instructions for forming this mudra) and 376a2-3 (ch. 7, Vairocana’s mudra in the prescriptons for
drawing the figures of the mandala). See Genzu kongkai mandara (T. Zuzo, vol. 1, no. 2958, pp. 893 and 955) and
Wubu xinguan (T. Zuzo, vol. vol. 2, no. 2974, pp. 75,93 and 110).

See also the preface (7.973:368b7-11), where homage is paid to the Adamantine Realm’s four Buddhas, four
Bodhisattvas, four Paramita Bodhisattvas and four Offering Bodhisattvas.

% See my Chapter Five.

% There are other examples of performances of the rite of Vikirnosnisa wherein the mudras and mantras for Vairocana
derive from the two ritual traditions of the Matrix and the Adamantine Realm. For example, Kakuzen records in his
Kakuzensho the August Transmission of the Great Teacher in his entry on the “main deity” RNEEH (T. Zuzo, vol. 4, p-
527a25-29). Here Vairocana’s mudra is the Wisdom Fist and his mantra is a vi ra hiim kham, a variation of the special
mantra taught in chapter six, Manifesting Siddhi, of the Vairocanabhisambodhi sitra.

61 7.2174A:1108a27-28. And these reasons, as well as safety in childbirth, accounts for its frequent performance for

the Court and aristocracy in the late Heian and medieval periods. See Mochizuki, Bukkyo daijiten, vol. 4, pp. 3172a-
3174a for an overview of this deity’s rite in the Japanese Shingon ritual lineage, and see for Tendai Esoteric school’s
Asabasho, Dainihon bukkyo zensho,vol. [ ], pp. 51c24-52al2.

62 The two monks present in their scrolls numerous versions of the visualization of the sanctuary & ##} that their
earlier Japanese masters’ transmitted, as well as the diverse icons that functioned as the focus of their rituals and the
varient seed letters, mudras and mantras of these deities that they ritually performed. See Besson zakki, T. Zuzo, vol. 3,
p. 122a2-¢20, the Joju’in A% EERE (Kanjo %B))) transmission’s entry on “the differing explanations concerning the
seed letters, symbols and pictorial forms” i - = FEHRZ S EF). See also the entry in Kanjo’s Betsugyo BI1T
(T.78.2476:139b10-140b9) because the correlation of the Eight Buddhosnisas in the Zunsheng foding xiuyugiefa guiyi
with the Eight Great Bodhisattvas in Amoghavajra’s Foding zunsheng niansong fa (T.972) that Shinkaku gives in his
Besson zakki entry is not in the original. See also Kakuzensho, T. Zuzo, vol. 4, pp. pp. 527a6-528b13, entry on “the
main deity,” and ibid, p. 530a15-22, a23-b28, entry on “the extremely different explanations concerning the main
deity that is used in this rite” 4 {5 AR BELEEA L.

%3 See Besson zakki, T. Zuzo, vol. 3, p. 115¢3, p. 117, the Jorenbo %3# 55 (Kenni 3 2.) transmission, and Kakuzensho,
T. Zuzo, vol. 4, p. 529a22-23.

% See T. Zuzo, vol. 4, p. 528a25, p. 529b28-29 and ibid, p. 530b5-11.

% Examples of seed letter mandalas based on the Zunsheng foding xiuyuqiefa guiyi are in: Kanjo’s Betsugyo where
(T.78.2476, p. 138a15) the “Illustration from Zemui’s manual” #EEHL[E has the letter vam for Mahavairocana and
(ibid, p. 138b1) “the Great Teacher’s Augustly Penned Illustration” “KFfifH14&[& has the letter a for Mahavairocana
(see also Besson zakki, T. Zuzo, vol. 3, p. 120c, the Joju’in transmission); Jichiun’s Gempisho where an illustration
(T.78.2486:399c1-13) has the letter a for Vairocana; Kakuzensho (T. Zuzo, vol. 4, p. 534) illustration no. 51 has the
letter vam for Mahavairocana and Kakuzen records at the side this illustration that scroll three of the Denjushii states
“this is the August Version in Yakuoji” {5524E = = JEFFHIA (this image is in fact recorded in scroll 4 of the
Denjushii (T.78.2482, p. 255¢17-29), which is the transmission of Genkaku’s master Kakui 12 &); and Asabasho, T.
Zuzo, vol. 9, p. 54a, the letter a for Mahavairocana.

Jichiun presents in his Gempisho (T.78.2486, p. 399¢c15-400a2) an explanation for the differing seed letters
for Mahavairocana. His explanation is based upon passages from two chapters (ch. 5 and ch. 7) of the Zunsheng
foding xiuyugiefa guiyi and the concept of the nonduality of Principle and Wisdom PR /X ., See also Mochizki,
Bukkyo daijiten, vol. 4, pp. 3172¢c-3173a.

% See Misaki, “Butchokei no mikkyd,” Taimitsu no kenkyi, pp. 135-136, who presents examples from chapters three
through seven.
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7 See Zunsheng foding xiuyugie benzun zhenyan pin diliu B TEEIRIMAELE = 515575 (The Venerable’s
Mantra for the Performance of the Yoga of Vikirnosnisa, Chapter Six), 7.973:373b21-375c4. The attention given to
these thirty-four methods clearly indicates that ritual success and its attainments, in this case, worldly boons, were of
paramount importance. These boons include, for example, the elimination of one’s own present and future
transgressions, as well as the transgressions of those sentient beings who have fallen into the Buddhist hells and of
those who have been reborn as hungry ghosts, animals and devas; the settling of disputes, for example, between kings,
officials and soldiers; the cure of diseases and protection from such disasters as epidemics, wars, torments of flying
raksasas, demonic spirits Fi## and fierce animals, crop failure, floods and robbers; as well as the attainment of such
felicitous boons as long life, love, wealth and honor, virtuous children, a harmonious marriage, the conversion of
unbelievers and the subjugation of evil demons and poisonous dragons. Supratisthita and Indra figure in a few of of
these thirty-four methods of accomplishments. See 7.973:374b13-16, ¢8-17, 375a20-22.

The text states (7.973:373b20) that it will next clarify in detail the mandala and fire rite, but abruptly the
description of these thirty-four methods begins. Scholars suggest that this section of chapter six is either misplaced or
a separate work that was added to this manual. See Mochizuki, Bukkyo daijiten, vol. 4:3171c.

The ninth-century pilgrim-monks Ennin, Eun and Shiiei copied and returned with scrolls whose titles contain
reference to a separate set of rites for Vikirnosnisa. Eun records in his inventory (7.2168B:1089a26-27) a scroll titled
Zunsheng foding xiuyugqienei biexing chengjiu sanshisi fa S5 TAERR MBI T AR =+ DU ik (Thirty-four
Separate Rites of Accomplishments in the Yoga Performed for Vikirnosnisa), and a scroll with a more simplified title,
Zunsheng biexing chengjiu fa BEP5RI1THCEETE (Vikirnosnisa’s Separate Rites of Accomplishments), in his second
inventory (7.2168A:1088a29).

Ennin lists in his Nitto shingu shokyo mokuroku (T.2167:1083al1) the Foding zunsheng tuoluoni biexing fff
THEEPSFEREFEBIAT (Separate Rites on Buddhosnisa Vikirna’s Heart Dharant), whose title is identical to the scroll
published in the Taisho (T.19.974F). In T.974F there are thirty-eight rites, of which numbers one to thirty-four are
identical to those in the Zunsheng foding xiuyugqiefa guiyi. The contents of T.974F, that is instructions for the method
of drawing a painted image, the rite for setting up a three-dimensional mandala, as well as thirty-four of the thirty-
eight separate rites of accomplishments are identical to material in the Zunsheng foding xiuyugiefa guiyi. T.974E
contains more elaborate versions of the method for drawing the painted image and constructing the three-dimensional
mandala, but its thiry-five rites of accomplishments also correspond to those in the Zunsheng foding xiuyugiefa guiyi.
The difference in the number of rites can be accounted for. The contents of rite number 27 in the Zunsheng foding
xiuyugqiefa guiyi appear as rites number 27 and 28 in 7.973E. Manuscripts for 7.974F and 974E are not found in any of
the Chinese canons and the Taisho publications are based on Japanese manuscripts. These works attest to the
popularity of Esoteric Buddhist masters’ transmissions for Vikirnosnisa’s dharani.

Annen records Ennin’s introduction of the Foding zunsheng tuoluoni biexing in his Shoajari shingon mikkyo
burui soroku (T.2176:1119a18). Further, he records (7.2176:1119a19) that Shaei returned with a work called Foding
zunsheng tuoluoni bing biexing fa Wi TABLEFEEIE 511714 (Buddhosnisa Vikirna’s Dharant and [appended]
Separate Rites). Shiiei records in his inventory (7.2174A:1108a29) a scroll titled Foding zunsheng xin tuoluoni i TH
BEPSLFEREE (Buddhosnisa Vikirna’s Heart Dharant) and he adds in a note that this was a translation by Vajrabodhi
that instructs on how to do such things as extinguish transgressions, eliminate calaminites, stop wind and rain and
control evil doers, which are some of the themes of 7.974E, 974F and the Zunsheng foding xiuyugiefa guiyi’s thirty-
four rites of accomplishments. In a second inventory attributed to Shaei (7.2174B:1111c20), there is also a scroll titled
Foding zunzheng xin tuoluoni bing biexing fa lie ff TAE P50 FEREJE I A1 TIES] (Buddhosnisa Vikirna’'s Heart
Dharant [in smaller characters] and Listng of Separate Rites).

For a discussion of these works and their dating, see Bussho kaisetsu daijiten, vol. 9, pp. 325-326, Hikata
Rytsho, “Butcho sonsho darani kyo shoden no kenkyt,” Mikkyo kenkyii, vol. 68 (1938), pp. 34-72, esp. pp. 61-67 and
Nasu Seirya, “Butcho sonsho darani kyo no honyaku ni tsuite,” Taisho daigaku gakuho, vol. 38, (1952), pp. 13-28,
esp. pp- 26, 28.

%8 See the Zunsheng foding xiuyugiefa guiyi’s ch. 9 on Siddhi (T.973:379c-12-380b3) and my Chapter Seven, endnote
83. In this chapter the compiler has set up a new system of ranked accomplishments whose contents are based on
chapters of the Susiddhikara and Vairocanabhisambodhi siitras.

89 7.973:377¢26-28.
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70 T.973:378b18-20, b29-¢3-5. I cannot cite a source for Yamantaka /< /& 2, also referred to as Daweide mingwang X
AR £

"1 T7.973:378c6-379b3 and compare 7.893:623c27-624a8.

In the west of this consecration mandala’s second court (7.973:379a6-8, a28-b3) are such figures as the
Buddhas of the Ten Directions, Four Great Arhats and Four Pratyekabuddhas and a group of Eight Great Bodhisattvas
to the left and right of the western gate. This group of Eight Great Bodhisattvas features in Damiao jingang daganlu
Junnali yanman Chicheng Foding jing (T.965) and Amoghavajra’s Ba dapusa mantuluo jing (T.1167). Samantabhadra
is missing but there is a Bodhisattva Holding Earth £7H1 [, whom I have not identified.

72 For example, Sakyamuni’s family members include (7.973:378c19-23-379a1-3) Maitreya, Mafijusri,
Tathagatatorna, Tathagatajihva, Tathagatadamstra, and so on. Although more research is required, compare the Aduli
suochuan mantuluo in the Dapiluzhena chengfojing shu (T.1796:636-640).

73 Indra and Supratisthita reverently kneel to the left and right of Sakyamuni (7.973:378¢6-7) and ask him how
calamities can be avoided, one’s lifespan extended and karma that would lead to a series of seven rebirths in the path
of animals eradicated. Sakyamuni enters the samadhi of eliminating hindrances and from his crown emits the jaya
samadhi, whose form is that of Vikirnosnisa. The worlds in the ten directions shake six times and the evil karma of all
the beings in the six paths of conditioned existence is extinguished. These beings attain rebirth in the heavens and in
the purified lands in the ten directions. This vision of Vikirnosnisa also results in the eradication of Supratisthita’s
karma that would have lead to his seven rebirths in the evil paths. See 7.973:378c7-17.

74 See T.973:379b3-23 and compare 7.893:624a8-10, 10-14. While the identities of these gods correspond, their
positions do not tally with the placement of these figures in the Susiddhikara siitra or the Aduli suochuan mantuluo,
nor with those illustrated in the Taizang tuxiang, Taizang jiutuyang or the Genzu mandara.

75 T.973:379b27-29. The five marchmounts and the four mighty rivers mark China’s boundaries, delimiting the known
universe. The mythical Five Emperors reside in these mountains, where they maintain registers of life and death. Holy
scriptures are also hidden there and Daoist immortals take up residence there. Reference here is also made to the
theme of the sovereign’s tour of his empire to inspect its boundaries. His excursion quells wild forces, bringing order
and civilized law and proclaiming imperial virtues. See Isabella Robinet, Taoist Meditation: The Mao-shan Tradition
of Great Purity, Suny series in Chinese Philosophy and Culture, Norman J. Girardot and Julian F. Pas trans. (Albany:
State University of New York Press, 1993), pp. 180-185.

76 T.973:379b29-cl1.

"7 Indigenous Chinese motifs are also added to the rain-making mandala, which is explained in ch. 11 of this manual.
See 7.973:381b20-21, c14-17.

Hikata (“Butcho Sonsho daranikyo shoden no kenkyt,” Mikkyo kenkyii, vol. 68, p. 60) suggests that this work
is an assemblage of recorded oral transmissions.

8 A new deity Ranai wang %% F (addressed as Maharaja in the mantra) is presented in Chapter 2 (7.867:255¢12-
256a320-25).

7 Other examples of new deities are Ragavidyaraja % %<H] ¥ (Aizen Myo0), presented in chapter 5 (and considered
in the Shingon school to be the female version of Ranai wang who was introduced in chapter 2) and the twelve-armed
Dazhuanlun wang K5 F in chapter 8. See Goepper, Aizen Myoo: The Esoteric King of Lust, An iconological Study
(Artibus Asiae Supplementum 39. Zirich: Artibus Asiae and Museum Rietberg, 1993) and Pol Vanden Broucke, “The
Twelve-Armed Deity Daisho Kongd and His Scriptural Sources” in Tantric Buddhism in East Asia, pp. 147-159.

80 In Chapter 8 the Tathagata manifests Dazhuanlun wang X F, the figure with twelve arms mentioned in the
endnote above, whose fundamental mantra can destroy all Buddhosnisas (7.867:258b10-17), and ends this chapter
(T.867:259¢1-13) expounding for Vajrapani a secret rite called the Five Yogas.
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81 T.2174A:1109c. This ritual manual is published in 7.21.1295:380a-382c.

82T7.2176:1128¢28-1129a-1.

= 9

83 See Hamada Ry, “Juniten gazo no kenky,” Bukkyo geijutsu, vol. 44 (1960), pp. 24-44 who, in his presentation of
the historical development of the directional gods, has included diagrams of mandalas with the positions of these gods
marked.

8 T2174A:1109c.

85 T.1295: 380a12-28. These sections are not clearly distinguishable, because passages are repeated (7.1295:380c12-
19, 381a15-23,382a19-27, etc). Perhaps these repetitions are the result of frequent copying.

86 7.1295:380b1-c11.

87 T7.1295:380c20-381a14, a24-b16.
88 7.1295:381b17-c18.

89 T7.1295:382a5-18.

0 T.2176:1128¢c28-1129a-1. See Hamada Ry, “Janiten gazo no kenkyt,” Bukkyo geijutsu, vol. 49 (1962), pp. 17-34,
especially pages 19-20.

%L Compare 7.1295:380a11-12 and 7.895:731b25. The manual’s opening statement is: The Subahupariprccha siitra
states as follows: If the mantra practitioner daily performs offerings to the gods who protect the directions, then there
will be no calamaties.

92 T.1295:380a12-18 and 908:919a29-b8.

93 7.1295:380a19-28 and 895:731b2-23. These are the eight gods of the four cardinal, Indra (Sakra), Yama, Varuna,
VaiSravana, and four intermediate directions, Agni, Nirriti (Raksa), Vayu, Isana, and the two gods of the zenith,
Brahma, and nadir, the earth-dwelling spirit-kings H1JE BT 76 K £

%4 T.1295:380b2-c11.
9 Aditya is master of the Seven Luminaries and Candra of the Twenty-Eight Constellations. See 7.1295:382b5.
% Hamada Ryu, “Juniten gazo no kenkyu,” Bukkyo geijutsu, vol. 44 (1960), pp. 24-44, especially pages 27-40.

7 See such examples as 7.1295:380c21 for the mantra chanted when offering purified water and 7.908:917¢9-10 for
the mantra of perfumed water for performing purification; 7.1295:381a26 for using Indra’s mantra, which is from
T7.908:919b18-20, when offering perfumed water from a purified vessel on a leaf; and phrases for performing acts of
offering in 7.1295:381a24, 27-b9 that have been taken from 7.908:919b8-17.

8 For the gods and their mudras and mantras, compare 7.1295:380b2-c11, 853:160c3-163a5 and 848:7¢-8a; for the
offerings see 1295:380c22-381a14, 853:150b-c, 848:50b, 850:67b-68a and 851:97a-c.

9 T.1295:381b17-c4 and 895:731a17-b25. In the Subahupariprccha sitra (ch. 10) the presentation of offerings to all
the demons and spirits (731a17-b2) occurs first and then, on a separate day, the practitioner is to summon and perform
offerings (895:731b2-23) to the ten directional gods. Faquan has changed the order of these two ritual performances.
See endnote 90 above.
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100 See 7.1295:382a5-15 for this section of the manual, and comapre 7.908:919b2-3 and 7.1295:382a6. The
description of Acalanatha is on ibid, 382a9-15.

101 7.909:924a11-14. Annen records this work in his catalogue (7.2176:1129a16) and notes that Shiiei returned with it.
There are inconsistancies in this section of the expanded version. The work prescribes the iconography (7.909:923b4-
29, 924a6-19) of the eight directional gods but not for Brahma, Prthivi, the Seven Luminaries or the Twenty-Eight
Lunar Mansions. The description of a four-armed Acalanatha (ibid, 924a11-14) is inserted between the mantras for
Brahma and Prthivi. Hamada Ryt (Bukkyo geijutsu, vol. 49, p, 19) suggests that these descriptions in 7.909 were later
additions.

102 See, for example, the ritual acts in Vajrabodhi’s Jingangding yuqiezhong luchu niantong jing (T.866:248b22-c6
and 251a9-29) wherein mantra offerings are made to the eight directional gods, and wherein directions for
construction of the consecration altar are given using the names of the eight directional gods. See also the instructions
for laying out the Mandala Born of the Matrix Repository of Great Compassion in the Vairocanabhisambodhi siitra’s
second chapter (7.848:6b24-c2), wherein directions, for instance that of Vayu in the northwest and Agni in the
southwest, are also specified by using the names of the eight directional gods.

103 72176:1129a19. An inscription at end of the Jianli mantuluo humo yigui manuscript published in the Taisho states
as follows (7.912:934c7-12):
This manual is the composition of Acarya Faquan [and it provides] the essential procedure for the
homa [rite]. This was introduced by Jikaku daishi [Ennin]. (smaller letters: [Annen’s] Secret
Record says that it was not included in En[nin’s official] Inventory.) Nevertheless, it is a copy and
there are numerous mistakes. I have corrected the places that were missing, and this has taken a
long time. I bring out [this ritual manual] and all those who possess knowledge should correct it
again.
This is a day in the sixth month of the lunar calendar Z= X of the reign era Genbun J&. 3 (1736),
when the constellations are violently unsettled and unlucky events occur one after the other. The
drought is extraordinary and it is just as though we are in a basket steamer.
During the day I lecture on siddham and at night I work on [manuscript] revisions. I do nothing
but exert myself unsparingly, and this I do for the sake of [Buddha’s] teachings.
Muto M4 of Buzan’s Hase[dera] & [[1H£4 wrote [this].

104 7.2174A:1109b7.
105 7.912:929216-930b16.
106 7.912:930b17-931b12.
107 7.912:931b13-934a18.
108 7.912:934a19-c5.

109.7.912:929a16-930b16. First there is a brief summary of the activities to be carried out during the seven-day period
and then the activities of the first two days are detailed.

110 7 848:4¢1-8c6 and T.1796:617a-635¢21.

1A number of texts describe this rite and all have variations but the basic steps are: (1) selecting and purifying a site;
(2) coating the earth with scented mud and cow dung; (3) burying precious objects such as the five jewels and the five
grains; (4) adorning the now sacred site; and (5) drawing the images of the figures of the mandala. See Mochizuki,
Bukkyo daijiten, vol. 2, p. 1914.

One major difference, for example, is the day on which the mandala platform is to be constructed. The
Dapiluzhena chengfojing shu stipulates that from the third day onward the practitioner begins to set up the mandala.
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First he establishes its size and location and marks with sandalwood paste the positions of the Venerables in the
mandala. Then he constructs this sandalwood mandala by making a circular altar and fixing the positions of
Mahavairocana and the surrounding eight deities. He visualizes them and makes offerings to them. See
T.1796:622a27-623b13. According to the Mikkyo daijiten, vol. 2, p. 975b these activities are to be performed on the
third and fourth days, respectively. From sunset of the seventh day the practitioner constructs the entire mandala,
drawing the deities of the mandala in detail. See 7.1796:630a2-635c21.

In the Jianli mantuluo humo yigui (T.912:929a17-19, 24), on the other hand, the practitioner erects the
mandala on the second day. On this day he is to establish the positions of the deities of the matrix mandala, and with
sandalwood paste mark the positions of the five Buddhas and the four Bodhisattvas in the central court. The positions
of the remaining deities are established on the evening of the sixth day.

112 Compare 7.912:929b11-23 and 7.848:4c4-13.

113 7.912:929¢2-24 and T.1796:619a21-c25 and 23b2-4.
114 7.912:930b3-4, 7.848:6¢17-19.

115 7.912:930b6-10 and 7.1796:623a9-13.

116 7.848:42¢25-44a8. In the scripture, Vairocana enumerates for Vajrapani’s benefit the external homa’s twelve fires
—+ K, the true nature of which he himself has only come to understand since his attainment of enlightenment.
Vairocana’s motive is to contrast these twelve Buddhist fires with the fourty-four fires of the Vedic tradition. This
chapter begins with Vairocana’s discussion (7.848:43b10-c4) of the fourty-four fires of the Vedic tradition and then
he goes on to clarify the twelve fires of the Buddhist tradition. Michel Strickmann provides a detailed discussion of
these fires in his “Homa in East Asia,” Agni: The Vedic Ritual of the Fire Altar (Frits Staal, ed. 2 vols. Berkeley:
Asian Humanities Press, 1983), pp. 418-455, especially pp. 438-443.

Vairocana then elucidates the internal homa, a fire of a higher order than the twelve external fires because it
is contemplated internally. This inner fire burns away all karma, discriminations and false perceptions, and so brings
forth the pure mind of enlightenment. See 7.848:43¢5-6, 44al-8 and Strickmann, “Homa in East Asia,” pp. 438-443.

17 First he introduces (7.912:930b26-c4) the internal homa, furnishing his own definition of this homa:

What we call internal homa is, namely, the attainment of liberation when we eliminate karma

from which all sentient beings have arisen. The ability to burn off this original karma is what we

call the mind of enlightenment. This we designate internal homa. The worldly fire burns all

things, turning them into ashes, but this [fire of internal ~oma] is not the same. Because of our

exceedingly acute wisdom, [this internal fire] burns all defilements (klesa), and like the fire [that

occurs] during the kalpa of destruction #J#.Z ‘X, nothing remains behind.

The author also gives an interpretation of Vairocana’s declaration concerning the true meaning of the internal
homa: “the three parts [deity, fire and practitioner] are united to form one.” (See 7.848:43c6 and Strickmann, “Homa in
East Asia,” op. cit., pp. 443-444.) His interpretation of Vairocana’s pronouncement includes the main points of the long
explanation in the Dapiluzhena chengfojing shu.

The three parts [are of] the same body. The great [mandala] platform is, namely, the [hearth for]

homa, and the homa [hearth] is our very body. Our body is, namely, Agni [god of the fire] and Agni

is Mahavairocana. The [mysteries of] body, speech and mind unite, [and forming] three equalities

= J-%% [of deity, fire and practitioner], there are no differences.

Compare 7.912:930c5-8, T.848:43c6 and 7.1796:781c16-29.

The author concludes his interpretation (7.912:930c9-12) of the internal fire rite with the statement that

performance of this fire rite results in the practitioner’s oneness with the Buddhist cosmos and Mahavairocana.

118 For example, Vairocana’s description (7.848:43b17-18) of the second of the twelve fires is as follows: The second
[fire] is called Fullness of Action. Shining everywhere, [he is like] the light of the autumn moon. He is within an
auspicious disk and has a pearl-adorned chignon and a pure white garment. I have consulted Strickmann’s translation
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in “Homa in East Asia,” p. 438.

Our author embellishes the portrait of the second fire with information from the Dapiluzhena chengfojing shu
(T.912:931a3-8 and7.1796:780c18-781a9):

The second is the Fire of the Fullness of Action. His form is like the autumn moon and his

brilliance emanates everywhere. His body and robe are pure white in color, and [residing] within a

mandala of a lunar disk, he holds a pearl and vase (kuiidika). He eliminates [disasters caused by]

water, fire, insects and frost, diseases of the bodies of oneself and others, manifold evil calamities,

[as well as] the unsettled minds that have continued until now. This fire can purge and eradicate

[all these obstacles].

19 T.848:31b1-20.

120 T.912:9295-10.

21 T 848:31b14-18.

22 7.912:930c11-22.

123 T 848:10a24-25, 20b10, 21a25-29, for example, and Mikkyo daijiten, vol. 1, p. 17c.
24 See, for example, T.848:31a25-29 and Mikkyd daijiten, vol. 2, pp. 593a-c, 63 lc.

125 Examples are the shape and size of the hearth, and the disk that is placed at the bottom of the hearth (7.912:931c21-
23 and 7.18.893:621b26-27, 612c15-16); the use of Kufidali’s mantra and mudra of protection (7.912:932a3 and
T.893:621c4-5); the injunction that the hearth for the fire rite is to be set up outside, but opposite, the mandala inside
the ritual practice hall (7.912:932a11 and 7.893:621b27-29); the placement of offerings of incense, flowers and wood
on the right side of the hearth and the ladles, empty utensils and materials used in the fire rite (ghee, honey, oil) on the
left side of the hearth (7.912:932b13-15 and 7.893:621b29-c1 and 7.908:917c4-8); and the invitation and mantra to
Agni to descend into the hearth (7.912:932a25-b4 and 7.893:621c6-13).

126 7.912:934b1-c5 and T.18.895:726b20-c28. The author has paraphrased this passage from the Subahupariprccha
sitra, enumerating sixty-three of the seventy-five auspicious signs given in this text.

127 See Michel Strickmann’s “Homa in East Asia” for a discussion of some of these texts.

128 These prescriptions include the shapes of the hearths and the objects that are to be placed on the bottom of the
hearths, the times of performance of the rite, the directions that practitioner is to face and his poses, the colors of
hearths and the practitioner’s garments, and the placement of offerings and utensils.

129 Examples are the mudra and mantra of the spade (7.912:930a10-12 and 7.908:917b19-21), those of the water
offered to Agni to rinse his mouth (7.912:932b9-12 and 7.908:917c11-14) and the mantra to summon Agni
(T.912:932a29-b4 and 7.908:918a10-14), which is also found in the Susiddhikara sitra’s chapter 25, Homa
Prescriptions (7.18.893:621c9-13).

130 7.912:933a19-24 and 7.908:918b27-c2, and 7.912:933c12-15 and 7.908:918c14-16.

131 There are numerous differences between the two works. One example is that there are five types of fire rites
(T.908:916a13, 18-19, 27-29) in Amoghavajra’s manual and, although the author of this manual names the same five
rites (7.912: 931b17-19), he presents in detail only four. A second example is that Amoghavajra’s handbook divides
the fire rite into the three sections of evocation of and homage to Agni, to the buddhas and bodhisattvas and to the
worldly gods of the ten directions, whereas this manual has five sections, that of Agni, the astral gods (sun, moon,
planets, stars and constellations), the main deity to whom the rite is dedicated, those beings in the paths of conditioned
transmigratory existence who have extinguished evil J# 8, and the gods of the eight directions.
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132 See my discussion of Amoghavajra’s handbook in Appendix B.

Chapter Seven: Faquan’s Transmission

! See Misaki, “Taimitsu no soshitsuji ni tsuite,” Indogaku bukkyogaku kenkyii, vol. 10/1 (1962), pp. 217-220,
“Taimitsu no jithachido ni tsuite,” Indogaku bukkyogaku kenkyi, vol. 11/2 (1963), pp. 445-450, “Tomatsu no mikkyo
to soshitsuji,” Mikkyogaku mikkyoshi ronbunshii (Kdyasan daigakuhen, 1965), pp. 255-279. Most of these articles
have been collected into the Taimitsu no kenkyii (Tokyo: Sobunsha, 1988). See also Chen, Crossfire: Shingon-Tendai
Strife as Seen in Two Twelfth-century Polemics, with Special References to Their Background in Tang China, Studia
Philologica Buddhica Monography Series 25 (Tokyo: The International Instutite for Buddhist Studies, 2010).

2 Haiyun states that he documents the transmission of the Sarvatathagata-tattva-samgraha through eight generations
of monks (7.51.2081:785b27-29) and that of the Vairocanabhisambodhi siitra through seven generations
(T.2081:787a27-28). The first scroll contains an account of the transmission from teacher to disciple of the teachings
of the Jingangjie dajiaowang jing 4R 5% KE LKL (Scripture of the King of the Great Teachings of the Adamantine
Realm), which he wrote on the twentieth day of the eighth month £k of the eighth year of Yonghe 7k 11 (834).

* Haiyun does not give the title of this text, but because he continues to discuss the Sarvatathagata-tattva-samgraha
and Vairocanabhisambodhi siitra in the next paragraph, here he is referring to the extended version of the
Vairocanabhisambodhi sitra. Haiyun explains earlier in his work that the extended versions of these scriptures
consisted of one hundred thousand stanzas. See 784b26-c14 where he discusses the versions of the Sarvatathagata-
tattva-samgraha and 784c for his discussion of the versions of the Vairocanabhisambodhi siitra.

4 T.2081:786¢c2-14.

5 T.2081:786¢23-787al0.

6 T.2081:787a25-29.

7 The concept of the teachings in three categories does not appear in the Bizangji libjk L., which is an oral
transmission within Huiguo’s lineage. See my discussion of this work (7. Zuza, vol. 1, p. 2a: the Three Families and
the Five Families, 9a-b: mothers of the Three Families) in Chapter Three. For studies on the date of the Bizangji, see
Chapter Three, endnotes 64 and 71.

8 Dainihon bukkyo zensho, vol. 113, p. 249b6 (the monk Huaiqing’s 12 report 249a15-b6 about those in the capital

who are learned in secret methods #y7%), 256b3. See also Reischauer, Ennin’s Diary. The Record of a Pilgrimage to
China in Search of the Law (New York: Ronald Press Co., 1955), pp. 289, 315.

® Dainihon bukkyo zensho, vol. 113, pp. 251a3-5, 252b16-253al and Reischauer, Ennin’s Diary, pp. 294, 302.
19 Dainihon bukkyo zensho, vol. 113, pp. 254a6-12, 254b12-13, and Reischauer, Ennin’s Diary, 306, 307-308.
11 7.2081:787al-10.

12 Dainihon bukkyo zensho, vol. 113, p. 249b2-3 (Huaiqing’s report about those in the capital who are learned in
esoteric studies), and Reischauer, Ennin’s Diary, p. 289.

13 Dainihon bukkyo zensho, vol. 113, p. 255b6-7 and Reischauer, Ennin’s Diary, p. 311.
4 Dainihon bukkyo zensho, vol. 113, p. 256b3-5 and Reischauer, Ennin’s Diary, p. 315.

15 Ennin petitioned the court in Kajo &£ 3 (850) to be allowed to establish on Hieizan the specialized studies of the
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Sarvatathagata-tattva-samgraha and the Susiddhikara sitra. See Fukuda Gyoei, Tendaigaku gairon (Tokyo:
Nakayama shobd busshorin, 1954), p. 294, Shimizutani Ky®ojin, Tendai mikkyo no seiritsu ni hanasuru kenkyii
(Tokyo: Bunichi shuppan kabushiki gaisha, 1972), p. 118, and Kiuchi Gyo0, Tendai mikkyo no keisei — Nihon Tendai
shisoshi kenkyii (Tokyo: Keisuisha, 1984), pp. 283-284. Ennin thus sought to enlarge the program of studies of
Esoteric Buddhism on Hieizan that had first been set up by its founder Saichd. Saichd had petitioned Emperor Kanmu
to allow him to introduce, along with the study of the Mohezhiguan EE#¥ 1L# (Makashikan), the specialized study of
Vairocana J AR (Shanago), which focused exclusively upon the Vairocanabhisambodhi sitra. See Fukuda,
Tendaigaku gairon, p. 294, Hazama Jiko, “The Characteristics of Japanese Tendai,” Japanese Journal of Religious
Studies, vol. 14/2-3 (1987), pp. 101-112. Moreover, Ennin wrote commentaries on the Sarvatathagata-tattva-
samgraha, the Kongocho daikyookyo so < TE R EAEHE, in Ninju 17 1(851) and on the Susiddhikara sitra, the
Soshitsujikara kyo ryakuso fZGHIFRFERCIK R, in Saiko 757 2 (855) for these newly added specializations, as well
as ritual manuals for the rites of the matrix, adamantine realm and susiddhi. There already existed a commentary on
the Vairocanabhisambodhi siitra: Yixing’s —1T Dapiluzhena chengfojing shu I B JE IR BB RS T

16 Enchin’s inscription on the Shoryiji guho mokuroku (T.55.2171:1097a5-9) is as follows:
As for the above scriptures, ritual [manuals], images of the Buddhas, and so forth, having
requested books from Preceptor F1_I= [Faquan], the Transmittor of the Teachings in Qinglongsi in
Xinchangfang in the left section of the city of Chang’an in the Great Land of Tang, I extracted
[the relevant parts], and then copied and compared them. Thus, my brief inventory is the above.
Recorded by Enchin, the monk in search of the Dharma, on the fifteenth day of the
eleventh month of the ninth year of Dazhong of the Great Tang [Dynasty]

17 The Chinese reign era should be written as Daizhong X H. This copiest’s mistake appears in many of Enchin’s
documents that are examined in this chapter.

18 7.2171:1097a15-27, esp. 15-21. Faquan’s inscription (7.2171:1097a22-27) continues:

The said Great Virtuous Enchin has already been granted the dharants and the Teachings of the

Supreme Vehicle. His comprehension, together with his mastery [of both the dharants and the

teachings] and his discernment of the significance of what is asked and what is answered are

difficult to exhaust. I think that he can transmit and maintain [these teachings] and can broadly

effect causal relations. Now we will part from each other. I hope that we will meet in the Pure

Land. Success! Success!

On the twenty first day of the tenth month of the ninth year of Dazhong [this] letter by
the monk who transmits the teachings [in] Qinglong[si], Faquan, Great Virtuous KX {2
(Bhadanta, Director of Monks), former Dharant Chanter in the Hall of Long Life, was
given to Enchin. Success! Success!

Enchin also records the consecration ceremonies that he had received from Faquan in his travel account, the
Gyoryakusho 170, Here he does not mention Faquan’s instructions on the teaching of the susiddhi, but the order of
consecrations that he received tally with those in Faquan’s colophon on the Shoryiiji guho mokuroku. Enchin states in
this work that (Dainihon bukkyo zensho, vol. 28, Chisho daishi zenshii vol. 4, p. 1232a-b):

On the fifteenth day [of the seventh month] I entered [the matrix mandala and received] the

Consecration of the Matrix Repository & 5. (note in small characters: On the tenth day of

the eighth month I myself drew the matrix repository [mandala]...) On the third day of the tenth

month I entered [the mandala of the adamantine realm and received] the Consecration of the

Adamantine Realm 4fll| - #£TH. .. On the fifth day of the eleventh month I was granted the

Position of [Master who has undergone] Consecration [which authorizes] Transmission of the

Dharma [to others] {EVERETENL.

1% This document is collected in the Yoho hennen zasshit %275t F4E4E (A Chronological Miscellenea of Remnant
Fragrances) and published in Dainihon bukkyo zensho, vol. 28, Chisho daishi zenshii, vol. 4, esp. pp. 1310b13-
1311al6.

20 Enchin seems to have first procured a book of the rites that he sought, and then to have received the initiations and
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instructions.

This colophon is included in a work entitled the Hikishii #t524E (A Collection of Commentarial Notes),
which is a compilation of the inscriptions that Enchin recorded on the texts and iconographic materials he assembled
in China. This work is published in Dainihon bukkyo zensho, vol. 28, Chisho daishi zenshii, vol. 4, pp. 1282-1289,
esp. pp. 1284-1285. The colophon on the second scroll of this work contains the same information as that recorded on
the first scroll.

2! This document is included in the Yoho hennen zasshii, Chisho Daishi zenshii, vol. 4, p. 1332a-b.

22 This is the position that the susiddhi rite holds today in the Tendai school. See Mikkyo daijiten, vol. 3, p. 1410
(Soshitsujikarakyo), 1412 (Soshitsuji ho), 1414 (Soshitsuji kanjo) and ibid, vol. 2, p. 824 (sanbu daiho); Mochizuki,
Bukkyo daijiten, vol. 4, pp. 3152-3 (Soshitsuji kanjo), 3153-4 (Soshitsuji ho), and ibid, vol. 2, pp. 1645-6 (sanbu
daiho)

2 The iconographic materials for Esoteric Buddhist practice that Ennin records in his Nitto shingu shokyo mokuroku
verifies his study of and consecrations into the mandalas of the adamantine realm and matrix. He returned with a
painting of the Mandala of the Adamantine Realm in Nine Assemblies 4l JUS & 555 —5 (7.2167:1084b29), a
Manual of the Icons of the Venerables of the Adamantine Family 4|54 2 & 8 L —48 (ibid, 1084b7), and a
scroll of the Mudras of the [Venerables of the] the Matrix Repository of Great Compassion KR T3 —42 (ibid,
1084b6), whose title corresponds to the work he notes in his travel diary that he received from Faquan.

Ennin most often identifies the author or translator of the scriptures and ritual manuals that he collected in the
temples of Chang’an, but he does not once record Faquan’s name in his Nitto shingu shokyo mokuroku. It is Annen who
records in his Shoajari shingon mikkyo burui soroku that Ennin introduced Faquan’s writings to Japan. He records
(T.55.2176:1115b20-21, 25-26) under the rubric Extended Ritual Manuals [Recorded] Outside of the [Pilgrim-Monks’]
Inventories #kFMEE#N (rokugai kogiki) Ennin’s importation of two copies of Faquan’s manual for the matrix rite
(T.18.852), the Dapiluzhena chengfo shenbian jiachi jing lianhua taizang beisheng mantuluo guangda chengiu yigui X
i I e s AR IR SHE e i il A A S 2 B Rt 6 L. The difference is that the first copy is in two scrolls
and the second in three scrolls. The second copy may be the Extensive Ritual Manual for the Matrix Repository that
Ennin received from Faquan and recorded in his travel diary (see text p. 131 above). And, as I mention later in this
chapter, the ritual manual that Ennin composed for the matrix rite was based upon Faquan’s Dapiluzhena chengfo
shenbian jiachi jing lianhua taizang beisheng mantuluo guangda chengiu yigui. Annen also lists (7.2176:1115c15)
under the rubric Additionally Used Rites [Included] in the Official Inventories )1 ANEk1E (kayo honroku ho) the scroll
of Mudras of the Matrix Repository of Great Compassion that Ennin recorded (7.2167:1084c6) in his Nitto shingu
shokyo mokuroku. And under the rubric Section of the Fire Oblation (Homa) 78 # B2 (shogoma bu, T.2176:1129a19),
Annen records that Ennin returned with Faquan’s Jianli mantuluo humo yigui and that this work was not listed in Ennin’s
official inventory.

Enchin, like Ennin, does not record any of Faquan’s writings in his official inventories of the articles that he
brought back from China. It is the colophons that he wrote on his personal religious souvenirs that enables us to
reconstruct the contents of the transmission he received from Faquan. Examples are the Soshitsujikara kuyoho hiki
discussed above, Faquan’s own personal copy of the Liduosengnieluo wubu xinguan (see Chapter Five), and copies of
Faquan’s ritual manuals for the matrix rite, whose colophons I discuss in the following section of this chapter, Faquan’s
Manuals for the Matrix Rite.

Enchin records in his official inventories (7.2171:1096¢26-27; T.2172:1098c16-18; T.2173:1104a16-18) only
iconographic materials for the dual categories of the matrix and adamantine realm that he procured while studying under
Faquan. These are: paintings of the Matrix Mandala K B BB AR ANzl R AEMG i 2 55 #E and the Adamantine Realm
Mandala in Nine Assemblies 4[|l IL& B 754 one scroll of an altar mandala of the Seed Letter Mandala of the
Eighty-One Venerables of the Adamantine Realm <[l ¢ J\ - — Biyk & A5 bl .

Annen records in his Shoajari shingon mikkyo burui soroku under the rubric Extended Ritual Manuals
[Listed] Outside of the [Pilgrim-Monks’] Inventories (7.2176:1115b27-28) that Enchin returned with a copy of
Faquan’s Dapiluzhena chengfo shenbian jiachi jing lianhua taizang puti zhuibiaozhi putong zhenyanchang guangda
chengiu yugia, a manual for the matrix rite (7.18.853) in three scrolls. However, he does not record that Enchin also
brought back Faquan’s Dapiluzhena chengfo shenbian jiachi jing lianhua taizang beisheng mantuluo guangda
chengiu yigui (T.852) in two scrolls.
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2 7T.55.2167:1083al.
B T2176:1116¢,1117a16, 1117a12.
6 T2176:1117al1-12.

27 This ritual manual is not listed under Subhakarasimha’s name in the Kaiyuan shijiao lu or in the Zhenyuan xinding
shijiao mulu. See Appendix B, endnote 102.

28 T.2174A:1108a23 and 1111b5. Shiei, unlike Ennin and Enchin, does not document the Esoteric Buddhist
transmissions that he received during his sojourn in China. There are, moreover, discrepancies in the information
about the transmission that Shiei received from his Chinese masters in contemporary and later historical sources. For
instance, according to Zaoxuan’s i ¥ Xiangcheng xuemai FH7K MLk (Shingonshii zensho, vol. 39, pp. 14-15), which
is dated to 865, Shiiei received from Faquan consecrations into both the adamantine realm and matrix. His biographies
in the Honcho kosoden 5818 (Honcho kosoden, 7 in Dainihon bukkyo zensho, vol. 102, p. 131a) and the
Shingonden B S8 (Shingonden, 3 in Dainihon bukkyo zensho, vol. 106, p. 160a), however, both state that he
received consecration into the adamantine realm from Xuanqging during his stay in Bianliang and that while in
Chang’an he received from Faquan consecration into the matrix. The Shingon school’s Kechimyaku ruijiki Ifi. JREEEE
L records (Kechimyaku ruijiki, 2 in Shingonshii zensho, vol. 39, pp. 15-16) that Shaei received the teachings of the
adamantine realm from Faquan and the matrix from Farun.

Documentation of Shiei’s transmission in later sources further confirms that he passed on to his disciples the
teachings in the three categories of adamantine realm, matrix and susiddhi, thus perpetuating the esoteric transmission
that he himself received in China. There are a number of medieval Shingon writings wherein discussion focuses upon
the transmission of the susiddhi within the Shingon subschools. Among these works, two in particular elucidate
Shiiei’s role in the transmission of the susiddhi category. These are the Gambirasho fiREESD (Extracts on [the
profoundness of the three letters] Gam Bi Ra) by the scholar-monk Yokai 457 (1278-1347) of the Ono subschool and
the Hosakusho B &) (Selections from Jeweled Volumes) by Goho F:E (1306-1362), Yokai’s disciple. See
Dainihon bukkyo zensho, vol. 52, p. 311, pp. 318b-319¢c and 7.77.2453:799¢c-800c. Misaki presents a detailed
discussion of these works in “Tomitsu ni okeru soshitsuji,” Taimitsu no kenkyii, pp. 606-653.

In his Shinshosha shorai homonto mokuroku Shiiei lists ritual manuals for the rites of the adamantine realm,
matrix and susiddhi. Some examples are (7.2174A:1108a16-17, 1108c24, 1108a18-20 and a21-22, 1108a23-24,
1108a): the Jingangding lianhuabuxin niansong fa, which he notes is a translation by Amoghavajra; the Yugie
gongyang cidi fa FRIMEFE UK 514, a translation by Vajrabodhi; the Shedapiluzhena chengfo shenbian jiachi jing
rulianhua taicang haihuibeisheng mantuluo guangda niansong [yi]gui and the Dapiluzhena jing guangda yigui, both
of which he records are translations of Subhakarasimha; and the Suxidi jieluo gongyang fa that I have mentioned
above. Shiiei records in his official inventory (7.2174A:1109c14-15) only one of Faquan’s works, the Gongyang hushi
batian fa 3 FEH )\ K% (Method of Offerings to the Eight Gods of Protection).

Annen records in his Shoajari shingon mikkyo burui soroku that (T.2176:1115b29-c2) Shiei introduced one
of Faquan’s ritual manuals for the matrix rite, the Dapiluzhena chengfo shenbian jiachi jing lianhua taizang puti
zhuibiaozhi putong zhenyanchang guangda chengjiu yugie (T.853), a work that was not listed in Shiiei’s official
inventory, and that (7.2176:1115¢c15) Shaei, like Ennin, returned with a copy of Mudras of the Matrix Repository of
Great Compassion.

The iconographic materials listed in Shiiei’s inventory were works that his Chinese master Faquan possessed
(see Chapter Five, p. 100). The works relevant to Shtiei’s study of and consecrations into the three categories of the
esoteric teachings of his time are (7.2174A: 1111a21, a22,a23, a26, b2, b5): a line drawing on paper of the Great
Mandala of the Adamantine Realm < [fll| 5t K &2 557 i - —7; a line drawing on paper of the [Mandala for spreading
on] the Altar of the Matrix Repository i ik i &5 1~ 7; Images within Lunar Discs of the [Mandala for spreading
on the] Altar of the Adamantine Realm 4&ll| 5 3 1 H 5% ; a book of line drawings of the Karma Assembly of the
Matrix Repository MEHEHEEEEr 57— AX; a book of the Images of the Trailokyavijaya Assembly [ = & G4k — A,
and lastly, the Suxidi yigui giyin. Of these works, only the Suxidi yigui giyin survives today in Kanchiin of Toji.

2 See Chapter One and relevant endnotes.
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30T7.2176:1117al1 (Enchin), 1117a12 (Ennin), 1117a13 (Engyo) and 1117a14-15 (Eun).

31 Annen organizes the Esoteric Buddhist materials of his time into the three categories of matrix, adamantine realm
and susiddhi. See Chapter Five.

32 The Taisho shinshii daizokyo has published two versions of the Suxidi jieluo gongyang fa. The first, a Korean
version = EEAN (T.894:692b-704b), consists of three scrolls and the second version, based on a manuscript kept in
Kozanji 5 [L=F (7.894:704b-718c), has two scrolls. There are differences between the two versions (for instance, the
mantras in the three-scroll version are transcribed into Chinese but are given in both Chinese and siddham in the two-
scroll version, and each version includes series of ritual steps that are unique to that version), but they do not affect the
fundamental prescriptions for this rite. See Kamabayashi Ry@ijo’s entries in the Bussho kaisetsu daijiten, vol. 7, pp.
14b-15a for a listing of these differences. Manabe investigated the relationship between the two-scroll version of the
Suxidi jieluo gongyang fa and the Soshitsuji giki keiin in his “Soshitsuji giki no keito ni tsuite — josetsu,” Bukkyo
shigaku, vol. 12/4, pp. 13-45. Misaki (“Soshitsuji no genry to tenaki” #k2&H OIITE & BB, Taimitsu no kenkyi, p.
586) states that the Soshitsuji giki keiin is based on the three-scroll version of the Suxidi jieluo gongyang fa.1 concur
with Misaki’s statement and have consulted this version of the ritual manual. A comparison of the mudras depicted in
the Suxidi yigui giyin with those described in the three-scroll version of the Suxidi jieluo gongyang fa reveals a close
correspondence between text and image.

33 This I demonstrate in my analysis of the six ritual manuals of group three given in Appendix B, Amoghavajra’s
Transmission.

3 See Zhao Qian’s biography of Amoghavajra in 7.50.2056:292¢8-12 and 294b24-26. I discuss Zhao Qian’s version
of Amoghavajra’s transmission in Chapter Four. Japanese scholars suggest that these references to the susiddhi
teaching in Amoghavajra’s biography could be later additions. See Takagi Shingen, “Kiikai no kai to futo ni tsuite,”
Mikkyo bunka, vol. 82 (1987), pp. 1-18, esp. p.16 and Misaki, “Soshitsuji no genryt to tenkai,” Taimitsu no kenkyi,
pp. 489-491.

Circumstantial evidence seems to indicate that Huiguo and Kiukai too studied the susiddhi teaching. In
addition to Haiyun’s Liangbu dafa xiangcheng shizi fufa ji wherein he records, as we have seen, that Huiguo received
and transmitted the teaching of the Susiddhikara siitra, there are passages in Huiguo’s biography, the Datang
Qinglongsi sanzhao gongfeng dade xingzhuang K FE 5 HESF —FfZERIEITIR (7.50.2057) which dates to 826-830,
concerning the transmission that he received. This transmission (7.2057:295a8-11) included the susiddhi teaching.
However, the transmission that Huiguo gave to Kikai (ibid, 295¢23-27) does not include any mention of susiddhi
materials. According to the Chinese response, dated 839, to a letter that Kiikai’s disciple Jitsue EfE% (786-847)
composed in 837 and had the pilgrim Engyo deliver, Kiakai had studied under Huiguo the Esoteric Buddhist teachings
in three categories (Kobo daishi zenshii, vol. 1, pp. 99-101). See also Takagi, “Kukai no kai to futd ni tsuite,” Mikkyo
bunka, vol. 82, pp. 8-18 and Matsunaga Yikei, “Sanshu shijji to hajigoku,” Mikkyo bunka, vol. 121 (1978), pp. 1-13,
esp. pp. 12-13.

35 T.55.2154:571¢28-572al and 2157:874c3-6. Perhaps because of this Chinese classification, both Kikai and Saicho
regarded these texts as works that elucidated the precepts of the esoteric teaching. See Misaki, “Butchokei no mikkyd
— Todaimikkyoshi no ichishiten” fff; 6 5% D % B— B B0 D — A, Dokyo kenkyi ronshii Yoshioka Hakushi
kinen, (1977), pp. 477-499, esp. p. 478.

36 T.2154:571¢29-572al and 2157:874c5-6 and Misaki, “Butchokei no mikkyo,” Dokyo kenkyii ronshii Yoshioka
Hakushi kinen, pp. 478-9 and his “Butchokei no mikkyo,” Taimitsu no kenkyii, pp. 112-3. The contents of the
Zhenyuan xinding shijiao mulu are based upon those of the Kaiyuan shijiao lu.

37 The relationship between the scripture (7.893) and this ritual manual (7.894) is the same as the relationship bewteen
the Sarvatathagata-tattva-samgrha and Amoghavajra’s Jingangding lianhuabuxin niansong yigui (T.18.873) and the

first six chapters of the Vairocanabhisambodhi siitra and its seventh chapter. The scripture outlines the construction of
the mandalas and its deities, whereas the ritual manual explains in detail the rites of offering f{t#§7% and recitation and
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visualization /&X7fi{£, which center on the deities expounded in the scripture, and provide the mudras and mantras for
the ritual performances.

38 7.893:603a7-b13.
3 T.893:603b13-16.

407.893:603b21-25.

41 See Misaki’s discussion of this problem in his “Taimitsu no soshitsuji ni tsuite,” Indogaku bukkyogaku kenkyii, vol.
10/1, pp. 217-220.

42 T.893:604b23-25, Chapter Two, Zhenyan xiang 15 = #8 (Characteristics of Mantras).

43 T.893:614b12-13, Chapter 16, Fenbie chengjiu fa %3B! 5% (Distinguishing the Methods of Accomplishemnt).
There is a note in small characters: also called Xidi xiang pin Z&H#FH 4 (Chapter on the Characteristics of Siddhi).

44 T7.893:604b26-29.

45 One text that predates the Susiddhikara sitra and discusses three families = is Atikiita’s (active mid-seventh
centruy) translation of the Dharani-samuccaya FEREJELERE (Tuoluoni jing, T.19.901). The content of this text is
presented by using the three families of the Buddha, Avalokite§vara and Vajra. See Osabe Kazuo, “Kanyaku sanshu
shitsuji ho no keifu,” Mikkyo bunka, vol. 77-78 (November 1966), pp. 57-78, esp. p, 58 (repreinted in Todai mikkyoshi
zakko, pp. 226-252, esp. p. 228).

46 Texts that predate the Susiddhikara siitra and expound the rites of the threefold siddhi as supreme, middling and
inferior are Bodhiruci’s (? -727) Yizi foding lunwang jing — 70 TE#m T (7.19.951) and Wufoding samei tuoluoni
jing FABTE = BRPEREJEAS (T7.19.952). The first gives the most detailed account. Although a comparison of texts
shows that the Susiddhikara sitra is not based on the Yizi foding lunwang jing, clearly the authors of both texts
consulted the same work for the rites of the threefold siddhi (Osabe, “Kanyaku sanshu shitsuji ho no keifu,” Mikkyo
bunka, vol. 77-78, pp. 59, 75-76). Moreover, the main difference is that the Susiddhikara siitra allocates these three
rites to the three families of the Buddha, Padma and Vajra whereas the focus of the Yizi foding lunwang jing is the
success of the rite of Ekaksarosnisa, a deity of the Buddhosntsa textual tradition.

47 The Ketsuji sanshu shijji ho is published in Dainihon bukkyo zensho, vol. 27, Chishé daishi zenshii, no. 3, pp. 985-
986. In his discussion of this document in the Bussho kaisetsu daijiten (vol. 3, p. 136), Tajima Tokuon suggests that
ketsuji refers to the oral transmission a master personally confers on his disciple [fif5Z [17&, and so dates this document
to the time of Enchin’s bestowal of the esoteric transmission on Henjo. See also Misaki’s discussion of this document
in “Ketsuji sanshu shijji ho,” Nihon daizokyo, Kaidai 3, vol. 99 (Tokyo: Suzuki gakujutsu zaidan, 1978), pp. 72-73.

8 Dainihon bukkyo zensho, vol. 27, Chisho daishi zenshii, no. 3, p. 985b2-11.

4 See T.893:603c3-604b4, Chapter Two, Zhenyan xiang. See also Matsunaga Yukei, “Sanshu shitsuji to hajigoku,”
Mikkyo bunka, vol. 121, pp. 1-13, esp. pp. 8-9.

30 Dainihon bukkyo zensho, vol. 27, Chisho daishi zenshii, no. 3, pp. 985a13-17,936a12-c1. Enchin’s own writings
show that he was uncertain of the sources of these mantras. For example, in his Sasagimon, which scholars date to
882, Enchin records the following questions for his former Chinese master Zhihuilun (Prajfiacakra) % 58 (Dainihon
bukkyo zensho, vol. 27, Chisho daishi zenshii, no. 3, p. 1039b11-13): [The letters] a vam ram ham kham [are] the
supreme grade, ah vi ra hum kham [are] the middle [grade] and a ra pa ca na are the lower accomplishment. These
[mantras] appear in what text? Once when I visited the temples in Loyang, many had [these mantras] inscribed on
stickers on their gates. What is the main significance of this?

Enchin addresses the problem of textual sources somewhat differently in his Gimon %¢f#. Here (Dainihin
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bukkyo zensho, vol. 27, Chisho daishi zenshii, no. 3, pp. 1033a5-8) he asks for the textual sources of these mantras
which, he records, correspond to the Three Buddha Bodies and the threefold accomplishments. Note that the
correlation between the mantras of supreme and middling and the Buddha bodies are out of order in this work. The
Gimon is considered to be a draft of the questions that he sent to Zhihuilun, whereas the Sasagimon is thought to be a
more organized version, perhaps the final version, of his list of questions for his former teacher. For Enchin’s letter to
Zhihuilun, see (Dainihon bukkyo zensho, vol. 28, Chisho daishi zenshii, no. 4, pp. 1336a-1339a), wherein Enchin
refers to his list of questions as Gishi %% (Collection of Questions), and Bussho kaisetsu daijiten, vol. 6, p. 5b-c,
vol. 2, p. 4b and pp. 246c-247b.

5! Dainihin bukkyo zensho, vol. 27, Chisho daishi zenshii, no. 3, p. 985a4-8. Recorded in the Kenkairon engi iK%
itL, for example, is the statement that Saicho received from Shunxiao the mantras for the pledges (samaya) of the three
categories — 1 —BRHFIE 5. See Dengyo daishi zenshii (Tokyo: Nihon bussho kankokai, 1975), vol. 1, p. 279 and
Misaki, “Dengyo daishi Saichd no mikky®o shisd,” Firosofia, vol. 56 (1969), pp. 41-66, esp. pp. 47-48. However,
Rytichi Abe (“Saichd and Kukai: A Conflict of Interpretations,” Japanese Journal of Religious Studies, (1995), vol. 22,
pp- 103-137, esp. pp. 105-106) interprets this phrase as “the pledges of the three families.” There are thus problems
concerning the content of the Esoteric Buddhist transmission that Saichd received from Shunxiao, as well as the
authenticity of the documents of this content. For instance, it seems that it was Enchin who made in his Ketsuji sanshu
shijji ho a link between Shunxiao’s transmission of the mantras of the pledges of the three categories and those of the
threefold accomplishments. See Jinhua Chen, “The Construction of Early Tendai Buddhism: The Japanese Provenance
of Saichd’s Transmission Documents and Three Esoteric Buddhist Aprocrypha Attributed to Subhakarasimha,” Journal
of International Association of Buddhist Studies, vol. 21/1 (1968), pp. 21-76 and Paul Groner, Saicho: The
Establishment of the Japanese Tendai School (Honolulu: University of Hawai’i Press, 2000), pp. 52-61.

32 Dainihon bukkyo zensho, vol. 27, Chisho daishi zenshii, vol. 3, p. 985a9-12. See also Enchin’s Gimon (Dainihin
bukkyo zensho, vol. 27, Chisho daishi zenshii, no. 3, pp. 1033a6). In the transcription of the third mantra, the Chinese
character for the syllable ca is written with the Chinese character for the syllabel sa.

33 There are other important topics contained in this short, but important document. For example, Enchin records that
(Dainihon bukkyo zensho, vol. 27, Chisho daishi zenshii, vol. 3, p. 985b13-17) a secret document of another master,
either Saicho’s disciple Ninchii 1 /£ (d. 824) or Ennin (see Misaki, Soshitsuji no genryi to tenkai, Taimitsu no
kenkyii, p. 522, and his entry on the Ketsuji sanshu shijji ho in Nihon daizokyo, Kaidai 3, p. 72, and Mizugami
Fumiyoshi, “Taimitsu ni okeru sanshu shijjihd no denshd,” Tendai gakuho, vol. 30 (October 1989), pp. 87-91),
includes a separate book of “essential selections” —AZHD (ippon yosho) and therein is a five-letter mantra that is
described much the same way that Faquan presented the special mantra of the supreme grade of accomplishment he
taught Enchin. Further, Enchin issues a threat against those who slander his master, thus informing us of the sectarian
purpose of this work because here he is referring to the polemic disputes between the lineages of Saichd and Kikai.
See Chen’s “The Construction of Early Tendai Buddhism: The Japanese Provenance of Saichd’s Transmission
Documents and Three Esoteric Buddhist Aprocrypha Attributed to Subhakarasimha,” Journal of International
Association of Buddhist Studies, vol.21/1, pp. 55-65.

54 The four demons VUi that cause suffering are: (1) demons of passions (klesa-mara); (2) demons of aggregates, that
is the “five elemental aggregates of body, perception, conception, volition, consciousness” (skandha-mara); (3)
demon of death (mrtya-mara); and (4) the demon-king (devaputra-mara) of the sixth heaven (Paranirmita-vasavartin)
in the realm of desire, who obstructs the good acts and intentions of Buddha and his followers. See Japanese-English
Buddhist Dictionary (revised ed., Tokyo: Daitd shuppansha, 1999), p. 310.

3 Dainihon bukkyo zensho, vol. 27, Chisho Daishi zenshii, no. 3, p. 985a13-14.

%6 T.848:20a16-19.

57 T.848:20a20-27.

38 The discrepancy between the syllables of the mantra ah vi ram hum kham and those of the five elements is not
significant, it seems, for no explanation is given in the scripture. Enchin does, however, refer to this discrepancy in his
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Kyaji ryobu hiyogi (Dainihon bukkyo zensho, vol. 277, Chisho daishi zenshii, no. 4, p. 1087a) by showing that the
syllables are transformations of their fundamental syllables.

3 7.848:20b7-c18.

60 7.848:18c29-19a5.

1 Dainihon bukkyo zensho, vol. 27, Chisho daishi zenshii, no. 3, p. 985al5.
62 7.848:52b13-28.

63 T.848:20b7-21a22, 31a24-29, ch. 11, Bimi mantuluo b 5 75 %% (Secret Mandala), and 7.39.1796:727¢8-19, for
example. See also Nasu Seiryt, “Sanshu shijji hajigoku giki no kenkyt,” Indogaku bukkyogaku ronshi—Miyamoto
Seison kyaju kanreki kinen ronbunshii, (Tokyo: Sanshodo shuppan, 1954), pp. 441-442 for a number of interpretations

based on oral traditions in the Shingon school.

64 Fi R 2B I S A AP AEE NI S N S i el AR 2E 2 AR R R AR LI 28 )7 (& (The Offerings, Expedient
Means and Assemblies [contained] in the Extensive Ritual Manual for the Visualization and Recitation [Practice] on
Entry into the Mandala Born from the Compassion of the Ocean Assembly of the Lotus Matrix Repository [that is]
Included in the Vairocanabhisambodhi sitra), hereafter the Sheda yigui, T.18.850.

65 7.850:83c18-84a2, esp. mantra on 83c15, and 848:31a25-29.

66 BB I RS 5% K f#6L (Extensive Ritual Manual [based on the] Vairocanabhisambodhi siitra), hereafter the
Guangda yigui, T.18.851.

67 7.851:91c15-92b7 and 848:52b13-29 and 20b7-21a22.
%8 7.18.852:110b22-c10, 853:146b11-29.

69 1 ST TS RS A T AZE 11 i8S R ik AR A 2 45 R R K BOsb LI 28 /7 (8  (Thhe Offerings, Expedient Means and
Assemblies [contained] in the Extensive and Perfected Ritual Manual for the Mandala Born from the Compassion of
the Matrix Repository of the Lotus [as expounded] in the Vairocanabhisambodhi siitra) is published as 7.18.852, and
IR B2 TS RS s TR O i 8 SR 2 ek - P AR 5 R L =5 el B K st Bk (The Extensive and Perfected Yoga of
the Repository of Universal Mantras and Symbols and Banners of Enlightenment for the Matrix Repository of the
Lotus [as expounded] in the Vairocanabhisambodhi sitra) is published as 7.18.853. I discuss these two manuals in
Chapter Seven.

707.18.912:930c20-21. In this manual the practice is called the attainment of the Buddha body by means of the letters
of the five circles [of the five cosmic elements] FL8mF- AL .

"V Dainihon bukkyo zensho, vol. 27, Chisho daishi zenshii, no. 3, pp. 985a16-b1, 936a12-b2. For example, Enchin
records the Wuzi tuoluoni song 1."7-FEFEJELH (ibid, p. 985a16, published 7.20.1174), which Yuanzhao lists as one of
Amoghavajra’s translations in his Zhenyuan xinding shijiao mulu (T.55.2157:880b20), and the Jingangding
Wenshushili pusa wuzi tuoluoni pin 4| TE SCERETF] F5-FEFEJE . (ibid, 936a12, published 7.20.1173), which is
listed as one of Vajrabodhi’s translations in entries in both the Kaiyuan shijiao lu and Zhenyuan xinding shijiao mulu
(T.55.2154:571b22-3 and T.2157:875a8-9).

72 See Chapter One, endnote 106.
73 See Chapter One, endnote 101. Versions of these forty-two letters with different meanings and contemplations

appear also in texts and ritual manuals of the Avatamsaka textual lineage. See Mikkyo daijiten, vol. 2, pp. 999-1001,
Mochizuki, Bukkyo daijiten, vol. 2, pp. 1945-6 and Sawa Mikkyo jiten, pp. 310-311.
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"4 Dainihon bukkyo zensho, vol. 27, Chisho daishi zenshii, no. 3, p. 986a12-bl, esp 986a12-13. In Vajrabodhi’s
Jingangding jing Manshushili pusa wuzixin tuoluoni pin 4| TEFS Sk =R pE 15O FEREE M
(7.20.1173:710b2-9), MaiijusiT expounds the meaning of each letter and then he reverses the process of this
contemplation, beginning from na and returning to a, in order to negate the substantiality and thus reality of all
elements of reality, which is the essence of the teaching of the texts of the Prajiiaparamita siitra lineage.

Passages almost identical to Vajrabodhi’s Jingangding jing Manshushili pusa wuzixin tuoluoni pin
concerning the significance of this five-letter mantra and the special boons it brings about are found in the
Jingangding chaosheng sanjie jingshuo Wenshu wuzi zhenyan shengxiang A=W\ TEGEE s = FASHL SOk 1L 7B S S AH
(T.1172:709b15-c5), which Yuanzhao attributes to Amoghavajra in his Zhenyuan xinding shijiao mulu
(T.2157:880b18-19). Japanese scholars have cited only the Jingangding chaosheng sanjie jingshuo Wenshu wuzi
zhenyan shengxiang as the source for the mantra of the inferior grade of siddhi. See, for example, Matsunaga Yiken,
“Sanjushijji hajigoku giki no kenkya,” Mikkyo kenkyii, vol. 35, p. 8, Nasu Seiryt, “Sanshu shijji hajigoku giki no
kenkyt,” Miyamoto Seison kyaju kanreki kinen ronbunshii, pp. 439-40, and Matsunaga Ytkei, “Sanshu shijji to
hajigoku,” Mikkyo bunka, vol. 121, pp. 1-13, especially p. 9.

5 T1173:710b9-11.
76 Dainihon bukkyo zensho, vol. 27, Chisho daishi zenshii, no. 3, p. 936a14-bl, 7.1173:710b13-18.
77T.1173:710b18-20.

8 See Raoul Birnbaum, Studies on the Mysteries of Marijusri. A group of East Asian mandalas and their traditional
symbolism, Society for the Study of Chinese Religions, Monograph No. 2, 1983.

7 See the Daizongchao zeng Sikong Dabianzheng Guangjin sanzang heshang biaozhiji (T.52.2120:839b5, ¢27) and
the Zhenyuan xinding shijiao mulu (T.2157:879b8-9, 880b8, 18-20, 22, c12-14, 17-18).

80 This work is listed in 7.2120:839b5 and published in 7.20.1171:705a16-18, b3-9.

81 Faquan incorporated a hymn to the Three Bodies of the Buddha in his matrix rite (7.853:150c-151a). However, the
mantras that Faquan records in this ritual manual differ from the mantras of the threefold accomplishments that
Enchin documents in his Ketsuji sanshu shijji ho. For a discussion of the mantras of the three bodies and the threefold
accomplishements in Tendai, see Mizukami Fumiyoshi, “Sanshu shijji to sanshin shingon,” Indogaku bukkyogaku
kenkyii, vol. 73 (1988), pp. 253-257.

82 The only other documentation that corroborates Enchin’s textual identification and clarifies the mantras and their
associations is that of the Podiyu yigui (Manuals for Destroying the Hells). Faquan’s oral instructions as documented
in Enchin’s Ketsu sanshu shijji ho correspond, albeit with a few minor changes, to the revelation of the significance of
the mantra of the supreme grade that is given in these three manuals. These manuals have a common theme: the
practitioner can, by means of the three mantras of accomplishment —f& &1, destroy his personal hells %E 4 (klesa),
and so release himself from the hindrances of his past actions (karma). The three manuals exhibit many similarities,
most signficantly that of the mixing of elements from the Vairocanabhisambodhi and Susiddhikara siitras and the
Sarvatathagata-tattva-samgraha, as well as the application of Chinese medicine and medical cosmology to the three
mantras.

The problem is the date and provenance of the Podiyu yigui. Japanese scholars all accept these manuals as
works that date to the mid or late Tang Dynasty. See, for example, Matsunaga Yiken, “Sanshu shijiji hajigoku giki no
kenkyt,” Mikkyo kenkyii, vol. 35 (1929), pp. 1-18, Kambayashi Ryiijo, “Hajigoku sanshu shijjiho kaidai,” Kokuyaku
issaikyo, Mikkyobu, vol. 3, pp. 80-94, Nasu Seiry, “Sanshu shijji hagigoku giki no kenkyt,”Miyamoto Seison Kyoju
kanreki kinen ronbunshii, pp. 431-444, Osabe Kazuo, “Kanyaku sanshu shijji ho no keifu,” Mikkyo bunka, vol. T77-78,
pp- 57-78, and his “Todaikoki taizomikkydgaku no rytiha to sanshu shijji hd,” Mikkyogaku mikkyoshi ronbunshii
(Koyasan, 1965), pp. 237-254, Yoshioka Yoshitoyo, “Gorin kuji hishaku to dokyo gozokan,” Mikkyo bunka, vol.
69/70 (1964), pp. 77-97, Matsunaga Yikei, “Sanshu shijji to hajigoku,” Mikkyd bunka, vol. 121 (Feb. 1978), pp. 1-13
and Misaki’s Taimitsu no kenkyi, pp. 499-507. The scholar Jinhua Chen, however, makes a convincing argument that
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these are Japanese works composed by Tendai monks, who were active after Enchin, in order to substantiate the
transmission Saicho received from Shunxiao and so compete with Kikai’s lineage of the dual categories Wi (ryobu).
See his “The Construction of Early Tendai Esoteric Buddhism: The Japanese Provenance of Saichd’s Transmission
Documents and Three Esoteric Buddhist Aprocrypha Attributed to Subhakarasimha,” Journal of International
Association of Buddhist Studies, vol.21/1, pp. 21-76.

83 7.19.973:379¢12-380b3. Amoghavajra’s manual for the rite of Vikirnosnisa (7.972:368a13-21) ends with a brief
description of four rites of pacification, increasing benefits, wrathful subjugation and emotional subjugation that
produce accomplishments. The concept of accomplishments is elaborated upon in the Zunsheng foding xiuyugiefa
guiyi and comprises a separate chapter, as is seen in the Susiddhikara and Vairocanabhisambodhi siitras and the
Sarvatathagata-tattva-samgraha. Further, an amalgamation from differing sources in the Zunsheng foding xiuyugiefa
guiyi results in two types of accomplishments. The Zunsheng foding xiuyugqiefa guiyi’s chapter 9, the Zunsheng
zhenyan zheng yugie xidi pin dijiu ZLP5E SRR NG JU (Accomplishments [concerning] Yoga Realized [by
means of] Vikirna’s Mantra), first presents the threefold accomplishments of inferior, middling and supreme grades
(T.973:380a7-a17), a concept that derives from the Susiddhikara siitra’s chapter 16. Also explained in the Zunsheng
foding xiuyuqiefa guiyi’s chapter 9 is the concept of the threefold accomplishments with aspects (7.973:380a7-21) and
without aspects (7.973:380a21-b3), which are graded as inferior, middling and supreme, and the source is chapter 28
of the Vairocanabhisambodhi siitra (T.848:44a16-25) and chapter 5 (7.848:54c16-23) of this scripture’s seventh
fascicle. The contents of the Zunsheng foding xiuyugiefa guiyi’s new system of accomplishments also exhibit
influences from both the Susiddhikara and Vairocanabhisambodhi siitras. Examples are seen in the middling grade of
accomplishments (7.973:380a10, 7.873:614a22-23, b1-2) and the supreme grade of accomplishment without aspects
(T.973:380a29-b3, T.848:3a28-29, b8-9, b28-29). I discuss the Zunsheng foding xiuyugiefa guiyi in Chapter Six of this
dissertation. See also Misaki, “Bucchokei no mikkyd,” Taimitsu no kenkyii, pp. 136-137 and Osabe, “Kanyaku sanshu
shitsuji ho no keifu,” Mikkyo bunka, vol. 77-78 (November 1966), pp. 57-78, esp. pp. 64-66 and his “Todaikoki
taizokei mikkydgaku no nirytiha to sanshu shitsuji ho,” Mikkyogaku mikkyoshi ronbunshii (Koyasan: Koyasan
daigaku, 1965), pp. 237-254, esp. 238 (both reprinted in Todai mikkyoshi zakko, pp. 226-252 and 209-222,
respectively).

84 T7.2081:786c12-13.
85 The mantras are written in the siddham script. The character for ca is written as sa.

86 T.848:9b16-18. Yixing’s Dapiluzhena chengfojing shu states (T.1796:646b-c) that this is one of two gathas that
clarify the true meaning of enlightenment. Kambayashi Ry@jo notes in his Japanese translation of the
Vairocanabhisambodhi sitra (Kokuyaku issai kyo, Mikkyobu, vol. 1, p. 74, note 3) that this passage indicates the truth
of the mind of enlightenment by means of the five letters a va ra ha kha. Further, in his discussion of the Podiyu yigui
filt MR 3% Bl (Manuals for Destroying the Hells), Kambayashi states (“Hajigoku sanshu shijji ho kaidai,” Kokuyaku
issaikyo, Mikkyobu, vol. 3, pp. 93-94) that this gatha from the Vairocanabhisambodhi siitra is the textual basis for the
theory of the five cosmic elements F.K#, earth, water, fire, wind and space, which are allocated to the phrases of the
gatha.

87 Kiuchi Gyoo identifies (entry on the Kyaji ryobu hiyogi in Nihon daizokyo, Kaidai 3, vol. 99, pp. 65-66, esp. p. 66)
this passage from the Niansong jiehufa putong zhubu /&FRAE 155 BG5S (T.904), which is attributed to
Vajrabodhi, but notes the phrase <[] TH#E = does not appear. However, Kambayashi identifies (“Hajigoku sanshu
shijji ho kaidai,” Kokuyaku issaikyo [85%—Y)E, Mikkyobu #2805, vol. 3, p. 94) this text as the Jingangdingjing
yugie xiuxi Piluzhena sanmodi fa <&M TEFEFRMME 2 287 BT = EE 1L (T.18.876), also attributed to Vajrabodhi.
This gatha is found in both texts’ (7.904:903a, T.876:331a) rite of recitation and identification 1F/&aH{%, during
which the practitioner visualizes the wheel of letters “7-##}, called in these two texts the dharant of the revolving
five letters T 7-HEFEHE/E , in order to merge his mind with that of Mahavairocana. The Niansong jiehufa putong
zhubu is composed from a variety of sources, not all related to the Sarvatathagata-tattva-samgraha (see Tsuboi
Tokko, “Nenju ketsugo ho futsii shobii kaidai,” Kokuyaki issaikyo, Mikkyobu, vol. 2, p. 27 and the same article in
Bussho kaisetsu daijiten, vol. 8, p. 414). The Jingangdingjing yuqie xiuxi Piluzhena sanmodi fa is a manual of
prescriptions for a rite of union with Mahavairocana of the Adamantine Realm that belongs to a different textual
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lineage than that of Amoghavajra’s Jingangding lianhuabu xinniansong yigui (T.873) and Jingangding yigie
zhenshishe dacheng xianzheng dajiaowang jing (<l TH —U) & B AT BH K ERE, T.874). Thus, because of its
content, the Jingangdingjing yugqie xiuxi Piluzhena sanmodi fa seems the most likely textual source for the quote in
Enchin’s document.

The five syllables of this visualization are not given in the texts, and Shingon scholars differ on what they
were. Tsuboi, in his study of the Niansong jiehufa putong zhubu (Kokuyaku issaikyo, Mikkyobu, vol. 2, p. 38 footnote
18), gives the five syllables as a ra pa ca na. In his discussion of the Jingangdingjing yuqie xiuxi Piluzhena sanmodi
fa, Okuda Keisho (Kokuyaku issaikyo, Mikkyobu, vol. 2, pp. 76-77 and footnote 73 on pp. 90-91) presents them as a
va ra ha kha. Kambayashi in his discussion of the Jingangdingjing yuqie xiuxi Piluzhena sanmodi fa (Bussho kaisetsu
daijiten, vol. 3, p. 481) also records the five syllables as a va ra ha kha and states elsewhere (Kokuyaku issaikyo,
Mikkyobu, vol. 3, p. 94) that this gatha and these syllables represent the Sarvatathagata-tattva-samgraha’s concept of
the five cosmic elements 1. K. Further, Kiikai also cites these two gathas from the Vairocanabhisambodhi siitra
and the Jingangdingjing yujia xiuxi Dapiluzhena sanmodi fa in his Sokushin jobutsu gi (Kobo daishi zenshii, vol. 1,
pp. 508-9), using them as textual evidence for his theory of the six cosmic elements 7S K7t (rokudai setsu). Kikai
allocates the five syllables a va ra ha kha to the elements earth, water, fire, wind, and space, respectively.

8 ] have not yet been able to identify this source.
8 Enchin does not give any information from this Commentary, which I have not been able to identify.

% Dainihon bukkyo zensho, vol. 28, Chisho daishi zenshii, no. 4, p. 1087a-b. See also Tajima Tokuon’s entry in
Bussho kaisetsu daijiten, vol. 2, p. 278c-d and Kiuchi’s discussion of this document in “Kygji ryobu hiyogi,” Nihon
daizokyo, Kaidai 3, vol. 99, pp. 65-66.

91 The Japanese Shingon school has named these manuals after the temples where Faquan lived while writing them.
Hence, they are known respectively as the Genpaji giki 21555 and the Shoryiji giki 75 FE-FREHL. See Mikkyo
daijiten, vol. 3, p.1531 and Mochizuki, Bukkyo daijiten, vol. 4, pp. 3317-18. Hereafter, I use the Chinese version of
the Japanese names for Faquan’s manuals.

92 Enchin documents in an inscription (Hikishii, Dainihon bukkyo zensho, vol. 28, Chishd daishi zenshii, no. 4,
p.1288a-b) on a copy of Faquan’s Qinglongsi yigui in three scrolls that:
An inscription on the last scroll of the Dapiluzhena chengfo shenbian jiachi jing lianhua taizang
puti chuangbiaozhi putong zhenyanzang guangda chengjiu yugie [from] the collection of the
monk Faquan of Qinglongsi states as follows: ‘On a day in the seventh month of the ninth year of
Dazhong I requested the original book of the Master Faquan of Qinglongsi and I extracted
[passages] and copied [them]. I will return to Japan with it and I will eternally devote myself to its
transmission and perpetuation.’
Moreover, this yoga has a book in two scrolls and one in three scrolls. This is the final collated
book. I will transmit [it] to Japan for the first time. Or perhaps henceforth I could transmit them
together?
Monk Enchin of Hieizan’s Enryakuji recorded this in Chang’an.

9 See for example, Murase Koshi, “Genpaji giki no senshiisha,” Mikkyo ronsa, vol. 13 (1938), pp. 57-70. Murase
attributes the Xuanfasi yigui (T.852) to Amoghavajra or one of his close disciples (ibid, p. 63, pp. 66-70). However,
Misaki Ryosha (“Taizokai no nenju giki to mandara” ik 5t 0D 2l {8 & & %%, Taimitsu no kenkya, pp. 298-301)
refutes Murase’s argument and assigns the differences seen in these two manuals to Faquan’s reconsiderations made
after the passage of time. I agree with Misaki’s conclusion, as I shall demonstrate in this section.

% See Chapter Three.
%5 See his Shorai mokuroku in Kobo daishi zenshii, vol. 1, p. 94.

% Shingonshii zensho, vol. 25, p. 14b.
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7 Toganoo Shoun, Himitsu jiso no kenkyii (Koyasan: Koyasan Daigaku Shuppanbu, 1935), p. 72.

% T have only consulted the commentaries of Shingd (7.61.2231) and Goho (Shingonshii zensho, vol. 25), and have set
aside the others for future study. Dale Todaro briefly summarizes the focii of the major commentaries made on the
matrix rite in his “A Study of the Earliest Garbha Vidhi of the Shingon Sect,” The Journal of the International
Association of Buddhsit Studies, vol. 9, No. 2 (1986), pp. 109-146, especially page 116. More contemporary studies
include those of Omura Seigai, Ueda Reijo and Misaki Ryosha. Of these scholars, Omura was the first to critically
discuss these manuals in his Mikkyo hattatsu shi, vol. 5, pp. 812-20. Here he focuses on the ritual inconsistencies that
he found in Faquan’s manuals. These contradictions can be explained, however, once the textual sources of Faquan’s
works are uncovered. Ueda traces the sources of the mudra and mantra pairs of Faquan’s rite in his “Daishi gosaku
taizoshidai no kosatsu,” Mikkyo bunka, vol. 146 (1984), pp. 1-11. Misaki presents the content of five matrix ritual
manuals in his “Taizokai no nenju giki to mandara,” Taimitsu no kenkyii, pp.271-300 by comparing the mudra-mantra
pairs in the rites of Subhakarasimha, Faquan, Enchin and Annen.

Despite the importance of these handbooks in Japanese Esoteric Buddhism, the only discussion in English of
Faquan’s manuals is in Ulrich Mammitzsch’s Evolution of the Garbhadhatu Mandala (New Delhi: Aditya Prakashan,
1991), pp.76-79. Here Mammiitzsch provides a very brief summary of the main features of the focal mandala.

% For information on these two ritual manuals, see Appendix B, Amoghavajra’s Transmission, text p. 183 and
accompanying endnote 101.

100 755.2176:1115b-c.

101 Enchin records in an inscription on his copy of Faquan’s Xuanfasi yigui in two scrolls (Hikishii, Dainihon bukkyo
zensho, vol. 28, Chisho Daishi zenshii, no. 4, p. 1284) that:
The Dapiluzhena chengfo shenbian jiachi jing lianhua taizang beisheng mantuluo guangda
chengjiu yigui two scrolls [from] the collection of the monk Faquan of Xuanfasi. An inscription
[on this work] states as follows:
Xuanfasi was in the Anyi Ward of the city of Chang’an’s streets of the right [note in
smaller characters: in this country we would say ‘the Western [part of the] Capital’] since
the Kaicheng reign era (836-840), [but] it was destroyed during the Huichang era (841-
847) and there is no temple [anymore]. During the Dazhong era (847-860) the Heshang
belonged to the temple called Qinglongsi [note in smaller characters: The Xingcichao
says that the Yugialuechao says that originally [this temple] was called Huguosi and
during the seventh month of the ninth year of Dazhong (855) its original [name] was
restored and it was called Qinglong], [where] he raised its halls and transmitted the
teachings. As for the halls, [while Faquan was] in Jingtuyuan {5 1-[5Z, which is in the
south-west corner of Qinglongsi, Enchin and others received the teachings there.
Moreover, there is a [ matrix] yoga in three scrolls [wherein] the Great Teacher Fa[quan]
assembled variant [versions that] he heard and [wherein] he explained the first and last
[of these versions]. It is not that there are no discrepancies.
Enchin recorded [this].

102 See Ueda, “Daishi gosaku taizoshidai no kosatsu (1),” Mikkyo gakkaiho, vol. 23 (1984), pp. 49-58, especially p. 50.
103 7.61.2231.

104 See the explanation given under the rubric “[Placement of] the Nine Seals Before [or] After” JUFIR#2 5 (kitin
zengo no koto) in Shingonshii zensho, vol. 25, p. 158a15-b17.

105 There were appended notes on the copies of Faquan’s manuals that the pilgrim-monks returned with. Annen
records in his Shoajari shingon mikkyo burui soroku under the Xuanfasi yigui brought back by Ennin’s disciple Yuijo
Jf IE [whose second character should be %] (7.2176:1115b22-24) that the manuscript had notes in various places.
Further, he records under the Qinglongsi yigui introduced by Shuei (7.2176:1115b29-c2) that the presence of notes
made it different from the manuscript that Enchin returned with.
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There are notes that record the mudras that the practitioner is to form in the handbooks attributed to
Subhakarasimha, but they are extremely few in number. However, Annen does not mention in his Shoajari shingon
mikkyo burui soroku whether the copies of Subhakarasimha’s manuals brought back by the pilgrim-monks contained
notes.

106 Shingonshii zensho, vol. 25, p. 13b-14a.

107 This refers to the Tathagata’s great sword of insight.
108 7.853:146c8-23.

109 7.853:147a25-26.

110 Another example of the discrepancy in the amount of information given in Faquan’s two manuals is seen in the
ritual phase of the mandala’s assemblies. There are few notes in the Xuanfasi yigui and they only furnish a deity’s
Sanskrit name and occasionally instructions for forming a deity’s mudra. The notes in the Qinglongsi yigui are, in
contrast, numerous and extensive in content, providing the Sanskrit names of the mandala’s figures, clarifying their
significance and the formation of their mudras. For instance, the Xuanfasi yigui records in its note for the figure of
Tara in the Hall of Avalokite$vara the deity’s Sanskrit name as Taradevi, but the Qinglongsi yigui’s note contains, in
addition to her Sanskrit name, the significance of this figure (7.852: 115¢9, 853:153c5):

[She] is like a boat that ferries people across the great ocean [of samsdara] and places [them] on

the other shore [of nirvaiia] [where they] attain sovereignty of existence.

Most often, however, the Xuanfasi yigui does not have a note that explicates the deities of the rite’s mandala.
Faquan has rectified this shortcoming in the Qinglongsi yigui by providing information for almost every figure of the
mandala. Furthermore, Faquan also includes instructions for the formation of the ritual mudras of the deities in the
mandala but, once again, these notes are few and far between in the Xuanfasi yigui and numerous in the Qinglongsi

yigui.

11 For instance, the figures of the monks Gayakasyapa and UruvilvakaSyapa are present in the Qinglongsi yigui’s Hall
of Universal Wisdom and the figures of Lotus Flower, Lamp, Unguent and Incense [and] the four Gathering and Inner
Offering [Bodhisattvas], whom Omura (Mikkyo hattatsu shi, vol. 5, p. 820) says are the Offering and Gathering
Bodhisattvas from the Mandala of the Adamantine Realm, and “family members, such as the lotus messengers, as
numerous as the Buddha lands™ 3#E#HE{f 35 5 J& il I {#UEE R, appear in the Hall of Avalokite$vara, but these figures are
not found in the Xuanfasi yigui’s mandala. See 7.853:152c18-19, 153a29-b1.

112 7.853:153a21.

13 7.853:157b2.

114 7.852:115a28, b 3, 116a20, 119a9.
15 7.853:157b5, 8.

116 7.853:154a29.

17 There are a number of other differences to be noted between the two handbooks, but they do not alter the rite in any
way. The introductory passages differ; compare 7.852:108c8-15 and 7.853:143c27-144a24. A ritual of
accomplishments during the six moons is appended to the Xuanfasi yigui. The source for this rite is the
Vairocanabhisambodhi sitra’s fifteenth chapter (7.848:126a23-c6). The Qinglongsi yigui contains some mudra-
mantra pairs and a few passages of text that are not found in the Xuanfasi yigui; see, for example, 7.853:144c21-
145a13, 145c22-24, 146a10-19, 151b29-c152al. Finally, occasionally the formation of mudras may vary. Ueda gives
three examples in his “Daishi gosaku taizo shidai no kosatsu,” Mikkyo gakkaiho, vol. 23, p. 54-5 and ibid, Mikkyo
bunka 146, p. 4.
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118 Neither the Sheda yigui nor the Guangda yigui are listed under Subhakarasimha’s name in the Kaiyuan shijiao lu
and the Zhenyuan xinding shijiao mulu, catalogues of Buddhist works that date to 730 and 800, respectively. Thus,
Misaki (Taizokai no nenjugiki to mandara, Taimitsu no kenkyii, p. 272) suggests that these manuals were produced
after Huiguo’s death by his disciples sometime between 839 and 847, because they are not listed in Kukai’s Shorai
mokuroku but are included in the inventories of Ennin, Enchin and Shiiei. Moreover, although Omura states in his
Mikkyo hattatsu shi, vol. 3, p. 388 that the Guangda yigui is simply a different transmission of the Sheda yigui, these
ritual manuals display marked differences in structure and content and thus require further research to substantiate the
Shingon school’s attribution of both to Subhakarasimha. Differences are seen not only in the actual text of the rite but
also in such ritual phases as the placement of the Assembly of the Tathagata’s Body, the visualization of the container
world, as well as the order of the installation of the deities into the mandala. Although the majority of the figures of
the focal mandala and their mudras and mantras in this manual correspond, on the whole, to those in the Sheda yigui,
and are based on the mandala descriptions given in the Vairocanabhisambodhi siitra, 1 have not found some of the
figures, as well as the textual passages of such ritual phases as the visualization of the container world, for example, in
the Vaircanabhisambodhi sitra. A comparison with the Dapiluzhena chengfojing shu, the commentary on the
Vaircanabhisambodhi siitra, may perhaps help to identify the source of these new elements in the Guangda yigui, but
this is a project for future research.

119 T 848:45a-46a; T. 850:65a28-b18; T. 853:143c27-144a24. The introductions of the Sheda yigui and the Qinglongsi
yigui are taken from the first two chapters of the Vaircanabhisambodhi siitra’s seventh fascicle, although the authors
have chosen at times different lines from the scripture.

Four and a half lines of the opening passage of the Xuanfasi yigui (T.852:108c8-12) has been taken from the
Dapiluzhena Foshuo yaolue niansong jing < F2. 1 5 H1 il it B & FHAE (7.18.849:55a11-15), a translation of the
Vaircanabhisambodhi siitra’s seventh fascicle that is attributed to Vajrabodhi.

120 7.848:45a-47¢, 850:65a-67a, 852:108c-109c and 853:143a-144c¢, 145a-b. These mudra-mantra pairs and their
explanatory textual passages have also been taken directly from the first two chapters of the seventh fascicle of the
Vaircanabhisambodhi siitra.

121 T7.848:48a-b, 850:67b, 852:112b-c, 853:148c-149a. Although these manuals’ mudra-mantra series for this ritual
phase are based upon different chapters of the scripture, the visualization of the mandala’s central palace is identical.
This visualization is from the third chapter of the Vaircanabhisambodhi siitra’s seventh fascicle.

122 The figures of the mandala’s courts are described in the chapters titled Ru mantuluo juyuan zhenyan pin (Mantras
Necessary for Entering the Mandala) and Bimi mantuluo (Secret Mandala) in the first and fifth fascicle of the
Vaircanabhisambodhi siitra, respectively, but no mantras or instructions for the formation of the figures’ mudras are
provided. Mantras and instructions for the formation of the mudras are furnished in the ninth chapter, Miyin pin
(Secret Seals), from the text’s fourth fascicle and in the thirteenth and fourteenth chapters of fascicle five of the text,
entitled Ru bimi mantuluo wei pin (The Stage of Entering the Secret Mandala) and the Bimi bayin pin (Secret Eight
Seals). The deities of the mandala’s central hall and their mantras are based on the thirteenth and fourteenth chapters
of the scripture and the ninth chapter is the source for the mantras and mudras of the deities in the mandala’s other
halls. See T.848:36b-c, 36¢-37b, 24a-30a and 850:84b-85b, 852:125b-126a and 853:151c-152b.

123 The figures of Susiddhikara and Padma, for example, do not appear in the Vaircanabhisambodhi siitra’s Hall of
AkaSagarbha but are present in this hall in all of the ritual manuals (7.848:8b-c, 28a-b, 36a36b-c, 36¢c-37b, 850:74c-
75a,851:102c, 852:118a-b and 853:156b-c).

124 Two examples are the figures and mantras for Bodhisattva Prajfiaparamita and Yamantaka in the Hall of the
Vidyadharas (7.851:106b, 100c-101a, 852:120a-b, 853:158c¢). Prajiiaparamita does not have a mantra in the Guangda
yigui but she is given a mantra in Faquan’s Xuanfasi yigui.

125 The figures and mantras of the ten Prajiaparamitas are one example (7. 852:118b-c and 853:156¢-157a). Slight
differences are also seen in Faquan’s two manuals. For instance, the Xuanfasi yigui’s Hall of Avalokite§vara has eight
mantras that are also found in the Sheda yigui but the Qinglongsi yigui contains two more mantras: “a mantra that the
bodhisattvas expound” and “a mantra for the ones who revere the teachings” (7.853:154a1-3, 8-10).
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126 T7.850:69b-81a, 84c. The order of the installation of the figures into the courts of the mandala in the Guangda yigui
(T.851:98c-107b) differs from that in the Vaircanabhisambodhi siitra and in the Sheda yigui. In this manual the order
of installation is: the figures of the Halls of Universal Wisdom, Avalokite§vara, Vajrapani, the Vidyadharas, Mafijusri,
Sarvanivaranaviskambhi, Ksitigarbha, Akasagarbha, Sﬁkyamuni, the protective deities, and the central hall.

The order of installation of the deities in the Sheda yigui and the Guangda yigui does not conform to that
given in the various chapters of the Vaircanabhisambodhi siitra. The order of installation in the scripture’s (Mantras
Necessary for Entering the Mandala) is as follows: after establishing Mahavairocana’s position in the central court, the
figures of the Hall of Universal Wisdom, which is located in the east directly above the central court, are installed,
followed by Avalokite§vara and his attendants in the court on the north side of the central hall, Vajragarbha
(Vajrapani) and his retinue in the court on the south side of the central court, and the figures of Acala and
Trailokyavijaya in the court directly below the central court; in the first gate in the north are placed Sakyamuni and his
retinue, the protective deities follow and then come the halls of Maiijusri, Sarvanivaranaviskambhi, Ksitigarbha and
Akasagarbha (7.848:6¢-8c). The eight figures which surround Mahavairocana in the central hall are the last to be
installed and their installation is described in the thirteenth chapter (7.848:36c¢) of fascicle five, The Stage of Entering
the Secret Mandala. The order of installation described in the eleventh chapter of fascicle five, the Secret Mandala
(T.848:34a-36¢), is identical to that given in the the Mantras Necessary for Entering the Mandala.

127 Also common to both Faquan’s manuals and the Sheda yigui is the ritual of accomplishments during the six moons
which serves as a closing for these matrix rites.

128 The placement of this assembly is the same in the manuscripts for the Xuanfasi yigui and the Qinglongsi yigui that
the editors of the Taisho shinshii daizokyo consulted. However, there seems to have been a version of the Qinglongsi
yigui in which this assembly came after the ritual phases of the visualization of the sacred sanctuary and the offerings
and before the ritual phase of the assemblies of the mandala. Shingd consulted (72231, p. 579a-580c) just such a
version to write his commentary on Faquan’s Qinglongsi yigui.

129 This ritual pattern, according to Goho (Shingonshii zensho, vol. 25, p. 454b3-6), is based upon that given in the
seventh fascicle of the Vaircanabhisambodhi siitra. The second chapter of the scripture’s seventh fascicle, the Zengyi
shouhu gingjing xing pin 4% ~F& 5517 b (Increasing and Protecting Pure Conduct), explicates the ritual phase of
the preliminary expedients. Its third chapter, the Gongyang yishi pin 3%/ (Offering Ceremony), details the
establishment of the altar, the visualization of the sacred sanctuary and the offerings to be presented to the deities. The
fourth chapter of the seventh fascicle, the Chisong faze pin £ifi£ % (Rules of Recitation), explains the ritual
phase of recitation and identification. Descriptions of the mandala and its figures are, as discussed above, taken from
the scripture’s chapters on the Mantras Necessary for Entering the Mandala and the Secret Mandala. See also
Toganoo, Himitsu jiso no kenkyii, p. 72 and Todaro, “A Study of the Earliest Garbha Vidhi of the Shingon Sect,” The
Journal of the International Association of Buddhist Studies, vol. 9/2, pp. 114-115.

130 These emblems of the physical and spiritual attributes of the Tathagata are also assigned to the Hall of Universal
Wisdom of the Asheli suochuan mantuluo described in chapter six of the Dapiluzhena chengfojing shu (T.1796: 636a-
637a.). Here the acarya declares (ibid, 641a) that the hook, armor, and so on which appear in this hall of the mandala,
are all symbolic forms of the Tathagata Mahavairocana. Further, he instructs the maker of a figural mandala
(mahamandala) to depict these emblems of the Tathagata in the form of goddesses who sit on lotus blossoms and hold
in their hands a lotus topped with their particular attribute.

1 In the Guangda yigui this assembly of the Tathagata’s body has been divided into two parts (7.851:95b-97a, 98a-
b): the first part, which begins with the mudra-mantra pair of the great sword of insight and ends with that of the
repository of the Tathagata ZN<ji, comes immediately after the visualization of the sacred sanctuary and before the
ritual phase of offering; the second part, which comprises the mudra-mantra pairs from the Tathagata’s usnisa to the
wish-fulfilling gem of universal goodness & 41 £k, follows the ritual phase of offering but precedes the ritual

phase of the assemblies of the mandala.

132 Shingonshii zensho, vol. 25, p. 454a2-3. Goho also says that (ibid, p. 454a7-9) in other ritual manuals this assembly
is performed after the installation of the deities into the mandala and prior to the ritual phase of recitation and
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identification.
Goho, like Shingd, documents two versions of Faquan’s Qinglongsi yigui. This same passage in his Taizokai
nenju shidai yoshiiki continues (p. 454a3-7) as follows:
In the first [explanation] again there are two [variations]. In one [variation] one performs it before
the visualization of the sacred sanctuary. The Qinglongsi yigui [the version that] Chisho [Enchin
returned with], the Xuanfasi yigui (...) are [examples of] this explanation. In another [variation]
one performs it after the visualization of the mandala’s assemblies. The Guang/[da yi]gui, Shuei’s
manual and the Qinglongsi yigui are [examples of] this explanation. Then, as for performance of
[this ritual phase] within the [ritual phase of the] assemblies [of the mandala], in the She[da
yijgui, (...), for example, one performs it in the Hall of Universal Wisdom [which is] performed
during[the ritual phase of the] assemblies [of the mandala].

133 T7.2231:579a, 580c.
134 Shingonshii zensho, vol. 25, p. 453b13-16.

135 The practictioner realizes a union with Mahavairocana in the manuals wherein this ritual phase comes after the
ritual phase of the assemblies of the mandala and prior to the ritual phase of recitation and identification.

136 Although not in disagreement with Goho’s clarification of the meaning of this assembly of the Tathogata’s body,
there are other interpretations in other Japanese commentaries. See Todaro, “A Study of the Earliest Garbha Vidhi of
the Shingon Sect,” The Journal of the International Association of Buddhist Studies 9/2, p. 126. For discussions of the
significance of this assembly, see also Toganoo, Himitsu jiso no kenkyii, pp. 496-510 and Ueda, Shingon mikkyo jiso
gaisetsu (Kyoto: Domeisha, 1986), p. 408.

37T have discussed the purposeful combining of elements of the Vairocanabhisambodhi siitra and the Sarvatathagata-
tattva-samgraha in such ritual manuals as the Shewuai yigui (T.20.1067), Chengjiu Miaofa lianhuajing wangyugie
guanzhi yigui (T.19.1000) and Fahua mantuluo weiyi xingshifa jing (T.19. 1001), Jingangfeng louke yigieyugia yuqi
jing (T.18.867), and the Zunsheng foding xiuyugiefa guiyi (T.19.973), for example, in Chapters Three and Six of this
dissertation.

138 T7.853:145¢18-19, 852:110a10-11.

139 In his Renge taizokai giki kaishaku (T.2231, p. 571c16-21) Shingo explains that the ground of the ritual site, which
is transformed into a pure land when the practitioner performs this mudra-mantra pair, is formed by means of the seed
letters of the five elements of space, wind, fire, water and earth. He then provides the Dapiluzhena chengfojing shu’s
elaboration of this yogic process which involves the practitioner’s visualization of and union with these five elements
and their seed letters. Goho corroborates Shingd’s clarification of the purpose of this mudra-mantra pair in his
Taizokai nenju shidai yoshiiki (Shingonshii zensho, vol. 25, p. 82a2-b10). He also includes the exposition of this
mudra-mantra pair that the Tendai monk Annen gives in his study of the matrix rite, the Taizokai daiho taijuki.
According to Annen, the practitioner creates three grounds with the performance of this mudra-mantra pair: the first is
that of the ritual site, the second is that of his own mind and the third is that of the minds of all beings.

140 See 7.912:929b23-26. Works translated, or composed, by Amoghavajra are the Wuliangshou rulai niansong yigui
5 22 AN AR (T.2120:839¢9, published as Wuliangshou rulai guanxing gongyang yigui & &35 0B T4k
AN, T.19. 930) and the Jingangding shengchu yugie Puxian pusa niansong fa (T.20.1123). An example attributed
to Amoghavajra is the Dale Jingangsaduo xiuxing niansong yigui (T.20.1119 and listed in 7.2157:880b12-13). See
Hatta Yukio, Shingon jiten, p. 96, No. 640.

141 7.19. 930:69a27-b5. The ritual structure of this manual compares to that of Amoghavajra’s Ruyilun niansong fa 4
E i S EHYE (T.2120:839¢20, published as 7.20.1085, Guanzizai pusa ruyilun niantong yigui Bl B 7£ 32 b A0 & /25
f## (Ritual Manual for the Contemplation and Recitation of Bodhisattva Avalokite§vara-Cintamanicakra), whose
main mudra-mantra pairs have been drawn from the ritual tradition of the Susiddhikara sitra. See Appendix B, pp.
188-189, and Orzech, “A Tang Esoteric Manual for Rebirth in the Pure Land: Rites for Contemplation and Offerings
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to Amitayus Tathagata” Path of No Path: Contemporary Studies in Pure Land Buddhism Honoring Roger Corless, ed.
R. K. Payne (Berkeley: Institute of Buddhist Studies and Numata Center for Buddhist Translation and Research,
2009), pp. 31-55.

142 See 7.852:112a5-6 and 853:148¢3-5 for this mantra. For this ritual phase, see 7.852:110b-c, 112b-c and 853:146a-
c, 148c-149a.

143 T7.852:112b10-16, 18-20 and 853:148c10-16, 18-20. Faquan has taken this passage of his rite from the
Vaircanabhisambodhi siitra’s eleventh chapter of the Secret Mandala (7.848: 34a4-13).

144 7.18.873:303b24-c11.

145 7.851:9326-20, T.873: 303c1-3.

146 7.852:112b7-9 and 853:148¢6-9.

47 T7.2231:574¢27-575a12.

148 See passage in endnote 143 above and 7.848:48a20-b5, 852:112b20-c6 and 853:148c20-149a6.

149 Some works are: 7.18.865, 866, 873, 7.20.1123, 1119 and 1122 (see 7.2157:881a6-7). See Goho, Taizokai nenju
shidai yoshiiki, Shingon zensho, vol. 25, p. 525a15-17 and Hatta, Shingon jiten, p. 31, No. 155.

A final element from the ritual tradition of the adamantine realm that is performed only in Faquan’s
Qinglongsi yigui is the series of mudra-mantra pairs of the four immeasurable minds (catvari apramanani cittani,
T.853:144¢27-145a13), which Faquan has inserted immediately after the nine expedient means in the ritual phase of
preliminary expedients and prior to the mudra-mantra pairs of the series of the entering of the pledge, the birth of the
Dharma Realm and the turning of the wheel of the teaching. Although an ancient Buddhist concept that is found in
both Hinayana and Mahayana texts, an Esoteric Budhist version, called the contemplation of the four immeasurable
minds, appears in Amoghavajra’s ritual manuals. See Mochizuki, Bukkyo daijiten, vol.3, pp. 2101a-2102c, Mikkyo
daijiten, vol. 3, p. 1033-4, Oda, Buddkyo daijiten, pp. 761-762 and Goho, Taizokai nenju shidai yoshiiki, Shingon
zensho, vol. 25, pp. 56a-57b. The nine expedient means, the entering of the pledge, the birth of the Dharma Realm,
and the turning of the wheel of the teaching are ritual acts fundamental to the rite described in the
Vairocanabhisambodhi siitra’s chapter of the Increasing and Protecting Pure Practices. See 7.848:46a-47b, Goho,
Taizokai nenju shidai yoshiiki, Shingon zensho, vol. 25, pp. 60b-67b and Ueda, “Daishi gosaku taizo shidai no
kosatsu,” Mikkyo gakkai ho, vol. 23, p. 52.

150 The mudra-mantra pair of the procedure of holding the earth deities is inserted between the mudra-mantra pair of
surprising the earth deities and that of purification by sprinkling water. See 7.852:109¢24-110a9, 110a12-16;
853:145c8-17, ¢25-29. The ritual acts of surprising the earth deities and purifying the site are performed in the ritual
phase of the construction of the altar and are based upon the instructions given in the scripture’s chapter of the
Mantras Necessary for Entering the Mandala. See 7.848:4c-5a and Goho, Taizokai nenju shidai yoshiiki, Shingon
zensho, vol. 25, pp. 77b-78b and 84a-b. The mudra-mantra pair of the great ocean comes after that of the consort
whose powers are without hindrance fERE /)B4 and is followed by that of the lotus held by Vajrapani which, as
discussed above, establishes the realm of the flower repository. See 7.852:112a27-b2, b7-9; 853:148b25-29, c6-8.
Both Shingd in his Renge taizokai giki kaishaku (T.2231:581b10-11) and Goho in his Taizokai nenju shidai yoshiiki
(Shingon zensho, vol. 25:510b10-11) cite the Dapiluzhena chengfojing shu’s explanation of the meaning of munogai
as that of “without hindrance” JE[#f%. The mudra-mantra pair of the consort whose powers are without hindrance is
expounded in the Vairocanabhisambodhi siitra’s eighth chapter, the Zhuanzilun mantuluoxing ¥ 54i= 551 T b
(Practice of the Mandala of the Revolving Wheel of Letters). See Taizokai nenju shidai yoshiiki, Shingon zensho, vol.
25, pp- 510b7-9. According to the Dapiluzhena chengfojing shu, which both Shingd and Goho quote in their exegeses,
this mudra-mantra pair allows the practitioner to enter the enlightened realm of the Tathagata and so to assume the
same virtuous qualities as the Tathagata. See Renge taizokai giki kaishaku, T.2231:581b6-14 and Taizokai nenju
shidai yoshiiki, Shingon zensho, vol. 25, p. 510b10-15. Faquan thus uses this mudra-mantra pair to conclude the ritual
phase of the assembly of the Tathagata’s body and to precede the ritual phase of the visualization of the sacred
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sanctuary. The mudra-mantra pair for sending off the deities is not embedded in ritual acts from the
Vairocanabhisambodhi sitra and this is because this act concludes Faquan’s rite.

51 Taizokai nenju shidai yoshiiki, Shingon zensho, vol. 25, p. 16a13-b5.

152 The deities and their mantras, and thus the mandalas, in the Sheda yigui and the Guangda yigui are, for the most
part, identical. There are a few exceptions; see endnote 118 above.

153 Although Shingo notes in his Renge taizokai giki kaishaku that some figures who appear in the mandala do not
have a mantra, he offers no explanation. Omura (Mikkyo hattatsu shi, vol. 5, pp. 812-813), too, noted this discrepancy
between the number of figures and mantras in Faquan’s manuals.

154 T7.850:72b9-73a19; 852:115a28-b9; 853:153a21-b1.

155 These figures are not the Offering and Gathering Bodhisattvas from the Mandala of the Adamantine Realm, as
stated by Omura (Mikkyo hattatsu shi, vol. 5, p. 820) but are the small attendant figures that can be seen in the Genzu
taizokai mandara.

156 For an investigation of the iconographic sources of these figures, see Sawa, Mikkyo jiten, pp. 719-720, 467-468,
547, 690-691 and 589-590, and Ishida, Mandara no kenkyii, pp. 29-45.

157 T.850:74c9-75a28; 852:117¢19-118¢19; 853:156a17-157al6.
158 See Ishida, Mandara no kenkyi, pp. 103-114.

159 See T. Zuzo, vol. 1, pp. 12a-14c and illustrations no. 3 and 4. I discuss the Bizangji and its significance in Chapter
Three of this dissertation.

160 One small variation is the different placement of the group of figures of Tumuburu, Jaya, Vijaya, Ajita and
Aparajita in the Hall of MafijusiT and of the figure of Bodhisattva Mahacakra in the Hall of Akasagarbha (fig. 34). See
also 7.852:116a18-19, 118a10; 853:154a26-27, 156b1. A second small difference is seen in the Xuanfasi yigui
(7.852:125¢9, 11). The positions of the figures of MafijusrT and Avalokite$vara in the central court of this mandala do
not correspond to the placement of these figures in the Genzu taizokai mandara’s central court. The positions of these
figures in the Qinglongsi yigui’s central court (7.853:151c15) do, however, agree with those in the Genzu taizokai
mandara.

161 See Ishida’s Mandara no kenkyii for a thorough discussion of the textual sources of the figures in the Genzu
mandara. An instance of the presence of the iconography of the Mandala of the Adamantine Realm in Faquan’s focal
mandala is evident in a note under the mantra of Trailokyavijaya in the Xuanfasi yigui’s ritual phase of the assemblies
of the mandala (7.852:120a24). This note states that this figure is the same as the figure of this deity who appears in
the Mandala of the Adamantine Realm 4&fl| it = H:A1,

162 Despite the fact that the Sheda yigui’s focal mandala and the Taizang tuxiang (T. Zuzo, vol. 2, no. 2977) include in
their Halls of Universal Wisdom the numerous personifications of the virtues of the Tathagata, which suggests a
relationship between these two works, the striking differences of composition and the names and numbers of figures in
the other courts of these mandalas argue otherwise. Ishida discusses both works in detail in his Mandara no kenkyi.

163 See my discussion of the mandalas that Kukai introduced in Chapter Three and related endnotes.
164 T discuss the Bizangji and Huiguo’s transmission in Chapter Three and related endnotes.
165 The Shingon school attributes a number of matrix rites to Kakai which they have collected in their Kobo daishi

zenshii. The scholar Ueda Reijo has analysized these rites and has convincingly attributed the original forms of the
Taizo bonji shidai (Ritual Procedure [with] Siddham Letters for the Matrix Repository, Kobo daishi zenshii, vol. 2, pp.
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247-90) and the Taizo ryaku shidai (Abbreviated Ritual Procedure for the Matrix Respository, Kobo daishi zenshii,
vol. 2, pp. 291-341) to Kikai. It is to these two ritual manuals that I refer when I discuss Kukai’s matrix rite. See
Ueda, “Daishi gosaku taizo shidai no kosatsu,” Mikkyo gakkaiha, vol. 23, pp. 50-5, and Todaro, “A Study of the
Earliest Garbha Vidhi of the Shingon Sect,” The Journal of the International Association of Buddhist Studies, vol. 9/2,
pp- 110-12.

166 See endnote 129.

167 A number of manuals for the rite of the adamantine realm have also been attributed to Kukai but, because at present
scholars accept only the Kongokai oshi shidai (Kobo daishi zenshii, vol. 2, pp. 199-243) as a work composed by
Kiukai, I have consulted this ritual manual. See Ueda, “Daishi gosaku taizo shidai kosatsu,” Mikkyo gakkaiho, vol. 23,
p-49. Amoghavajra’s rite is the model for the Shingon school’s rite of the adamantine realm; see Omura, Mikkyo
hattatsu shi, vol. 4, p. 590 and Toganoo, Himitsu jiso no kenkyii, p. 54.

168 Toganoo, (Himitsu jiso no kenkyii, p. 44), for example, states Kukai took these elements from Amoghavajra’s
Ruyilun niansong fa (T.1085). See Appendix B, Amoghavajra’s Transmission, endnote 199.

169 Kongokai oshi shidai, Kobo daishi zenshii, vol. 2, pp. 218-230; T.18.873:305a-308c.

170 Taizo bonji shidai, Kobo daishi zenshii, vol. 2, pp. 255-283 and the Taizo ryaku shidai, Kobo daishi zenshii, vol. 2,
pp- 297-335.

' Taizo bonji shidai, Kobo daishi zenshii, vol. 2, p. 282 and the Taizo ryaku shidai, Kobo daishi zenshii, vol. 2, p.
334.

172 Kongokai oshi shidai, Kobo daishi zenshii, vol. 2, p. 216; T.873:304c-305a. The contents of the mantras of the
gathering deities in Kukai’s matrix rite differ slightly from those in his rite of the adamantine realm.

173 Ueda argues (“Daishi gosaku taizo shidai no kosatsu,” Mikkyo gakkaiho, vol. 23, pp. 55-6) that, because the author
of the Taizo bonji shidai and the Taizo ryaku shidai has relied exclusively on the Vairocanabhisambodhi sitra and its
commentary to compose the rite, the original forms of these manuals were written by Kikai.

174 See Ueda, “Daishi gosaku taizo shidai no kosatsu,” Mikkyo gakkaiho, vol. 23, pp. 52-5 and Todaro, “A Study of the
Earliest Garbha Vidhi of the Shingon School,” The Journal of the International Association of Buddhist Studies, vol.
9/2, pp. 120-32.

175 Taizo bonji shidai, Kobo daishi zenshii, vol. 2, p. 247; Taizo ryaku shidai, Kobo daishi zenshii, vol. 2, p. 291;
Kongokai oshi shidai, Kobo daishi zenshii, vol. 2, p. 201; T.873:299b.

176 Taizo bonji shidai, Kobo daishi zenshii, vol. 2, p. 249; Taizo ryaku shidai, Kobo daishi zenshii, vol. 2, p. 292;
Kongokai oshi shidai, Kobo daishi zenshii, vol. 2, p. 205 (4:fIiR, kongogen); T.873:300b.

Y77 Taizo bonji shidai, Kobo daishi zenshii, vol. 2, pp. 252-3; Kongokai oshi shidai, Kobo daishi zenshii, vol. 2, pp.
211-212 and in an appended visualization of the sacred site on pp. 236-7; 7.873:303b-c.

'8 Taizo bonji shidai, Kobo daishi zenshii, vol. 2, p. 286; Kongokai oshi shidai, Kobo daishi zenshii, vol. 2, p. 234.
179 See 7.893:616a26-b8 and these four mudra-mantra pairs appear in an expanded rite in 7.894:699b28-700b8. These
mudra-mantra pairs enable the practitioner to establish the sacred site by putting vajra poles in the ground and

constructing a vajra wall and then, once the deities have been invited to enter this sacred area, to seal off and protect
the site from the outside world by spanning a vajra net above and a wall of fire around it.

180 Kongokai oshi shidai, Kobo daishi zenshii, vol. 2, pp. 205, 217.
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81 Taizo bonji shidai, Kobo daishi zenshit, vol. 2, pp. 249, 255 and the Taizo ryaku shidai, Kobo daishi zenshii, vol. 2,
pp- 293, 297.

182 Enchin’s documentation of Faquan’s teachings on the mantras of the threefold accomplishments disclose what
some of the Japanese Tendai esoteric lineages came to consider the special mantra of the accomplishment category
that had not been given in the Susiddhikara siitra. For thorough discssions of this problem, see Misaki, “Taimitsu no
soshijji wo meguru shomondai,” Mikkyo bunka, vol. 149, pp. 79-95, esp. pp. 80-84, “Taimitsu no soshijji ni tsuite,”
Indogaku bukkyogaku kenkyii, vol. 10/1 (1962), pp. 217-220 and his Taimitsu no kenkyii, pp. 521-524, 536-37;
Mizugami Fumiyoshi, “Shoki Taimitsu no soshijji sojo ni tsuite,” Tendai gakuho, vol. 24 (November 1982), pp. 163-
166 and Kitagawa Shinkan, “Keiran shiiyo shii ni okeru mikkyo kyosetsu no tenkai — kakkan no kosei to soshitsuji
wo chashin toshite,” paper presented at the 43rd Conference of Doctrinal Studies of the Tendai school (2002), pp. 4-8.

183 His disciples Ennin, Enchin and Shuei also based their matrix rites upon the ritual tradition of the
Vairocanabhisambodhi sitra. An examination of the ritual manuals of Faquan’s disciples discloses, on the one hand, a
faithful perpetuation of their master’s teachings and, on the other hand, the focuses and concerns unique to each
disciple. Ennin has patterned his Taizokai koshin ki }& 5t 050 (Record [of the rite] for the Realm of the Matrix
Repository [beginning with the mudra of the] Empty Mind in Nihon daizokyo, vol. 41, Tendaishii mikkyo sosho 1, pp.
181-230) after Faquan’s Xuanfasi yigui. Enchin has based the structure and content of the rite and mandala in his
Daihizo yuga ki I ERANIFL. (Record of the Yoga of the Great Secret Repository in Nikon daizokyo, vol. 41,
Tendaishii mikkyo sosho 1, pp. 553-565) on Faquan’s Qinglongsi yigui. Three ritual handbooks for the matrix rite are
attributed to Shaei and his circle of immediate disciples; these are the Taizo furai gosan shidai W& S s . — IR
(Ritual Procedure for the Matrix Repository [beginning with the steps] Universal Reverence for the Five [Families of
the Adamantine Realm] and for the Three [Families of the Matrix Realm]), the Sarai hoben shidai VETS 5 {HE IR
(Ritual Procedure [for the Matrix Repository that begins with the step] Expedient Means of Paying Reverence), and
the Taizokai nenju shidai FEYRI 25K 55 (Ritual Procedure for Visualization and Recitation [Practice on] the Realm
of the Matrix Repository) in Kobo Daishi zenshii, vol. 2, pp. 342-394, 396-453, 454-491. Faquan’s Qinglongsi yigui
has served as a model for both the Taizo furai gosan shidai and the Taizokai nenju shidai. The Sarai hoben shidai, on
the other hand, is closely patterned after Faquan’s Xuanfasi yigui.

184 See Chapter Four, where I demonstrate that Amoghavajra’s translations of portions of the first and second chapters
of the Sarvatathagata-tattva-samgraha and the Liqujing, as well as these scriptures’ accompanying commentaries and
ritual manuals resulted in the template for the iconographic program of Great Mandala of the Adamantine Realm in
Nine Assemblies.

185 See Chapter Five for the relevant materials recorded in the inventories of Ennin, Enchin and Shaei.
186 See Chapter One.

187 See 7.243:784¢8-18, T.1003:611b9-21. For Amoghavajra’s presentation of the Sarvatathagata-tattva-samgraha’s
second chapter on Trailokyavijaya, see his Jingangding yugqie jing shibahui zhigui (T.869:285a15-c8) in Chapter One,
pp- 15-16.

188 See 7.848:7b22-25 (Mandala Born from Great Compassion) and 34c14-15 (Secret Mandala).

Conclusion

! Some examples of this evidence are: Zhao Qian’s biography of Amoghavajra, which records that Vajrabodhi’s
transmission contained “manuals on Susiddhi, and many mantra practices for the Family of Buddhosnisas™ and that
Amoghavajra’s transmission included “the categories of mantras and scriptures of the Vajrosnisa, Vairocana and
Susiddhi”; the unknown author of Huiguo’s biography, dated ca. 826-830, who records that (7.2057:295b19-21, b27-
29) Huiguo also transmitted books on the Susiddhi, but he makes no mention (7.2057:295¢23-26) of Kiukai receiving
the Susiddhi teachings; and the Jingangfeng louke yigieyugie yuqi jing, a work that was not listed in any Tang Dynasty
catalogue but was composed by the time of Kukai’s journey to China.
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2 Jinhua Chen, “The Construction of Early Tendai Esoteric Buddhism: The Japanese Provenance of Saichd’s
Transmission Documents and Three Esoteric Buddhist Aprocrypha Attributed to Subhaakarasimha,” Journal of the
International Association of Buddhist Studies, vol. 21/1 (1998), pp. 21-76.

? See Chapter Two where I document Kakuzen’s reference to Ningai’s icon in his Kakuzensho, T. Zuzo, vol. 4, p.
706a12-21 and its illustration on p. 708, No. 88.

* Dainihon bukkyo zensho, vol. 27, Chisho daishi zenshii, no. 3, pp. 1042b1-1043al.

Appendix A

! Allowance must be made for the fact that the figures of the Daigoji Liqujing mantuluo are line drawings in black ink.
For example, the Daigoji Mahavairocana is much simpler than the elaborately ornamented figure of Mahavairocana in
the Genzu mandara. The head and body haloes of the figures are common to both the Daigoji exemplar and the Genzu
mandara. Compare, for example, the Omuro printed edition fHIZE ){ of the Genzu taizokai mandara (T. Zuzo, vol. 1, p.
633, No. 1) and the Omuro printed edition of the Genzu kongokai mandara (T. Zuzo, vol. 1, p. 893, No. 1).

2 This is not the only way to approach the categorization of these figures. In his Mandara no kenkyii (pp. 63-65),
Ishida Hisatoyo defines two types of the Vajrasattva figure that appear in the Sino-Japanese tradition of the mandala.
Ishida’s first type, which is represented by the Vajrasattva figure who holds a vajra in his right hand and forms a fist
with his left hand (my type 3), is the oldest and stems from the earliest Chinese version of the Mandala of the
Adamantine Realm, the Liduosengnieluo wubu xinguan 125 8E0E 155,081 (Mentally Visualizing [the Venerables]
of the Five Families of the Rtasamgraha). The Tendai pilgrim-monk Enchin returned to Japan with a copy of the
Wubu xinguan that he had received from his Chinese master Faquan in 855. Enchin’s original copy, line drawings in
black ink on paper, is in the possession of Onjoji 4% =F in Shiga. The inscriptions on this scroll are published in
Hikishii #1350 4E (A Collection of Commentarial Notes), Dainihon bukkyo zensho, vol. 28, Chisho daishi zenshii, no. 4,
p. 1284a. See also Omura Seigai (Mikkyo hattatsu shi, vol. 3, pp. 424-245) who records the inscriptions on a copy of
the Wubu xinguan in the possession of Daigoji. I present the contents of these inscriptions in Chapter Five of this
dissertation. An Edo period copy in the possession of Onjgji’s Homyoin is published in 7. Zuza, vol. 2, no. 2974, pp.
75-148.

The Wubu xinguan depicts the Venerables of the six mandalas that are expounded in the first chapter of the
Sarvatathagata-tattva-samgraha, as well as their emblems (samaya), mudras and mantras. Tradition has it that Indian
Esoteric Buddhist master Subhakarasimha 4% (637-735) drew the original of this mandala in accordance with a
Sanskrit version of the Sarvatathagata-tattva-samgraha. (For a discussion of the relationship between text and image,
see Ono Genmy®d, Bukkyo no bijutsu to rekishi, pp. 507-524.)

Despite differences in the way of grasping the vajra with the right hand and the position of the left fist, Ishida
states that the type that most closely resembles the figure in the Genzu taizokai mandara’s Kongoshu in | F[5¢
(Hall of the Vajrapanis) is that of Vajrasattva in the assemblies of the Wubu xinguan. Compare the figure the Omuro
printed edition of the Genzu taizokai mandara (T. Zuzo, vol. 1, p. 673, No. 52) to that in the Wubu xinguan in T. Zuzo,
vol. 2, p. 77, No. 6. The figure of Vajrasattva, who holds a vajra in his right hand and a bell in his left hand (my type
1),is a new type that Amoghavajra introduced to China when he returned from his trip to India in 746. Amoghavajra
had gone to India after the death of his master, Vajrabodhi, in 741 to collect Esoteric Buddhist materials that were not
yet available in China (see Chapter Four). This figure type was the result of new influences on Indian Esoteric
Buddhism initiated by the mid-eighth-century monk Padmasambhava (Ishida, Mandara no kenkyii, pp. 63-65 and 236-
237.Ishida’s second type of Vajrasattva, who holds a vajra and bell, is common in the Tibetan tradition). Ishida thus
categorizes the Vajrasattva figures according to the date of their reception into Chinese Esoteric Buddhism.

3 This type also appears as a retinue figure in the Vajrapani Mandala (No. 12).
* See the Omuro printed edition of the Genzu kongokai mandara (T. Zuzo, vol. 1, p. 894, No. 7, p. 924, No. 142, p.

956, No. 283, p. 963, No. 296). The iconography of the figure of Vajrasattva in the Genzu kongokai mandara Jojin’ne
(Perfected Body Assembly) is also described in the Bizangji (T. Zuzo, vol. 1, pp. 12a21-22) and this iconographic
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prescription agrees with Amoghavajra’s mandala instructions in Ligushi 2 (T.1003:610c27-28), a work which predates
both the Genzu kongokai mandara and the Bizangji. The difference is that the Bizangji prescribes a five-pronged
instrument, whereas Amoghavajra simply calls it a pounder. See also Amoghavajra’s translation of a related
Vajrasattva ritual manual, the Puxian Jingangsaduo lue yuqie niansong yigui 35 54 b HERS 5 (0, & Gl (L
(7.20.1124:532c2-3), wherein such a Vajrasattva figure-type is described.

5 This type is seen in mandalas 3, 4,9, 10 and 12 of the Daigoji exemplar.

6 A likely candidate for the source of this influence is Trailokyavijaya, a fierce manifestation of Vajrasattva, who
appears in another Chinese version of the matrix mandala called the Taizang jiutuyang N6k 1A [&EE (T. Zuzo, vol. 2,
pp- 480-565). This predates the Genzu taizokai mandara. (A colophon at the end of this scroll links this work to
Enchin; see T. Zuzo, vol. 2, p. 563. The colophon is also published in Hikishii, Dainihon bukkyo zensho, vol. 28,
Chisho daishi zenshii, no. 4, p. 1283a. See also Omura, Mikkyo hattatsu shi, vol. 3, p. 387-388, and Yoritomi
Motohiro, “Chisho daishi shorai no bukkyd zuzod,” Chisho daishi kenkyii (Kyoto: Dohosha, 1989), pp. 489-516, esp.
pp- 504-505.) The figure of Trailokyavijaya in the Taizang jiutuyang (illustrated in 7. Zuzo, vol. 2, p. 492, No. 20)
holds a vajra in the same characteristic horizontal manner, but in his right hand.

On the other hand, in the oldest Chinese version of the matrix mandala, the Taizang tuxiang I & &% (T.
Zuzo, vol. 2, pp. 195-302) said to have been drawn by Subhakarasimha, a figure who is labeled Vajradharmagarbha %
45 heads the Vajra Family, and although Vajradharmagarbha does not hold the vajra in this characteristic
horizontal manner, he does have it in his left hand (7. Zuzo, vol. 2, p. 226, No. 96). The two scrolls of line drawings in
black ink on paper are an early Kamakura copy of the original that Enchin had made during his stay in Chang’an in
855. (See also Hikishii, Dainihon bukkyo zensho, vol. 28, Chisho daishi zenshii, vol. 4, p. 1283b, Omura, Mikkyo
hattatsu shi, vol. 3, p. 387 and Yoritomi, “Chisho daishi shorai no bukkyd zuzo,” Chisho daishi kenkyii, pp. 496-504.)
It is in the custody of the Nara National Museum.

A figure called the Holder of Adamantine Wisdom 742l %, also called Vajragarbha 4§, who holds a
vajra in his left hand, heads the Vajra Family in the Vairocanabhisambodhi siitra. This information is also given in a
ritual manual attributed to Subhakarasimha, the Sheda piluzhena chengfo shenbian jiachi jing rulianhua taizang
haihui beisheng mantuluo guangda niansong yigui gongyang fangbian hui 1R B2 I8 R R A A58 I FRE A GHERE R
R AR S R TR R AR R IL 28 5 (€ (7.18.848:7a23-29 and 7.18.850:75b). It is also found in the
Dapiluzhena chengfojing shu < F& SR E B AEHR, Yixing’s —4T commentary on Subhakarasimha’s
Vairocanabhisambodhi siitra (T.39. 1796: 632c17-633a5; see also Shosetsu fudoki, T. Zuzo, vol. 1, pp. 49¢-50a). In
the Asheli suochuan mantuluo %] FEIBLFT{E 2 FEf# (Acarya-Transmitted Mandala), whose description and list of
figures appears in the Dapiluzhena chengfojing shu’s commentary on the second chapter of the
Vairocanabhisambodhi sitra, this figure is called Vajradhara 4[| (T.1796:637, column c).

In the Dapiluzhena chengfojing shu the mandalas described in the Vairocanabhisambodhi siitra are called
“abbreviated versions” — the “longer versions” were to be provided by the Master himself. One such “long version” is
the Acarya-Transmitted Mandala. Omura Seigai describes and reproduces this Acarya-Transmitted Mandala in his
Mikkyo hattatsu shi, vol. 3, pp. 391-393. Ishida (Mandara no kenkyi, p. 48) found the iconographical descriptions that
correspond to this figure in Bodhiruci’s two texts 7.19.951:230b, 248a and 7.20.1092:270a.

Thus, the name of the figure who heads the Vajra Family in the Taizang tuxiang is no more than a
combination of the two appellations given in the relevant textual sources. Vajradharmagarbha, Vajragarbha and
Vajradhara are different names for the figure who heads the Vajra Family and holds a vajra in his left hand. This
figure seems to be the most likely prototype for the Daigoji Vajrasattva Type (2). Further, Vajradhara is also known
as Vajrapani 4[| T (Mikkyo daijiten, vol. 2, p. 861). In the Taizang jiutuyang, the figure who heads the Vajra Family
and who holds the emblems of Vajrasattva, a vajra in his right hand and a bell in his left, is labeled Bodhisattva
Vajrapani (see the illustration in 7. Zuzo, vol. 2, p. 495, No. 27). In accordance with the mandala prescriptions in
Liqushi 11 (T.1003: 615b24-25), this figure, who holds a vajra in his left hand, is the focus of the Vajrapani Mandala
(No. 12) in the Daigoji exemplar.

7 The Bizangji precisely stipulates this iconography for Vajrasattva, who heads the Genzu taizokai mandara Kongo
(Vajra) Family, and the Shingon and Tendai writings on the Genzu mandara and the zenbon agree. See the
descriptions in the Bizangji (T. Zuzo, vol. 1, p. 13a), Shosetsu fudoki (T. Zuzo, vol. 1:49b-50c, esp. 50c), Ishiyama
shichishii (T. Zuzo, vol. 1, pp. 146c28-147a12), Taizo mandara ryakki (T. Zuzo, vol. 2, p. 958a13-15), Eizanbon daihi
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taizo daimandara (T. Zuzo, vol. 2, p. 657, No. 298) and the Jotei mandara zu (T. Zuzo, vol. 2, p. 781 [turn page upside
down] left side). The only difference in these descriptions is that the vajra is either one-pronged, three-pronged, or
five-pronged.

8 T. Zuzo, vol. 2,p. 77 (No. 6).

9 T.8.243:784b22-23. This Vajrasattva type is also prescribed in Amoghavajra’s translation of a Vajrasattva Ritual
Manual titled the Jingangding yuqie Jingangsaduo wubimi xiuxing niansong yigui 4\ TE R0 4 R e HAL &1 T
AFREEEL (7.20.1125: 536¢6-8).

10 See the illustrations of these figures in the Omuro printed edition of the Genzu kongokai mandara (T. Zuzo, vol. 1,
p- 896, No. 17) and Genzu taizokai mandara (T. Zuzo, vol. 1, p. 650), as well as the descriptions in the Bizangji (T.
Zuzo, vol. 1, pp. 12a28 and 12¢17-18), Shinjaku’s Shosetsu fudoki (T. Zuzo, vol. 1, p. 24a18-20), Shunnyt’s Kongokai
shichishii (T. Zuzo, vol. 1, p. 193¢2) and his Ishiyama shichishii (T. Zuzo, vol. 1, p. 142a10-11), Kakucho’s Taizo
mandara ryakki (T. Zuzo, vol. 2, p. 955b17), Chujin’s Eizanbon kongokai daimandara (T. Zuzo, vol. 2, p. 700, No.
21) and Eizanbon daihi taizo daimandara (T. Zuzo, vol. 2, p. 668, No. 333) and the Jotei mandara zu (T. Zuzo, vol. 2,
p. 782 [turn page upside down] right side).

17.1003:611al-2.

12 The figure of Avalokite§vara in the Genzu taizokai mandara’s Chiidai hachiyo in that is described in the Bizangji
(T. Zuzo, vol. 1, p. 12¢8), Shinjaku’s Shosetsu fudoki (T. Zuzo, vol. 1, p. 31¢16-18), Shunnyt’s Ishiyama shichishii (T.
Zuzo, vol. 1, p. 138b25), as well as the AvalokiteSvara in the Omuro printed edition of the Genzu taizokai mandara
(T. Zuzo, vol. 1, p. 643, No. 8), whose iconography corresponds to the textual descriptions in the Bizangji, Shosetsu
fudoki and Taizo shichishii, holds the lotus in his right hand. The Tendai works, Taizo mandara ryakki (T. Zuzo, vol.
2,p.95429), Eizanbon daihi taizo daimandara (T. Zuzo, vol. 2, p. 684, No. 376), as well as Jotei mandara zu (T.
Zuzo, vol. 2, p. 793), also describe a figure of Avalokite$vara holding a lotus in his right hand, with his open left palm
at his chest.

B3 T. Zuzo, vol. 2, p. 202, No. 10.

!4 For instance, in the second chapter of Subhakarasimha’s Vairocanabhisambodhi siitra, the Ru mantuluo Jjuyuan
zhenyan pin N2 555EB4% 5 5 i (Mantras Necessary for Entering the Mandala), the source for the mandala that
depicts anthropomorphic forms, Avalokite§vara’s attributes are not specified (7.848:6¢29-7a2). Yixing explains in the
Dapiluzhena chengfojing shu the Buddhist meaning of Avalokite$vara and elaborates on the significance of his white
color, without mentioning his attributes (7.1796:632a19-27).

150no Genmyo made the first detailed iconographic study of the Taizang tuxiang in his Bukkyo no bijutsu to rekishi,
pp- 388-487. The Vairocanabhisambodhi siitra outlines the basic features of a number of mandalas, but the text has
only condensed descriptions of these mandalas. In Mandara no kenkyii Ishida thus set out to identify those figures in
the various versions of the matrix mandala who cannot be identified by means of the Vairocanabhisambodhi siitra
(T.848), its commentary (7.1796) and the associated ritual manuals (7.18.850, 851, 852, 853). He concludes that the
textual source of many of the figures in the Taizang tuxiang is neither Subhakarasimha’s translation of the
Vairocanabhisambodhi siitra nor its related texts, but two works translated by the Indian monk Bodhiruci ERRE
(?-727), the Yizi Foding lunwang jing — “7# T £4E (7.19.951) and Bukongjuansuo shenbian zhenyan jing <2258
SR E S HE (7.20.1092). However, although Ishida points out a close connection between Subhakarasimha’s
mandala and Bodhiruci’s texts, he does not explain the reason behind this connection.

In English, Ulrich Mammitzsch provides an examination of the mandalas described in the
Vairocanabhisambodhi siitra, its commentary, and related ritual manuals in his study Evolution of the Garbhadhatu
Mandala (New Delhi: International Academy of Indian Culture, 1991). See his chapter 4, “The Pre-Genzu Mandalas,”
pp- 80-173.

The description of Avalokite§vara is found on 7.951:230b.

16 It is interesting to note that this Avalokite$vara Type (2) is also seen in the Buddhalocana Mandala fiff: IR 2 FE## (fig.
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8) that is appended to the Daigoji exemplar (7. Zuzo, vol. 5, p. 795, No. 20). The iconographic source of the
Buddhalocana Mandala is the Jingangfeng louke yigie yugie yugqi jing 4=MIWEAEES— BRI FRTEKE (hereafter, the
Yugijing, T.18.867). However, the passage that gives the features of this mandala in Yugijing ch. 9 (7.867:263a22-23)
simply states that the eight Great Bodhisattvas, who encircle Buddhalocana and of whom Avalokite§vara is one, hold
their emblems (samaya). I discuss this chapter of the Yugijing in Chapter Six of this dissertation.

17 See Omuro printed edition of the Genzu kongokai mandara in T. Zuzo, vol. 1, pp. 925 (No. 147) and 957 (No. 284),
respectively.

18 The Liqushi (T.1003: 610c29) states that Akasagarbha holds in his right hand the adamantine jewel and forms with
his left hand the gesture of granting wishes. This prescription corresponds with that given for the figure of Vajraratna
in the Kongokai Jajin’ne in the Bizangji (T. Zuzo, vol. 1, p. 12a25) and in Shunnyt’s Kongokai shichishii (T. Zuzo,

Ly FEEL

vol. 1, p. 193a21-22. The figure of Akasagarbha in Amoghavajra’s Bada pusa mantuluo jing J\ K3 1 2 FEEERS
(T.20.1167:675b25-26) makes the same mudra with his right hand and holds the jewel in his left hand.

19 See Omuro printed edition of the Genzu taizokai mandara (T. Zuzo, vol. 1, p. 721, No. 123), as well as the Bizangji
(T. Zuzo, vol. 1, p. 13b27-28), Shosetsu fudoki (T. Zuzo, vol. 1, p. 75b1-3), Ishiyama shichishi (T. Zuzo, vol. 1, p.
158¢5-6), Taizo mandara ryakki (T. Zuzo, vol. 2, p. 967b18), Eizanbon daihi taizo daimandara (T. Zuzo, vol. 2, p.
650, No. 279) and Jotei mandara zu (T. Zuzo, vol. 2, p. 787).

20 This collection is attributed to Eju {1 (ac. 1129-after 1144). See Chapter Five, endnote 61. This work is published
in the T. Zuzo, vol. 3 and the illustration is No. 47 on page [illegible].

2V T. Zuzo,vol. 3,p. 22. In 717, Subhakarasimha translated the text for this rite (7.20.1145), whose focus is
Akasagarbha in the form of the morning star Venus. The following year, this text was brought to Japan. In
this practice the practitioner is said to attain the ability to remember all that he has seen and heard. It was
undertaken in order to memorize the sutras (for a discussion, see Sawa Rytken, Mikkyo jiten, p. 150). This
rite was practiced in Japan during the Nara period, and Kiikai had performed it before he journeyed to
China in 804 in search of instruction in the tantric methods. The Besson zakki by Shinkaku /L&t (1117-
1181) includes two illustrations of this type of Akasagarbha. On one, there is the following inscription:
[illegible]fm{& LA 2 AR REM X LL2 &R BF71%. The Monk [illegible]my6 used this [figure] as
the main image. The Great Teacher [Kukai] also used this [figure] to perform the rite of the
Gumonji. [T. Zuza, vol. 3, p. 252, illustrations No. 102 and 103.]
The inscription is on No. 103. Shinkaku copied the information about this figure and the rite from the
Zuzosho (T. Zuzo, vol. 3, p. 254).

22 See Omuro printed edition of the Genzu taizokai mandara (T. Zuzo, vol. 1, p. 699, No. 85). Shinjaku states in his
Shosetsu fudoki (T. Zuzo, vol. 1, p. 60c7-8) that the figure of Trailokyavijaya in the Genzu taizokai mandara has three
faces, whereas the figure in the aruzu has four faces. In the Bizangji (T. Zuzo, vol. 1, p. 13a29), Taizo mandara ryakki
(T. Zuzo, vol. 2, p. 960a19), Eizanbon daihi taizo daimandara (T. Zuzo, vol. 2, p. 677, No. 363) and Jotei mandara zu
(T. Zuzo, vol. 2, p. 779) this figure has four faces. Shunnyt’s Ishiyama shichishii records a four-faced figure under the
rubric ‘seal aspects’ FlIfH (inso; T. Zuzo, vol. 1, p. 40b19) and a three-faced figure under the rubric ‘illustration’
(zu; ibid, p. 140b26).

2 See Bizangji (T. Zuzo, vol. 1, p. 12b4-5), Kongokai shichishii (T. Zuzd, vol. 1, p. 194b28-29), which quotes the
Bizangji, and Omuro printed edition of the Genzu kongokai mandara (T. Zuzo, vol. 1, p. 897, No. 25).

24 See prescriptions in the Bizangji (T. Zuzo, vol. 1, p. 12¢7) and Shosetsu fudoki (T. Zuzo, vol. 1, p. 31b14-17), which
state this figure holds a three-pronged vajra. The figure in the Omuro printed edition of the Genzu taizokai mandara
(T. Zuzo, vol. 1, p. 642, No. 7) holds a three-pronged vajra. The Ishiyama shichishi (T. Zuzo, vol. 1, p. 138¢c8-9) and
Taizo mandara ryakki (T. Zuzo, vol. 2, p. 954a4) record a five-pronged vajra, the Eizanbon daihi taizo daimandara (T.
Zuzo, vol. 2, p. 683, No. 375) records that the vajra is either a three- or a five-pronged vajra, and the Jotei mandara zu
(T. Zuzo, vol. 2, p. 793) notes a five-pronged vajra and records that the Bizangji gives a three-pronged vajra.
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25 See Omuro printed edition of the Genzu taizokai mandara (T. Zuzo, vol. 1, p. 727, No. 134), Bizangji (T. Zuzo, vol.
1, p. 13c10-11), Shosetsu fudoki (T. Zuzo, vol. 1, p. 77a22-25), Ishiyama shichishii (T. Zuzo, vol. 1, p. 159b21-22;
hands and attributes are opposite to those recorded in Bizangji), Taizo mandara ryakki (T. Zuzo, vol. 2, p. 969a5;
hands and attributes correspond to those given in Ishiyama shichishii), Eizanbon daihi taizo daimandara (T. Zuzo, vol.
2, p. 650, No. 280; illustration corresponds to Omuro image and Bizangji prescriptions, but hands and attributes
correspond to those given in Ishiyama shichishii and Taizo mandara ryakki) and Jotei mandara zu (T. Zuzo, vol. 2, p.
787; same description as in Ishiyama shichishii, Taizo mandara ryakki and Eizanbon daihi taizo daimandara).

26 See Omuro printed edition of the Genzu taizokai mandara (T. Zuzo, vol. 1, p. 732, No. 147), Bizangji (T. Zuzo, vol.
1, p. 13c8-9; mistakenly labeled as Bodhisattva Susiddhikara), Shosetsu fudoki (T. Zuzo, vol. 1, p. 79¢12-17),
Ishiyama shichishii (T. Zuzo, vol. 1, p. 158¢9-12), Taizo mandara ryakki (T. Zuzo, vol. 2, p. 969¢c17-19), Eizanbon
daihi taizo daimandara (T. Zuzo, vol. 2, p. 648, No. 274) and Jotei mandara zu (T. Zuzo, vol. 2, p. 786).

27 See Omuro printed edition of the Genzu kongokai mandara (T. Zuzo, 1: 897, No. 22). The iconography of
Vajrakarma is the same in the Bizangji (T. Zuzo, vol. 1, p. 12b2-3), and in the Kongokai shichishii (T. Zuzo, vol. 1, p.
194a13-14), which quotes the Bizangji.

In Liqushi 9 (T.1003:614c2-4) Amoghavajra prescribes the iconography for the figure of Gaganagaiija. He
holds in his right hand the double vajra #&PEFT (katsuma sho) and his left hand forms a vajra fist that is placed on his
left thigh. See Hunter, “The Rishukyo mandara Said to Have Been Introduced by Shiaei,” Cahiers d’Extréme-Asie,
vol. 8, pp. 371-388, esp. p. 382.

28 See Omuro printed edition of the Genzu kongokai mandara in T. Zuzo, vol. 1, p. 959 (No. 286). This is the
iconography that Amoghavajra stipulates for Gaganagaiija in Liqushi 9. In the Daigoji Opening Assembly Mandala
(No. 1) this figure holds in his right hand a long-stemmed lotus topped with the double vajra.

2 T7.1003:615a19-27 and 7.243:785b26-29. Sarvamara-pramardin is also called Vajrayaksa in the Sarvatathagata-
tattva-samgraha (T.865: 213a16-b12) and his emblem is the fang. Subjugation by means of wrath is the theme of this
chapter of the Liqujing (T.243:785b21-29), and there are numerous passages in both the Liqujing and the Liqushi that
would argue for the depiction of Sarvamara-pramardin as a wrathful Vajrayaksa. See 7.1003:608a22, 614c20-615al
and Chapter Four, endnote 59.

30 The hand gestures and attributes of these two figures of Sarvamara-pramardin are the reverse of each other.

31" Although the Bizangji states (T. Zuzo, vol. 1, p. 13a24) that the Vajradamstra in the Genzu taizokai mandara
Kongoshu in holds a lotus topped with a fang in his left hand, the figure of Vajradamstra in the Omuro printed edition
of the Genzu taizokai mandara (T. Zuzo, vol. 1, p. 690, No. 69) holds in his left hand a lotus topped with a half of a
three-pronged vajra. Shinjaku’s description of the Vajradamstra of the Genzu mandara in his Shosetsu fudoki (T. Zuzo,
vol. 1, p. 55¢24-27) corroborates the iconography of the Omuro figure. (See also the Ishiyama shichishii (T. Zuzo, vol.
1, p. 150b26-27), Taizo mandara ryakki (T. Zuzo, vol. 2, p. 959a16), Eizanbon daihi taizo daimandara (T. Zuzo, vol.
2,p. 664, No. 319) and Jotei mandara zu (T. Zuzo, vol. 2, p. 781), whose descriptions correspond to that of Shinjaku
and the Omuro illustration.) However, in the Kongoshu in of the Mountain illustration that Shinjaku describes in his
Shosetsu fudoki (ibid, 27-28), the figure of Vajradamstra holds a lotus topped with two fangs, like that of Sarvamara-
pramardin in the Daigoji exemplar. (This type of Sarvamara-pramardin also appears in the Buddhalocana Mandala
(fig. 8) appended to the Daigoji exemplar). Thus, the Bizangji’s record of the figure of Vajradamstra holding a lotus
topped with a fang in the Genzu taizokai mandara Kongoshu in and the depiction of the same figure in the Mountain
illustration’s Kongoshu in suggests that the common source for the iconography was a Chinese matrix mandala.

32 See Bizangji (T. Zuzd, vol. 1, p. 14a2-4), Omuro printed edition of the Genzu taizokai mandara (T. Zuzo, vol. 1, p.
704-706, Nos. 94-97; Candraprabha’s attributes are opposite those given in the Bizangji), Shosetsu fudoki (T. Zuzo,
vol. 1, p. 67a28-68a26; Candraprabha’s attributes correspond to the figure in the Omuro illustration), Ishiyama
shichishi (T. Zuzo, vol. 1, p. 161b20-162a13; iconographic prescriptions for these figures match on the whole,
although there are some discrepancies when compared to the above three works), Taizo mandara ryakki (T. Zuzo, vol.
2, pp- 965b13-966a3), Eizanbon daihi taizo daimandara (T. Zuzo, vol. 2, pp. 619-620, Nos. 197-200) and Jotei
mandara zu (T. Zuzo, vol. 2, pp. 784-785).
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33 For Mahakala’s iconography, see Omuro printed edition of the Genzu taizokai mandara (T. Zuzo, vol. 1, p. 804, No.
374), as well as the Bizangji (T. Zuzo, vol. 1, p.14c15-16; no specific attributes are mentioned), Shosetsu fudoki (T.
Zuzo, vol. 1, p. 127b7-c12), Ishiyama shichishii (T. Zuzo, vol. 1, p. 171c¢7-9), Taizo mandara ryakki (T. Zuzo, vol. 2, p.
977a7-9), Eizanbon daihi taizo daimandara (T. Zuzo, vol. 2,p. 592, No. 86) and Jotei mandara zu (T. Zuzo, vol. 2, p.
792). The descriptions in the Tendai works correspond to the information given in Ishiyama shichishii.

For Brahma’s iconography, see Omuro printed edition of the Genzu taizokai mandara (T. Zuzo, vol. 1, p.
810, No. 392), Bizangji (T. Zuzo, vol. 1, p. 14a26-27; prescribes four hands but only specifies the three attributes),
Shosetsu fudoki (T. Zuzo, vol. 1, p. 131al7-b24), Ishiyama shichishii (T. Zuzo, vol. 1, p. 169a17-18), Taizo mandara
ryakki (T. Zuzo, vol. 2, p. 971b5-6; corresponds to description in Ishiyama shichishii), Eizanbon daihi taizo
daimandara (T. Zuzo, vol. 2, p. 597, No. 107; corresponds to prescriptions given in Ishiyama shichishii and Taizo
mandara ryakki) and Jotei mandara zu (T. Zuzo, vol. 2, p. 805; corresponds to information in Ishiyama shichishii,
Taizo mandara ryakki and Eizanbon daihi taizo daimandara).

34 In the Daigoji Three Brothers Mandala, Narayana holds his symbol, an eight-spoked wheel, in his left hand and
forms a fist with his right hand, but in the Sarvamara-pramardin Mandala (No. 11) this figure holds the wheel in his
right hand and makes a fist with his left hand. This is the iconography for Narayana prescribed in the Bizangji (T.
Zuzo, vol. 1, p. 12b18), the Kongokai shichishii (T. Zuzo, vol. 1, p. 198b25-c3) and seen in the Omuro printed edition
of the Genzu kongokai mandara (T. Zuzo, vol. 1, p. 902, No. 39 Jgjin’'ne, No. 189 Misai e).

In Liqushi 11 B = {25855 Amoghavajra instructs the practitioner to create a mandala (7.1003:615b21-
¢3) whose two outer courts contain the five types of gods of the Outer Vajra Family F.385 7% K and their
consorts TLfE K Z it f& . He states (7.1003b26-c3):

In the first court draw the five types of gods of the Outer Vajra Family. [These are] the

so-called rulers of the Heavens of the Upper Spheres, such as Narayana and the four others. Also

draw the sky-roving [gods], such as Aditya and the four others. Draw also the four Vinayaka, who

dwell in space, placing each in the four gates in the four directions. Also draw the four earth-

dwelling [gods], such as [He who is] Head of the Storehouse ==ji&. And draw the four spirits who

reside within the earth, such as Vajramukha #%5H. Make a circle, proceeding from the northeast

corner and turning right, and so arrange [the gods] as given above. Turn all their heads outward.

The third court has the consorts of the five types of gods given above. Allocating each to her main

god, they face each other.

The five types of gods and the story of their subjugation by Trailokyavijaya is related in the Sarvatathagata-
tattva-samgraha’s Chapter of Trailokyavijaya. Amoghavajra briefly presents this story and lists the five types of gods,
citing the name of a member of each group, in his Jingangding yuqie jing shibahui zhigui (T.869:285a15-b8). See a
discussion of this story in Chapter 4.

In the Daigoji’s Vajrapani Mandala the five types of gods in the Outer Vajra Family are labeled. The order of
the gods and their iconography correspond [an exception is the presence of Brhaspati 7% 2 instead of Ketu £ & (also
FHBA) to that given for the Outer Vajra Family in the Bizangji (T. Zuzo, vol. 1, p. 12b15-24, the positions of Raksasa
F#F% K and Sukra K F5 K are not correct), the Kongokai shichishii (T. Zuza, vol. 1, pp. 198b-200b19) and the Omuro
printed edition of the Genzu kongokai mandara (T. Zuzo, vol. 1, pp. 902-905, No. 39-58).

Toganoo (Mandara no kenkyi, pp. 242-255) correlates textual (The First Assembly of the Sarvatathagata-
tattva-samgraha and the Bizangji, for example) and visual sources (Genzu mandara) in a chart of the five types of
gods. In the Sarvatathagata-tattva-samgraha the name Dhana-da ~fji appears; perhaps this is who Amoghavajra
refers to when he gives the name [He who is] Head of the Storehouse in his Liqushi mandala prescriptions. For a
discussion of these gods in Tibetan and Japanese sources, see Mori Masahide, “Kongokai mandara no Hindi shin,”
Kiikai no shiso to bunka: Onozuka Ikusumi Hakushi koki kinen ronbunshii (Taisho daigaku shingongaku Buzan
kenkytshitsu, ed., Tokyo: Sonburusha, 2004), pp. 523-543.

35 In his directions for the Mandala of the Outer Vajra Family in Liqushi 12 (T.1003:616a4-7), Amoghavajra states that
the central figure of Mahe§vara is to be surrounded by “the eight kinds of gods” /\F# X, but he does not provide any
information about these gods. In Ligujing 12 (7.243:785c14-17) the Outer Vajra Family appears to further clarify the
teachings and, according to the Liqushi (T.1003:615c25-28), this family is composed of the fives types of gods, twenty
in all, who are headed by Mahe§vara. These are the same figures Amoghavajra prescribed for the mandala in Ligushi
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11. Amoghavajra specifically states in Ligushi 12 (T.1003:616a3-4) that the purpose of the mandala of the Outer Vajra
Family is that of pacification. Reference is made, once again, to the Sarvatathagata-tattva-samgraha’s second Chapter
of Trailokyavijaya and its theme of subjugation. Vajrapani, in the form of Trailokyavijaya, brings the five types of
conquered and converted Indian gods into the mandala, giving them appropriate Buddhist names and stations.

The figures in the Daigoji Mahe§vara Mandala (No. 13) are labeled, and these are the Vedic-Brahmanic
deities who were brought into the Buddhist pantheon as the protectors of the eight directions (astadikpalas). The
names, as well as their quarters of jurisdiction were stereotyped in Puranic mythology. They are: Indra in the east,
Yama in the south, Varuna in the west, Kubera (VaiSravana) in the north, fsana in the northeast, Agni in the southeast,
Nirrti in the southwest and Vayu in the northwest. See Jitendra Nath Banerjea, The Development of Hindu
Iconographyy (Calcutta: University of Calcutta, 1956), pp. 519-529. The Esoteric Buddhist tradition adopted unaltered
this group of guardians; for example, the Dapiluzhena chengfojing shu 5 (T.39.1796:634a-c) enumerates the same
names and stations. These figures occupy the four cardinal and four intermediate positions of the outermost court of
the Chinese matrix mandalas. See Mikkyo daijiten, vol. 4, p. 1816a J\ 15 K; Marie-Therese de Mallmann, Introduction
a I’iconographie du tantrisme bouddhique (Paris: Bibliotheque du Centre de recherches sur I’ Asie Centrale et la Haute
Asie, 1975), vol. 1, pp. 157-158; Toganoo, Mandara no kenkyii, pp. 186-188; Ishida, Mandara no kenkyii, pp. 149-
204.

In Liqushi 12 (T.1003:616a4-6) Amoghavajra provides scant information for the iconography of Mahe§vara.
The iconography of the figure of Mahe§vara in the Daigoji’s Mahe§vara Mandala (No. 13), as well as in the Three
Brothers Mandala (No. 16), is a problem, which I return to in Chapter Four.

Although there are numerous forms of Mahe§vara in the Esoteric Buddhist tradition, the three types most
commonly depicted are: Iéanamahes§vara who dwells on the summit of the Realm of Desire; Samkaramahe$vara who
resides in the First Dhyana Heaven of the Realm of Form; and Pi§acamahe$§vara who resides at the summit of the
realm of Form. Textual sources furnish various iconographic descriptions, but the common denominator of
Isanamahe$vara is a three-eyed, two-armed figure who holds a trident; that of Samkaramahe$vara is a one-headed,
two-armed figure with a trident and a bull mount; and Pi§acamahe$vara, considered the oldest form in Buddhism, is
three-headed, eight-armed who rides a bull. See Toganoo, Rishukyo no kenkyii, p. 334; Ishida, Mandara no kenkyii, pp.
178-180; Mikkyo daijiten, vol. 3, pp. 1465a-1466a; Mochizuki, Bukkyo daijiten, vol. 4, pp. 3229a-3231c (Daijizaiten),
and vol. 3, pp. 2562b-2563a (Shokatsuraten); Sawa, Mikyyo jiten, pp. 462-463 and Butsuzo zuten, pp. 146-147 (ISana),
pp- 151-152 (Makeishuraten).

The Daigoji version does not, however, depict Mahe§vara in any of these forms. He resembles the deva
figures found in the outermost courts of the Genzu kongokai mandara. Moreover, Mahe§vara makes the hand gesture
of homage, a gesture that indicates this god has been subjugated and converted.

36 For Agni, see Bizangji (T. Zuzo, vol. 1, p. 12b23-24), Kongokai shichishii (T. Zuzo, vol. 1, p. 199¢27-28), and
Omuro printed edition of the Genzu kongokai mandara (T. Zuzo, vol.1, p. 904, No. 52 Jajinne, p. 936, No. 202 Misai
e); for Varuna, see Bizangji (T. Zuzo, vol. 1, p. 12b17-18), Kongokai shichishii (T. Zuzo, vol. 1, p. 200b18), and
Omuro printed edition of the Genzu kongokai mandara (T. Zuzo, vol. 1, p. 905, No. 58 Jgjin’ne); and for Vayu, see
Bizangji (T. Zuzo, vol. 1, p. 12b23), Kongokai shichishii (T. Zuzo, vol. 1, p. 199¢9), and Omuro printed edition of the
Genzu kongokai mandara (T. Zuzo, vol. 1, p. 904, No. 50 Jojin’ne).

37 The Bizangji gives Yamaraja’s attribute for both mandalas (7. Zuzo, vol. 1, pp. 12b16, 14b13) and his bull mount
for the Genzu taizokai mandara (T. Zuzo, vol. 1, p. 14b13) but does not describe his hand gesture. See Omuro printed
edition of the Genzu taizokai mandara (T. Zuzo, vol. 1, p. 773, No. 240), Shosetsu fudoki (T. Zuzo, vol. 1, pp. 103¢27-
104al), Ishiyama shichishii (T. Zuzo, vol. 1, p. 169bl), Taizo mandara ryakki (T. Zuzo, vol. 2, p. 973a10), Eizanbon
daihi taizo daimandara (T. Zuzo, vol. 2, p. 610, No. 159), Jotei mandara zu (T. Zuzo, vol. 2, p. 791 right side).

38 For Indra’s attribute, see Bizangji (T. Zuzo, vol. 1, pp. 2b20, 14c9-10), Kongokai shichishii (T. Zuzo, vol. 1, p.
199a5), and Omuro printed edition of the Genzu kongokai mandara (T. Zuzo, vol. 1, p. 905, No. 43 Jojin’ne); and for
his appearance (crown, clothing, attribute), see Shosetsu fudoki (T. Zuzo, vol. 1, p. 123a27-bl), Ishiyama shichishi (T.
Zuzo, vol. 1, p. 171a22), Omuro printed edition of the Genzu taizokai mandara (T. Zuzo, vol. 1, p. 798, No. 351),
Taizo mandara ryakki (T. Zuzo, vol. 2, p. 976b17), Eizanbon daihi taizo daimandara (T. Zuzo, vol. 2, p. 586, No. 64)
and Jotei mandara zu (T. Zuzo, vol. 2, p. 791 left side).

For Nirrti’s appearance and hand gesture, see Omuro printed edition of the Genzu kongokai mandara (T.
Zuzo, vol. 1, p. 905, No. 47 Jgjin'ne, p. 937, No. 199 Misai e, p. 987, No. 374 Gozanze e); and for his sword as
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attribute, see Bizangji (T. Zuzo, vol. 1, p. 14b20), Shosetsu fudoki (T. Zuzo, vol. 1, p. 108b24-25), Ishiyama shichishii
(T. Zuzo, vol. 1, p. 169¢9), Omuro printed edition of the Genzu taizokai mandara (T. Zuzo, vol. 1, p. 779, No. 271),
Taizo mandara ryakki (T. Zuzo, vol. 2, p. 974a7), Eizanbon daihi taizo daimandara (T. Zuzo, vol. 2: not depicted),
Jotei mandara zu (T. Zuzo, vol. 2, p. 790 right side).

3 For Vaisravana, see Bizangji (T. Zuzd, vol. 1, p. 12b24), Kongokai shichishii (T. Zuzo, vol. 1, p. 200a7) and the
Omuro printed edition of the Genzu kongokai mandara (T. Zuzo, vol. 1, p. 904, No. 53 Jgjin'ne, p. 936, No. 203 Misai
e, p- 953, No. 276 Gozanze e), as well as Shosetsu fudoki (T. Zuzo, vol. 1, p. 114b17-19), Ishiyama shichishii (T. Zuzo,
vol. 1, p. 171b6), Omuro printed edition of the Genzu taizokai mandara (T. Zuzo, vol. 1, p. 799, No. 357), Taizo
mandara ryakki (T. Zuzo, vol. 2, p. 977a7), Eizanbon daihi taizo daimandara (T. Zuzo, vol. 2, p. 588, No. 70) and
Jotei mandara zu (T. Zuzo, vol. 2, p. 791 left side).

40 By means of a stylistic analysis of features such as the halo patterns and garments, Ishida dates the Taizang
Jjiutuyang to the early part of the eighth century. See Mandara no kenkyi, pp. 251-252.

41 As mentioned earlier, we find many correspondences between the iconography of the figures in Taizang tuxiang and
the two ritual texts that were translated by the Indian monk Bodhiruci. Perhaps Subhakarsimha, or someone in his
immediate circle, relied upon then-existing visual versions of the Yizi foding lunwang mantuluo — =il TEUin 52 55
and the Amoghapasa Mandala /72585 % 2 555 described in Bodhiruci’s ritual texts when he composed the
Taizang tuxiang.

In the Taizang jiutuyang, we find a figure of Avalokite$vara in the Taizang jiutuyang’s central hall that
resembles that of Vajradharma in the Wubu xinguan Shiin’ne (Four Mudra Assembly), and the iconography of an
unidentified figure in this matrix mandala’s Hall of Ksitigarbha #1j&&[5% corresponds to that of the figure of
Vajrakarma in the Four Seals Assembly of the Wubu xinguan (Ishida, Mandara no kenkyi, pp. 236-238).

The Genzu mandara also displays a number of influences from earlier mandalas: the figure of Vajrasattva is
seen in the Taizang jiutuyang, and the iconography of Aksobhya [, Vajrasadhu 43l &, Vajradharma < ll{%,
Vajrahetu 4K, Vajrabhasa 4|5, Vajramusti 4[4, Vajrankusa 4:f$#4 and Vajrapasa 43K in the Genzu
kongokai mandara corresponds, on the whole, to that of the same figures in the Wubu xinguan (Ishida, ibid, p. 249).

42 The four retinue Bodhisattvas of Aksobhya in the Genzu kongokai mandara (see Omuro printed edition of the
Genzu kongokai mandara in T. Zuzo, vol. 1, p. 894, Nos. 7-10), now attend on the figure of Trailokyavijaya, who
appears in the form of Vajrahumkara of the Genzu taizokai mandara. The figures of Avalokite$vara’s retinue, who are
the attendant Bodhisattvas of Amitayus in the Genzu kongokai mandara, correspond to the same figures in the Genzu
kongokai mandara Jojin’ne (see Omuro printed edition of the Genzu kongokai mandara in T. Zuzo, vol. 1, p. 896,
Nos. 17-20). The figure of Akasagarbha, whose iconography is that of the figure of Akasagarbha in the Genzu taizokai
mandara Kokiizo in (Hall of AkaSagarbha), is surrounded by the retinue Bodhisattvas of Ratnasambhava from the
Genzu kongokai mandara, and the iconography of these retinue figures corresponds to these figures in the Genzu
kongokai mandara Misai e (see Omuro printed edition of the Genzu kongokai mandara in T. Zuzo, vol. 1, p. 925). The
exception is the Vajraratna in the retinue, and his iconography has been discussed above.

43 There is one exception to this pattern, namely the Vajramusti Mandala (No. 7). The iconography of the central
Bodhisattva Vajramusti is not based on the Genzu taizokai mandara. Instead Vajramusti forms the hand gesture of
Amoghasiddhi, his parent Buddha in the Genzu kongokai mandara (see Omuro printed edition of the Genzu kongokai
mandara in T. Zuzo, vol. 1, p. 897, No. 21). Nevertheless, the iconography of the retinue of surrounding Bodhisattvas
is identical to that of the figures who attend Amoghasiddhi in the Genzu kongokai mandara Jojin’ne and Kuyo e f1t3%
& (Offering Assembly). The iconography of the figure of the retinue Vajramusti is seen in the Jgjin’ne (see Omuro
printed edition of the Genzu kongokai mandara in T. Zuzo, vol. 1, p. 897, No. 25) and that of Vajrakarma, Vajraraksa
and Vajrayaksa are found in the Kuyo e (see Omuro printed edition of the Genzu kongokai mandara in T. Zuzo, vol. 1,
p. 943, Nos. 230, 231, 232).

Appendix B

' Kobo daishi zenshii, vol. 1, p. 100; vol. 1, p. 39.
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2 Mikkyo hattatsu shi, vol. 4, p. 627.
3 Gakan mikkyo hatttatsu shi #0552 S (Tokyo: Heigo shuppansha PN ZF-HikREE, 1925), p. 178.

4 Todai mikkyo shi zakko (Kobe: Kobe Shokadaigaku keizai kenkytjo) pp. 3, 187. Osabe’s methodology continues in
the critical tradition of that of Omura Seigai, although Omura used the term “combined rite” 7% (goho) to define
some of Amoghavajra’s rituals.

5> Osabe does state that (Todai mikkyo shi zakko, p. 11 footnote 11, 191) the number of rites wherein Amoghavajra
employs the rite of the adamantine realm as the main theme and the matrix rite as a secondary, ancillary theme are the
most numerous.

% Yixing cited the Sarvatathagata-tattva-samgraha in order to explain Esoteric Buddhist terms, mudras, specific
mandalas, etc. We do not know if he considered the two scriptures to be a pair.

7 “Fukt no kyogaku ni tsuite — Jisen mokuroku yori no ikkosatsu,” Taisho daigaku daigakuin ronshii, vol. 3 (1979),
pp- 1-33. Onozuka classifies the translations that Amoghavajra listed in his memorial of 771 into the following
categories: (i) 30 texts and ritual manuals of the miscellaneous lineage of esoteric teachings HE % 2R O FE ML,
(ii) 23 texts and ritual manuals that belong to the lineage of the Adamantine Crown 4B fill| THAE & DAL HiLf#N; (iii) 10
ritual manuals of combined practice 51T DHEHL; (iv) 6 exoteric texts BAZL. See “Fuku no kyogaku ni tsuite — Jisen
mokuroku yori no ikkosatsu,” p. 16. Onozuka gives two more categories: (v) one work whose content is unique; (vi)
and one work whose source is unknown.

8 See Chapter Three of this dissertation.

 See Matsunaga, “Ri to chi,” Mikkyo shiso, pp. 68-69 and Mukai, “Fuktiyaku Shomugekyo o meguru mondai,”
Indogaku bukkyogaku kenkyii, vol. 30/2, p. 297 and “Fukt yaku Shomugekyo to Hizoki to no kankei ni tsuite,”
Buzankyogaku daikai kiya, vol. 9, p. 20.

10 A vast number of the works in the volumes of the esoteric texts of the Chinese Buddhist Canon are attributed to
Amoghavajra. See the Taisho shinshii daizokyo, vol. 18, 19,20 and 21. Amoghavajra’s disciple Yuanzhao attributes to
his master one hundred and eleven translations, which he lists in his Zhenyuan xinding shijiao mulu (T.55.2157:879a-
881a). Kukai includes in his Shorai mokuroku (Kobo daishi zenshii, vol. 1, pp. 81-82) thirteen new translations by
Amoghavajra which, he notes, had not yet been entered in Yuanzhao’s catalogue. For a discussion of the number of
Amoghavajra’s translations and the catagolues of Yuanzhao and Kikai, see Onozuka, “Fukt no kyogaku ni tsuite —
Jisen mokuroku yori no ikkosatsu,” pp. 4-13 and Mukai Rytken, “Fukusanzo yakky®oki rui ichiran,” Buzan gakuho,
vol. 21 (1976), pp. 93-114.

11 7.2120:839a29, c12, 14-15, 840al. The ritual manuals are published as 7.20.1123, 1124 and 1125, respectively.
12 Kobo daishi zenshii, vol. 1, pp. 106, 107, 110. The Shingon school’s interpretation of the Liqujing and the Liqushi
and its mandalas cannot be attributed to Kiuikai. Kukai regarded Amoghavajra’s translation of the Ligujing as the Sixth

of the Eighteen Assemblies in the Scripture of the Yoga of the Adamantine Pinnacle 4[| THER{IIFE. See his Liqujing
kaidai PRERFEHHE, T. 61.2236:611a24-27, 612b9-10.

13 Mikkyo hattatsu shi, vol. 4, pp. 596-604.

Y Todai mikkyo shi zakko, pp. 189-190 (Ligushi), pp. 135-139 (T.1119, 1124, 1125, 1132, as well as 1119, 11204,
1121, 1122).

15 “Fukt no kyodgaku ni tsuite,” p. 17. Onozuka categorizes Amoghavajra’s works but he does not analyze them in his
article.
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16 Mikkyo hattatsu shi, vol. 4, pp. 603-604. See Mikkyo hattatsu shi, vol. 3, pp. 519-522 and vol. 4, 609-610 for
Omura’s discussion of the Yugijing’s contents, date of composition and author.

'7 Todai mikkyo shi zakko, p. 189.
18.7.19.1003:612b10-11.

19 See Mikkyo daijiten, vol .4, p.1817b (hachiyo kuson); Sawa, Mikkyo jiten, p. 567a (hachiyo renge) and T.848:17,
19a22-23 (fascicle 3, ch. 6), 21¢23-29 (ch. 7), 34a2-15 (fascicle 5, ch. 11), 36¢1-12 (ch. 13), and 48a11-20 (fascicle 7,
ch. 3).

20 7.893:623c7-18 (ch. 31).

2L One of the manuscripts of the Sadhanamala is dated to the Newari Era 285; see Benoytosh Bhattacharyya, The
Indian Buddhist Iconography (Calcutta: Firma K. L. Mukhopadhyay, 1968), p. 2. The eight-petaled lotus is visualized,
for example, in the Vajravarahisadhanam (Invocation of the Adamantine Sow), which was composed by the tenth-
century pandit Advayavajra:

The practitioner, having imagined the interior of Indra’s palace, which is furnished with all marks,

beginning with a square and so forth, he should see within [that palace] an eight-petaled lotus,

which has been produced from the red [syllable] pam. In the seed vessel of that [lotus] in the

middle of a red and white colored glow that has been transformed from all the Sanskrit syllables,

he should see a light [sky], beautiful in nature, and a red syllable vam that is within a red

thunderbolt. The practitioner should allow himself to become the Blessed One, Vajravaraht...

Then on the four petals [in the cardinal directions] the practitioner should cause himself to

become, in sucession and turning to the left, Dakini, Lama, Khandaroha and Rapini... On the

petals in the intermediate directions the practitioner should imagine four skulls (kapala) that are

filled with the Mind of Enlightenment, and so on.

Sadhanamala, Gaeckwad’s Oriental Series, No. 41 (vol. 2), B. Bhattacharyya, ed. (Baroda: Oriental Institute,
1968). I have used the transcription in R. O. Meisezahl, “Die Gottin Vajravarahi. Eine Ikonographische Studie nach
einem Sadhana Text von Advayavajra,” Oriens, vol. 18-19 (Leiden, 1967), pp. 252-253.

22 The eight-petaled lotus forms the core of the Dharmadhatu Vagisvara Mandala (Mandala of the Lord of Speech of
the Dharma Realm):

In the center of Indra’s palace on a lion that is standing on the pericarp of a double lotus and in a

lunar disc on that double lotus Mafijughosa [sits] in the vajraparyanka pose [wherein his legs are

firmly locked with both soles visible].... On lions standing on the eight petals [of the central lotus]

and in lunar discs on that lotus, beginning in the east, are the Usnisa [deities] Mahosnisa,

Sitatapatra, Tejorasi and Vijaya. And [on the petals] in the intermediate points of the compass,

beginning in the north-east, [are the figures of] Vikirana, Udgata, Mahodgata and Ojas...
Nispannayogavalt, Gackwad’s Oriental Series, No. 109, B. Bhattacharyya, ed. (Baroda: Oriental Institute, 1972.) I
have followed the transcription in Marie-Therese de Mallmann, Etude Iconographique sur Maiijusrt (Paris: Ecole
Francaise d’Extreme-Orient, 1964), pp. 229-230.

2 See, for example, 7.873:302b20-25 and 1132:7b7-19 and 1056:75a11-29 (as given in endnote 124 below).
24 7T.1003:612b5-15.

%5 Mochizuki, Bukkyo daijiten, vol. 5, p. 5036b-c, Mikkyo daijiten, p. 718a.

26 7.1003:612b15-20.

27 T.1003:613b27-c2.
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28 See Chapter Four and relevant endnotes, as well as Appendix C, References in the Liqushi, examples at second
bullet, numbers 3 and 4.

2 7.1003:609c14.

30 This is written as a dot at the top right of the syllable and is represented in transliteration as m. It signifies that the
vowel sound is nasalized.

31 7.1003:609¢c10-17.

32 See, for example, 7.848:10a24-25 (fascicle 2, ch. 2/2), 22¢5-15 (fascicle 3, ch. 8), 38a24-b6 (fascicle 5, ch. 16),
41b29-c3 (fascicle 6, ch. 22), 41¢29-42a8 (fascicle 6, ch. 23), 48al1-b14 (fascicle 7, ch. 3), 52al-4, 52b6-14 (ch. 4).

33 T have taken this and the following examples from Mochizuki, Bukkyo daijiten, vol.1, pp. 1-2.
3#T295.
3T7.1092.

36 T.187,397,468. These and the following examples and their textual sources are given in Mochizuki, Bukkyo
daijiten,vol. 1,p. 1.

31T.375.

38 T.1523.

3 Todai mikkyoshi zakko, p. 190.
407.1003:614b23cl1.

41 7.243:785b11-17 and 7.1003:614b5-23.

42 See Mochizuki, Bukkyo daijiten, vol. 2, p. 1646 (sanbu daiho), Mikkyo daijiten, vol. 3, p. 1411, Sawa, Mikkyo jiten,
p. 450.

4 See Osabe, Todai mikkyo shi zakko, pp. 105, 137, 141, 191.
4 See Mochizuki, Bukkyo daijiten, vol. 1, p. 730b and vol. 4, p. 3151b-c Soshitsujikara kuyo ho.

45 T7.1003:608a25-27:
These Eight Bodhisattvas, whom I have explained as above, bring together the threefold Dharma.
These are Mind of Enlightenment, Great Compassion and Skillful Means.
However, Amoghavajra continues to say that these bodhisattvas also embrace the paths of both esoteric
and exoteric Buddhism (608a27-28):
And the Bodhisattvas, whom I have explained as above, contain in themselves the gate to
the mantras in all the teachings of the Buddhas, as well as in the revealed Great Vehicle.

46 Omura’s discussion is not easy to follow. He does not specify (Mikkyo hattatsu shi, vol. 4, pp. 605-606) what
elements in the Five Mysteries manual are from the Yugikyo. He lists its ritual acts and states that this rite is not the
same as that of the adamantine realm but is a combined rite based on the Sarvatathagata-tattva-samgraha (T.865) and
Yugikyo.

Next (ibid, pp. 606-607) he lists the ritual acts performed in 7.1122, and labels it a rite wherein elements
from the Sarvatathagata-tattva-samgraha (T.865) and Yugijing are combined. He then (ibid, pp. 607-609) lists the
ritual acts in manuals T.1123, 1120A, 1124 and 1119, stating that, despite some differences, these rites are simialar to
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T.1122. Further, as a group, he links their contents (Vajrasattva and the Five Mysteries) to that of the Sixth, Seventh
and Eighth Assemblies.

For Omura’s thoughts on the Yugijing and its relationto the system of the Sarvatathagata-tattva-samgraha,
see Mikkyo hattatsu shi, vol. 4, pp. 609-610 where he discusses Amoghavajra’s ritual manual for Vajraraja <[] F
(T.1132).

41 Todai mikkyo shi zakko, pp. 136, 139.
48 “Fuka no kyogaku ni tsuite,” p. 7.

49 T.1124:531b6-7.

30 Todai mikkyo shi zakko, p. 138.
SLT.1124:531b5-12.

32 See Susiddhikara sitra’s (T.893:613a4-5) chapter on the paustika rite and Amoghavajra’s rite for Amrtakundalt
(T.1211:42¢12-13).

33 T.848:13a8-19 (fascicle 2, ch.2), 50a25-b20 (fascicle 7, ch.3).

34 See T.850:67c21-68a23 and 851:97a4-10, a26-b29. The Dapiluzhena chengfojing shu (T.39.1796) elucidates the
symbolic meaning of these five types of offerings. See Mochizuki, Bukkyo daijiten, vol. 1, p. 703b.

3 Todai mikkyo shi zakko, p. 138.
%6 T7.1003:539a15-17.
S7T.1003:535b.

38 7.1003:538c.

% 7.1003:539a.

60 7.1125:535b3-4,b10.

61 7.1123:528a7-8. Further, Amogavajra states in the opening section of this manual (528a14-15) that the rite is based
upon the teachings of the Jingangding Shengshi [yugie] <M TE 4] (Supreme First [Yoga] of the Adamantine
Crown).

2 See, for example, Mikkyo hattatsu shi, vol. 4, pp. 594-596 (T.869), 612-613 (7.1040), 621 (7.908), 634-635 (T.1031,
1085).

63 Fukuda Ryosei, “Shoshoyugakyo to Sri-paramadi-tantra,” Rishukyo no kenkyi: sono seiritsu to tenkai, pp. 33-53.

64 See Chapter Four of this dissertation where I present a discussion of the correspondences between the extended
Tibetan and Chinese versions of the Ligujing given in Fukuda Ryosei, Rishukyo no kenkyii: sono seiritsu to tenkai, pp.
21-26. See also Matsunaga Ytkei, Mikkyo kyoten seiritsushi ron, pp. 198-231 and Ian Astley-Kristensen, The
Rishukyo, pp. 12-22.

%5 Fukuda also analyzes the other Samantabhadra/Vajrasattva rites that Yuanzhao attributes to Amoghavajra in his
Zhenyuan xinding shijiao mulu (T.2157:880b10-13, 881a6-7), which are published as 7.20.1120A, 1119, and 1122.
Concerning the Samantabhadra/Vajrasattva ritual manuals and their textual sources, see Fukuda, “Shoshoyugakyo to
Sri-paramadi-tantra,” “Kongosatta gikirui no kosatsu” and “Rishukyo to Rishukyo ho” that are collected in his
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Rishukyo no kenkyii: sono seiritsu to tenkai, pp. 33-53, 54-67 and 68-80; Matsunaga, Mikkyo kyoten seiritsushi ron,
especially pp. 217-218; Astley-Kristensen, “The Five Mysteries of Vajrasattva: A Buddhist Tantric View of the
Passions and Enlightenment,” Temenos. Studies in Comparative Religion, vol. 24 (1998), pp. 7-27 and “An Example
of Vajrasattva in the Sino-Japanese Buddhist Tantric Tradition,” Studies in Central and East Asian Religions, vol. 1
(Autumn 1988), pp. 67-87.

6 T7.1125:535b10.
67 T.1124:531b1-2.
%8 T.18.873.

9 T.2120:839c7. See Omura, Mikkyo hattatsu shi, vol. 4, p. 590; Toganoo, Himitsu jiso no kenkyii, p. 54. This work
could also be his own composition.

70 The following is summarized from Toganoo, Himitsu jiso no kenkyi, pp. 44-84, and Richard Karl Payne, The
Tantric Ritual of Japan. Feeding the Gods: The Shingon Fire Ritual. (New Delhi: International Academy of Indian
Culture and Aditya Prakashan, 1991), pp. 88-94.

"t See Toganoo, Himitsu jiso no kenkyii, pp. 54-58. In my bulleted arrangement (pp. 178-179), I have placed Gengd’s
classifications within a five-part structure of purification, construction, encounter, etc.

2 For example, in one mudra-mantra pair the mantra is lengthened by the addition of seed syllables and the order of
the performance of another mudra-mantra pair has been changed.

3 Toganoo, Himitsu jiso no kenkyii, pp. 60-61.

"4 Toganoo, Himitsu jiso no kenkyii, p. 60.

5 Snellgrove, Indo-Tibetan Buddhism, p. 165; see also pp. 220-223.
6 Toganoo, Himitsu jiso no kenkyii, pp. 60-61.

"7 The name of a mudra-mantra pair and its significance differ slightly in the ritual manuals. For example, the
adamantine fist mudra (vajra-musti mudra) in the Puxian Jingangsaduo niansong fa is called the pledge fist mudra
(samaya-musti mudra) in the Jingangding shengchu yugie Puxian pusa niansong fa and the mudra of the pledge of the
adamantine fist (vajra-musti-samaya mudra) in the Wubimi xiuxing yigui. While the Jingangding lianhuabuxin
niansong fa does not label this mudra-mantra pair, it does explain its significance. For a discussion of the explanations
given in the Wubimi xiuxing yigui see an Astley-Kristensen, “The Five Mysteries of Vajrasattva: A Buddhist Tantric
View of the Passions and Enlightenment,” Temenos, Studies in Comparative Religion, vol. 24, pp. 7-27, especially
pages pp. 13-16.

78 The mantra is (7.1123:528b27):
suratastvam You are exquisite bliss!

7 The mantras in the Puxian Jingangsaduo niansong fa are (T.1124:532a5 and 14):
om vajra samayastvam Om You are the adamantine pledge!
om vajra samaya hoh suratastvam Om Adamantine pledge!
Hoh You are exquisite bliss!

In the latter two texts the mantras are (7.873:300c¢23 and 7.1125:536¢4):
samayastvam You are the pledge!
samaya hoh suratastvam Pledge! Hoh You are exquisite bliss!

8 Toganoo, Himitsu jiso no kenkyii, pp. 62-63.
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81 7.873:303a8-18.

82 The Jingangding lianhuabuxin niansong fa’s mantras for the crown of the Five Buddhas and the adamantine wig are
(T.873:302¢22-27 and 303a3-7):

om sarva-tathagata-isvarya-abhiseka hiim om vajrasatta abhisiiica mam hiim om vajraratna

abhisiiica mam trah om vajrapadma abhisifica mam hrth om vajrakarma abhisirica mam ah Om

Consecration of all Tathagatas who are sovereign! Him Om Vajrasattva! Consecrate me! Ham

Om Vajraratna! Consecrate me! Trah Om Vajrapadma! Consecrate me! Hrth Om Vajrakarma!

Consecrate me! Ah

om vajrasattva-mala abhisifica mam vam om vajraratna-mala abhisiiica mam vam om

vajrapadma-mala abhisifica mam vam om vajrakarma-mala abhisirica mam vam Om Vajrasattva

[of] Wig! Consecrate me! Vam Om Vajraratna [of] Wig! Consecrate me! Vam Om Vajrapadma

[of] Wig! Consecrate me! Vam Om Vajrakarma [of] Wig! Consecrate me! Vam
and in the Vajrasattva manuals these mantras are (7.1124:532c13-14, 533a2 and 1125:537a19-20, 25):

om sarva tathagata ratnabhisekha ah Om The gem consecration of all the tathagatas! Ah

om vajramala abhisifica mam Om Vajra wig! Consecrate me!

The Jingangding shengchu yugie Puxian pusa niansong fa contains the mudra-mantra pair of the adamantine
wig (T.1123:528c21) but for the crown of the Five Buddhas it gives the names of the Five Buddhas (7.1123:¢c3-c15).

83 Astley-Kristensen in his “The Five Mysteries of Vajrasattva: A Buddhist Tantric View of the Passions and
Enlightenment,” Temenos, pp. 12-19 has identified two distinct ritual phases that compose the Vajrasattva rites given
in the ritual manuals 7.1119-1125. The first phase — the general — establishes affiliation with the Sarvatathagata-
tattva-samgraha ritual lineage and the second phase — the particular — specifies the Five Mysteries teachings.

The mudra-mantra pairs for the pentad of Vajrasattva, Istavajrini, Kelikilavajrin, Kamavajrint and
ManavajrinT are the same in the three Vajrasattva ritual manuals. The mudras and mantras of the four Outer Offering
Bodhisattvas and Gathering Bodhisattvas given in the Jingangding shengchu yugie Puxian pusa niansong fa and the
Puxian Jingangsaduo niansong fa are identical, but those of the Inner Offering Bodhisattvas in the former manual are
found in 7.1119 and those in the latter text are unique.

84 T.1123:529a24-530a21 and 1125:536¢6-9, 19-21, 537a29-b23. The entire process is reversed in the Puxian
Jingangsaduo niansong fa (T.1124:533a24-b10, 534a1-b26) and begins with the Gathering Bodhisattvas, proceeds to
the Outer Offering Bodhisattvas, the Inner Offering Bodhisattvas and on to the central pentad. Nevertheless, the order
of visualization of the central pentad — center, east, south, west and north — is the same as in the Jingangding shengchu
yugqie Puxian pusa niansong fa and the Wubimi xiuxing yigui.

85 Onozuka, “Fukt no kyogaku ni tsuite — Jisen mokuroku yori no ikkosatsu,” p. 17. I have listed the works as they
appear in Amoghavajra’s listing (7.2120:839a-840a).

8 7.20.1056, Jingangding yuqie gianshou gianyan Guanzizai pusa xiuxing yigui jing | & ¥+ FFIRE B 7£3%
R e o i S
BEMEATRRIAL.

877.19.921.

® 7.19.972, i TRRLRSFERE e SRk,

8 T.19.954A.

% T.19.994, Xinyi jenwang banruo jing tuoluoni niansong yigui xu ¥~ FAXAFEFERE B &FHEELT (Preface and
Ritual Manual for the Dharant, Contemplation and Recitation of the Newly Translated Scripture of the Wisdom of the

Humane Kings).

o1 7.19.995.
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92 T.20.1085, Guanzizai pusa ruyilun niantong yigui 1 B 1£5 e 40 E din S Ff##L (Ritual Manual for the
Contemplation and Recitation of Bodhisattva Avalokite§vara Cintamanicakra).

93 T.20.1031, Shengguanzizai pusa xinzhenyan yuqie guanxing yigui S5l A 7£ 8 i 0B S WRONBI THEEL (Ritual
Manual for the Yoga and Visualization Practice of the Heart Mantra of Bodhisattva Aryavalokite$vara).

% T21.1211.
5 7.19.908.

% Osabe, Todai mikkyo shi zakko, pp. 46-50. Osabe also states (ibid, p. 47) that, because elements from the susiddhi
ritual tradition —FEZHE (sanshu shijji ho), which was a part of the matrix ritual tradition, are present in the
Ruyilun niansong fa, it as a rite wherein elements from the ritual traditions of the matrix, adamantine realm and
susiddhi are present f54B#K 51T (taikonso gogyo) and so concludes (ibid, p. 50) that it was produced during or
directly after Amoghavajra’s lifetime. In any case, the matrix rite is the main theme (ibid, p. 47).

97 “Fuka no kyogaku ni tsuite,” p. 28.
% Onozuka, “Fuktl no kyogaku ni tsuite,” p. 28 and Mikkyo daijiten, vol. 1, p. 259a and 24b.
9 Kobo daishi zenshii, vol. 1, pp. 107,108, 111, 114.

100 Amoghavajra’s disciple Yuanzhao attributes the Shigizhi niansong suixing fa and the Darijing lue she niansong
suixing fa to Amoghavajra in his catalogues, the Datang zhenyuan xu kaiyuan shijiao lu K& 85 o8B TFEH S and
the Zhenyuan xinding shijiao mulu BT ERZH # (T.55.2156:768b21-23, 753¢16-19; T.2157:880c8-10). They
are published as 7.18.856 and 857.

101 The works attributed to Subhakarasimha are published as 7.18.850 and 851. Scholars, for example Misaki
(Taimitsu no kenkyi, p. 272), question this attribution. Despite the problems of authorship and date, I have used these
two works as representative of a Tang Chinese version of the matrix rite because their content and mudra-mantra pairs
are based upon the Vairocanabhisambodhi siitra and its appended seventh scroll. Osabe states in “Fuki yaku
Taizohoki shoko,” Toso mikkyoshi ronko (Kobe: Kobe joshi daigaku Tosai bunka kenkytjo, 1982), p. 266 that the
basis of the Chinese matrix rites are the translations of this scripture that were made by Subhakarasimha (7.18.848)
and Vajrabodhi (7.18.849). A seven-scrolled translation of the Vairocanabhisambodhi siitra is listed under
Subhakarasimha’s name in the Kaiyuan shijiao lu (T.2154:571c27) but this catalogue does not list (7.2154:571b19-26)
such a translation under Vajrabodhi’s name.

102 7.18.893 and 894. The Kaiyuan shijiao lu (T.2154:571c29) lists the Susiddhikara sitra under Subhakarasimha’s
name. This catalogue does not list the Suxidi jieluo gongyang fa under Subhakarasimha’s name, but this work is
considered to be a direct disciple’s presentation of his oral teachings. See Omura, Mikkyo hattatsu shi,vol. 3,p. 417,
Mochizuki, Bukkyo daijiten, vol. 3, pp. 3153c-3154a, Mikkyo daijiten, vol. 3, p. 1411c and Manabe Shunshd, “Soshijji
giki no keito ni tsuite — josetsu,” Bukkyo shigaku, vol. 12/4 (1966), pp. 13-45, esp. p. 13. This ritual manual has long
been associated with Subhakarasimha. An inscription at the end of the first of the three-scrolled version published in
the Taisho shinshii daizokyo (T.894A:697a22-28) states that a close examination of this ritual manuals reveals that it is
not a forged work, and for this reason the Susiddhikara siitra and this ritual manual appear together under
Subhakarasimha’s name in the Buddhist canon produced by the Kitan Tartars sometime between 907 and 1115 CE.
See Manabe, ibid, p. 13.

The Susiddhikara sitra provides instructions and mantras for the ritual acts presented in its chapters but
directs the practitioner in the formation of mudras only in a very few cases. Instead, it is the Suxidi jieluo gongyang fa
that gives precise instructions for the formation of the mudras.

13 Omura, Mikkyo hattatsu shi, pp. 621, 613, Osabe, Todai mikkyo shi zakko, pp. 187, 67-68, Onozuka, “Fuku no
kyogaku ni tsuite,” p. 27.
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104 Todai mikkyo shi zakko, p. 187.
105 7.908:916a13-c19.

106 7.908:916c16-17. See Okada Keisho’s chart of the iconography of the five mandalas in “Kongocho yuga
Jingangding yugie humo yigui kaidai,” Kokuyaku issai kyo, Mikkyobu (Tokyo: Dait6 shuppansha, 1935), vol. 2, pp.
58-59.

107.7.908:916b21-917b12.

108 7.908:917b13-c19. For example, Amoghavajra gives such information as descriptions of the hearths, mudras and
mantras for empowering the utensils and offerings, the placement of these utensils and offerings, and the colors of the
main images, hearths, robes of the practitioner and offerings, as well as the practitioner’s seated poses.

1097.908:918al1-4, 873:302a12-b29, 303c12-17, 304c18-305a3.
110.7.908:918a5-919a27.

11 7.908:919a27-29 and 873:309b26-c11. The order of the steps in this ritual phase differs slightly in the two manuals.
In the homa manual the practitioner is to form the action (karma) and pledge (samaya) mudras of the Holy Crowd, to
chant their praises and to utter vows (hatsu gan), then to form the mudra of Trailokyavijaya and so dissolve the
boundaries, and finally to send off the deities.

112.919a29-920a18.

113 Okada Keisho, “Kongocho yuga Jingangding yuqie humo yigui kaidai,” Kokuyaku issai kyo, Mikkyobu, vol. 2, p.
61 says that this is because the rite is performed on behalf of those who are reborn in the lower realms of hungry
ghosts fifi 5 (preta) and beasts & 4= (tiryagyoru), who cannot enter the sacred arena.

114 7.908:919a29-b5. The practitioner has a number of choices. He can physically mark the directions outside of the
practice hall with reeds, lotus leaves or other green grasses; he can paint a circular mandala and so allocate ten
positions; he can create ten positions in a purified spot in front of the practice hall. In any case, this rite takes place
outside of the practice hall and a mandala that is divided into ten positions is constructed.

115919b18-920al6.

16 Mikkyo hattatsu shi, vol. 4, p. 621 and Todai mikkyo shi zakko, p. 187. Both cite the offering rite to the twelve
guardian gods + — Kfl#8 as an example of the matrix rite.

117 See Banerjea, The Development of Hindu Iconography, pp. 519-529; Bhattacharyya, The Indian Buddhist
Iconography, Mainly Based on The Sadhanamala and Cognate Tantric Texts of Ritual (Calcutta: Firma K. L.
Mukhopadhyay, 1968), pp. 367, 381; Mallmann, Introduction a I’lconographie de Tantrisme Bouddhique, p. 157
(dikpala), pp. 276-279 (navagraha), pp. 273-274 (naksatra); Yoritomi Motohiro and Shimoizumi Zengyo, Mikkyo
butsuzo zuten (Kyoto: Jinbun shoin, 1994), pp. 286-306.

118 See Karel van Kooij, “Fabelachtige doeken uit India en nepal,” Kunstschrift, vol. 6 (1995), pp. 21-27; see
illustration 26 of the lunar mansions from Toyuk, Central Asia, which date to the seventh century.

119 Mallmann, Introduction a I’lconographie de Tantrisme Bouddhique,p. 41.

120 See Snellgrove, Indo-Tibetan Buddhism, p. 191 and Ariane Macdonald, Le Mandala du Marijusrimiilakalpa (Paris:
Adrien-Maisonneuve, 1962), pp. 116-125. There are eight planets and twenty-seven lunar mansions in this mandala.

121 See Nispannayogavalr, Benoytosh Bhattacharyya, ed. (Baroda: Oriental Institute, 1972), p. 64, and Mallmann,
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Introduction a I’ Iconographie de Tantrisme Bouddhique, pp. 62, 73.
122 T7.1056:72a10.
123 T.1056:74a26-b24.

124 The visualizations of the container world, the multi-storied pavillion and the mandala form the ritual phase of the
construction of a sacred sanctuary for the deities. See Mikkya daijiten, vol. 4, p.1660 1358 (dojo kan) and vol. 1, p.
263 25V (kikai kan). The visualization of the container world and the mandala in the Jingangding lianhuabuxin
niansong fa (T.873:303b24-c11) is as follows:
Then you should imagine a great ocean [whose] waters [consist of] the eight meritious virtues.
Imagine on top [of this ocean] a golden tortoise and seven golden mountains surround [this
tortoise]. Imagine that there are rivers among the mountains and that all consist of the waters of
the eight virtues. Imagine the seed letters [of the wind [which has not been mentioned H.H.],
water and golden tortoise] and at the same time chant [their seed letters] ham vam pra. Say the
mantra as follows:
om vimalodadhi hiim (om stainless ocean hiim)
Then imagine Sumeru, which is entirely composed of four jewels. Say the mantra:
om acala hiim (om mountain hum)
On top [of Sumeru] imagine a jeweled, multi-storied pavilion and then form the mudra of the
Vajra Wheel. Due to the imposing power of this mudra you form the circular altar. Your two
wings (hands) [form] Vajra Fists and then hook [together] endeavor, power, charity and insight
(your index and small fingers). Within [this mudra] you should visualize a circular altar like that
[described] in the fundamental teaching. Then within the multi-storied pavilion visualize the
mandala. Say the mantra as follows:
om vajracakra hiim jah hiim vam hoh (om adamantine circle him jah him vam hoh)
Then you should recite [the mantra] of invitation. Without changing the aspects of the previous
mudra, imagine that you say to the sacred Venerables “[Kindly] descend into this mandala.”
The passage in the Guanzizai niansong fa (T.1056:75a11-29) is:
Then in the space in the lower regions imagine the letter ham. This letter is deep black and,
gradually expanding and gradually becoming bigger, it becomes the great wind circle. On top of
the wind circle imagine the letter vam. It is white in color and it gradually expands and gradually
beomes bigger, and [when] it matches the wind circle [in size] it changes and becomes the water
circle. On top of the water circle imagine the letter pra. It is gold in color and [when] it matches
[the size of] the water circle it becomes a golden tortoise. On the back of the tortoise imagine the
letter su, which changes and becomes a wondrously high mountain. [This mountain] is composed
of four jewels. Imagine the letter kham. Changing, it becomes golden mountains that surround
[Sumeru] in seven layers [of ranges]. Then in the space above those wondrous gold mountains
imagine Vairocana. From the hair pores of his entire body flows a rain of scented milk and,
flowing among the seven mountains, it thus forms the seas of scented milky waters of the eight
merits. On the summit of that wondrous high mountain imagine that there is a large eight-petaled
lotus flower and that on the lotus flower there are eight large adamantine pillars, forming a
jeweled, multistoried pavilion. In the calyx of the lotus flower imagine the letter Arih. From this
letter issues an immemse light and it completely illuminates the worlds of all the buddhas. [When]
the sentient beings, who are suffering, encounter the illuminating touch of this light, they all attain
liberation. Within this immense light Bodhisattva Sahasrabhuja-Avalokite§vara wells up. He
possesses the innumerable major and minor characteristics [of a bodhisattva] and majestic merits
in abundance. The ten Prajfiaparamita Bodhisattvas surround him. The Eight Offering
Bodhisattvas reside in their respective fundamental positions. In the four corners of the jeweled,
multistoried pavilion are the four Great Bodhisattvas, Pandaravasini[-Avalokite$vara],
Mahapandaravasini[-Avalokite§vara], Tara and Bhrkuti, together with an unlimited crowd of
Lotus Family members, who encircle them front and back, and heavenly beings and [other
members of the] eight groups thereby form their retinues. Visualize the fundamental Venerable
and his immense sacred crowd in this way. It is absolutely necessary that you make [them]
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extremely clear. Do not allow yourself to forget the procedure.
125 T7.1056:75a25 and their mudras and mantras are given on 76b4-77al8.
126 7.873:302b17-19 and 7.1056:74b8, 13, 16. The Jingangding lianhuabuxin niansong fa’s mantras om tistha vajra-
padma (Stay! Vajra-Lotus!) and om sphara vajra-padma (Extensive! Vajra-Lotus!) become om tistha padma (Stay!
Lotus!) and om sphara padma (Extensive! Lotus!) in the Guanzizai niansong fa.
127 Compare 7.873:302c11-15, 302¢22-27,303a3-7 and 7.1056:7428-29, c6, 13.
128 T7.873:304c18-305a3 and 7.1056:75¢12-76a26.
129 T7.1056:76b-77a.
130 Mikkyo hattatsu shi, vol. 4, p. 613.
131 See 7.18.852:118b20-c19 and 853:156¢11-18, ¢22-157a16. The titles of these manuals are, respectively, the
Offerings, Expedient Means and Assemblies [contained in the] Extensive and Perfected Ritual Manual for the
Mandala Born from the Compassion of the Matrix Repository of the Lotus [as based on the] Vairocanabhisambodhi
sitra and the Extensive and Perfected Yoga of the Respository of Universal Mantras and Symbols and Banners of
Enlightenment for the Matrix Respository of the Lotus [as based on the] Vairocanabhisambodhi siitra.

Toganoo uses Gengo’s Taizokai nenju shiki FEE & FHALRL as an example of the Shingon school’s matrix
rite. See his Himitsu jiso no kenkyii, pp. 400-514 and 461-463 for the mudra-mantra pairs of the Bodhisattvas of the

Ten Perfections.

132 See Ariane Macdonald, Le Mandala du Marjusrimilakalpa, pp. 107-108 and Snellgrove, Indo-Tibetan Buddhism,
p. 193.

133 See endnote 124.
134 Todai mikkyo shi zakko, p. 67.

135 7.1056:74b4-16. For examples of this visualization in the Sarvatathagata-tattva-samgraha ritual tradition, see
T.1056:75a19-23 (discussed in endnote 124 above), 7.873:299¢16-20 (homage to Amitayus), and 7.1003:612b5-15.

136 7.1056:8 1a2-4.
137 T.1056:81a2-b25.
138 81b26-c17.

139 81c17-82al1.

140 82a11-12.

141 82a21-23.

142 Omura, Mikkyo hattasushi, vol. 4, pp. 634-635, Onozuka, “Fuku no kyogaku ni tsuite,” p. 28 and Osabe, Todai
mikkyo shi zakko, pp. 78-79.

143 71031:4c.

144 T.850:66a24-c4, T.851:94c16-95a12, T.856:174c19-175al17.
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145 Although the Shigizhi niansong suixing fa does not explain the significance of this mudra-mantra pair, the passage
in the Guanzizai pusa zhenyan guanxing yigui (T.1031:5a29-b8) does:

You will be able to immediately fulfill the vows of practice of the ten stages (bhiimi) [of spiritual

progress] and the ten perfections (paramitas). You will often be able to see the stage of the

tathagatas and will be able to transcend the realm of the path of the dharmas 1538 ; that is you

will transcend the stages of supreme liberation W% (adhimuki-carya-bhiimi), of purity of

thought 5> (Suddh-asaya-bhami) and of the tathagatas (tathagatha-bhimi). [A note adds: We

call these transcending the realm of the path of the teachings.]

For an explanation of these stages of the bodhisattva’s career see Har Dayal, The Bodhisattva Doctrine in
Buddhist Sanskrit Literature (Delhi: Motilal Banarsidass, 1978, 3rd ed.), pp. 50-54, 270-291.

146 The Shiqizhi niansong suixing fa (T.18.856:174c25-175a5) explains the meaning of this mudra-mantra pair as
follows:
You will purify your actions of body, speech and thought... Imagine that the impurities within
your body become identical with space.
And the Guanzizai pusa zhenyan guanxing yigui (T.1031:5b9-17) states that:
Above your head imagine the letter ram and that from that letter issues a white colored light that
pervades throughout your body inside and outside. Then visualize that your own body is identical
with the dharmadhatu.

147 Having made this this mudra-mantra pair, the Shigizhi niansong suixing fa (T.856:175a6-17) states:
Clearly imagine that the image of your own body is that of Vajradhara.

The passage in the Guanzizai pusa zhenyan guanxing yigui (T.1031:5b18-27) is:
Visualize that your own body is like that of Bodhisattva Vajrasattva and in your left hand you
hold an adamantine bell that is held above your left thigh. In your right hand you hold a five-
pronged staff. Place it on your heart, forming the attitude of brandishing [this staff]. Your body is
like the color of the white moon, your head is crowned with a Five-Buddha crown and you sit
within a lunar disc.

148 See T.848:12¢19-13a2 (fascicle 2, ch. 2/2), 47a3-b12 (fascicle 7, ch. 2), for example. See also Hatta, Shingon jiten,
pp- 306-307 and Giebel, The Vairocanabhisambodhi siitra (Berkeley: Numata Center for Buddhist Translation and
Research, 2005), pp. 61, 239-241 for the chapters of the Vairocanabhisambodhi siitra wherein this series occurs.

149 See 7.1031:5¢2-3, ¢5-6. On the letter @ and its significance, see p. 174 of this Appendix and endnote 32 for
references in the scripture. The mantra ah vi ra hiim kham appears in the Vairocanabhisambodhi siitra’s sixth chapter
(T.848:20a16-19), the Xidi chuxian pin &&Z&HHBLAL (Manifestation of Supernatural Accomplishments). For this
mantra’s application and significance, see 7.848:20a19-21c4 and Hunter, “Faquan’s Transmission of the Susiddhi
Category of the Esoteric Buddhist Teachings,” Journal of the International College for advanced Buddhist Studies,
vol. 8 (2004), pp. 43-93, esp. pp. 75-77.

150 Osabe, Todai mikkyo shi zakko, p. 79 and Omura, Mikkyo hattatsu shi, vol. 4, p. 634.

151 7.1031:6a20-24.

152 T.873:305a-b; 306a-b.

153 This rite, which is included in Amoghavajra’s list of translations (7.2120:839¢22), is published as 7.20.1032.

154 T7.873:301a20. The mantra is om vajra-padma samayastvam Om You are the pledge of the Thuderbolt Lotus! The
same mudra-mantra pair appears in the Guanzizai niansong fa (T.1056:74a5-8).

155 There is no mudra-mantra pair for AvalokiteSvara, who heads the Hall of Avalokite$vara, in the Sheda yigui. The
Guangda yigui does not describe Avalokite§vara’s mudra and the mantra that it does give differs.
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156 See 7.893:607c24-25.

Amoghavajra uses this mantra in another ritual manual, the Yizifoding lunwang niansong yigui. Here
(T.954A:307¢20-23) he pairs the pledge mudra of the Lotus Family 5#&#E{ — BKHSF], which is the same as
Aryavalokite$vara’s fundamental mudra, with a simplier version of his fundamental mantra, called a heart mantra,
which is om alolik. Amoghavajra begins this text with the statement that (7.954A:307c9) this rite is based the scripture
that was explained in the palace of Trayastrim$a {JJF|| XK'= . The Trayastrimsa, or the Thirty-Three Heavens, is the
second of the six heavens of the Realm of Desire #kJ% (karma-dhatu) and it is on the summit of Mount Meru. A note
in the Kokuyaku himitsu giki, vol. 23, p. 111 identifies this text as the Yizi gite fuding jing — %7 Frffii TEAE. Published
as 7.19.953, it is recorded in Amoghavajra’s list of translations and compositions (7.2120:839b3) as Qite fuding jing.

157 Because the names of the mudra-mantra pairs slightly differ in some of the group three manuals, I have listed those
given in the Ruyilun niansong fa.

158 This protective phase also contains another mudra-mantra pair unique to each rite but whose import is common to
all the rites of group three. These are the mudra-mantra pairs of the guardian of the site. This is Hayagriva in the
Ruyilun niansong fa, Sarva[  |buddhosnisa — BIEF-liTH in the Yizifoding lunwang niansong yigui and
Trailokyavijaya in the Ganlu junchali yugie niansong fa. The Achu rulai niansong fa, the Jenwang niansong yigui and
the Jenwang niansong fa simply have a mudra-mantra pair for warding off evil. The manual of the fourth group, the
Foding zunsheng niansong fa, uses the mudra-mantra pair of Acala.

159 Moreover, the contents of Amoghavajra’s rite of the adamantine realm and that of the matrix rites attributed to
Subhakarasimha differ because the textual sources, the focuses and the mudra-mantra pairs also differ.

160 7.893:615b18-619c14. Despite the abundant detail given in the Susiddhikara siitra for the performance of various
rites, it is not exhaustive in its instructions for an offering rite. The Suxidi jieluo gongyang fa (T.18.894) prescribes the
rules for an offering rite to the three families of the Buddha, Padma and Vajra.

161 The ritual phases in the Jenwang niansong yigui and the Jenwang banruo niansong fa are recorded in such a brief
manner that not all the mudra-mantra pairs are given. Nevertheless, these manuals possess nine of the mudra-mantra
pairs (plus a mudra without a mantra) that are common to the rites of this third group and so their ritual structure
matches that of the other rites of group three. There are mudras for the phase of protection of the sacred site FEFREN &%
47 B E 5 F) but no mantras are given.

162 See 7.1211:43b3-4 and 7.994:516b3-4 and 995:520a23-24. The Foding zunsheng niansong fa (T.972:365a4-5) also
has this mantra.

163 7.1085:203c26.
164 T71211:43b16-17, ¢2-3, c13-14, T.1085:204a27-28, b9, c19-20 and 7.921:16b25, c4-5, c13.
165 7.893:615¢13-18.

166 7,954 A:307¢19, ¢23, c27 (the closing word svaha is omitted in the mantras), 7.994:516b12, c21, c1,
T.995:520b3,b12,b21 and 7.893:615¢19-25 and 607¢21-27.

167 T7.1085:205b13 (first part).

168 An exception is the Yizifoding lunwang niansong yigui (T.954A:308a29-b11) whose mudra-mantra pairs for
establishing of the boundaries of the ritual site with adamantine stakes and an adamantine fence are performed after,
and not before, the visualization of the sacred sanctuary.

169 Whereas the Yizifoding lunwang niansong yigui mentions some of the nine expedient devices but does not give the
mudra-mantra pairs (7.954A307c14-15), the Achu rulai niansong fa details this sequence of mudra-mantra pairs
(T.921:15c24-16ab15).
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170 See Toganoo, Himitsu jiso no kenkyi, pp. 77-78, Ulrich Mammitzsch, Evolution of the Garbhadhatu Mandala, p.
63.

171 T7.848:46a21-c22, 850:65b19-66a23 and 851:90c28-91b25.

172 Indian Esoteric Buddhist texts that predate the Susiddhiskara and Vairorocanabhisambodhi siitras and the
Sarvatathagata-tattva-samgraha also need to be examined. An example is the Marjusrimiilakalpa. Here the heart
(hrdaya) mantras of the three Families of the Buddha, Padma and Vajra are jinajik, aroliku and vajradhrk, and these
mantras are used, as we have seen, in the Susiddhikara siitra, Yizifoding lunwang niansong yigui, the Jenwang
niansong yigui and the Jenwang banruo niansong fa. See Macdonald, Le Mandala du Marijusrimilakalpa, pp. 44-45.

173 T.1085:205a12-13, 205¢10-14, 206a9-17. Compare the stanza of the three powers on 7.848:19a2-3 and 48b4-5,
T.850:67b24-25, T.851:97c14-15; water offering on 7.848:13a20-21, 49b2-8, T.850:68b4-9 and note 18, 7.851:97al-
3; universal offerings on 7.848:19a2-11, 48b4-11, 7.850:67b24-c3, T.851:94c3-8.

174 T.1085:203a26 om svabhava-Suddho’ham (1 am pure of self-nature) and 7.873:299b18-19 svabhava-suddhah
sarva-dharmah (All factors of existence are pure of self-nature).

175 T7.1085:203c14. See Kokuyaku himitsu giki, vol. 12, pp. 156-157. One theory identifies this text as the Lianhua

A

sanmei wuzhangai jing Y3 = IR IEFEHEHKE (Renge sanma mushoge kyo) and another as the larger version of the
Sarvatathagata-tattva-samgraha.

176 Mikkyo hattatsu shi, vol. 4, p. 635. Omura gives but one example that seems to point to the matrix rite as its source.
In contrast to Vajrabodhi’s rite wherein the practitioner faces west, this rite has him face east.

77 Todai mikkyo shi zakko, p. 47. Osabe notes that there are elements found in the susiddhi rite but he does not
explain. See Onozuka, “Fukti no kydgaku ni tsuite,” p. 28.

178 T .893:613a4.

179 T 894:693b20-c9.

180 Todai mikkyo shi zakko, pp. 128-129, Mikkyo hattatsu shi, vol. 4, p. 630, “Fukii no kyogaku ni tsuite,” p. 28.
181 7.954A:307¢9-10.

182 Omura, ibid, p. 630, Kokuyaku himitsu giki, vol. 12, p. 111. A description of this text is in Mikkyo daijiten, vol. 1,
p. 82b-c.

183 Mikkyo daijiten, vol. 1, p. 82c, Kobo daishi zenshii, vol. 1, p. 106.

184 T954A:307c14-15 and 308a18-23. See 7.848:19al-11 (fascicle 3, ch. 6, no mudra), 48b6-11 (fascicle 7, ch. 3) for
the consort who transforms the treasury of empty space.

185 See endnote 169 above for the nine expedient devices given in the Achu rulai niansong fa (T.921:15¢24-16ab15)
and, for the consort of the treasury of empty space, see 7.850: 67b26-c3 and 851:94¢6-10. The mantra for the the
consort of the treasury of empty space is the same in the scripture and the two matrix ritual manuals but has been
abbreviated in 7.954A.

186 Compare Ruyilun niansong fa (T.1085:14-20, mantra al8), Achu rulai niansong fa (T.921:17c2-4, mantra c2),
Ganlu junchali yugie niansong fa (T.1211:45a24-b1, mantra a28) to Yizifoding lunwang niansong yigui
(T.954A:308a18-23, mantra a21-23).
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187 T.954A:310a25-26.

188 See 7.848:20b7-21a22 (fascicle 3, ch. 6), 52b13-28 (fascicle 7, ch. 3). This is most likely the visualization which
the Shingon school refers to by a number of names. It is called the visualization of adorning the body with the five
letters . 7-E% 5 ], the visualization of attaining the [buddha] body by means of the five great elements . A% S i
or the visauliation of attaining the [buddha] body by means of the five circles F#ifj%-£#i. In this visualization the
practitioner imagines and places the letters of the five Buddhist elements (Sawa, Shingon jiten, p. 211, p. 595 gives the
letters a, va, ra, ha, kha and Toganoo, Himitsu jiso no kenkyii, pp. 417-418 lists the letters a, vam, ram, ham and
kham), which represent Mahavairocana, on his groin, navel, chest, between his brows and on the crown of his head.
He then imagines that his body transforms into a sttipa, which is the symbolic form of Mahavairocana.

189 Omura (Mikkyo hattasushi, vol. 4, p. 630) notes that there are ritual acts that do not agree with the rites of the
matrix and adamantine realms and cites the visualizations prescribed (see 7.954A:310a26-28) as examples where
Amoghavajra constructs and instructs according to his own ideas fifiH 245,

190 7954A:308a12-17.

91 See Murakami Ryokai, “Mikkyo kyoki ni okeru kikai konryu kan,” Mikkyogaku kenkyii, vol. 15 (December 1983),
pp- 105-116.

192 The visualization occurs on 7.848:47¢28-48al6 (fascicle 7, ch. 3). See endnote 193 for the visualization in the
Sheda yigui.

193 Compare this visualation in Amoghavajra’s Jingangding lianhuabuxin niansong fa that is given above in endnote
124 to that given in the Sheda yigui. The passage in the Sheda yigui (T.850:67a22-b7) is as follows:
First think of the wind circle at the lowest level where the letter ham dwells. A black blaze of light
flows outward from it. Then say its mantra as follows:
namah samanta-buddhanam ham Homage to the universal buddhas!
Then visualize on top [of the wind circle] the water circle. Its color is just like that of snow and
milk and it is where the letter vam resides. [This letter] has flames [which are the colour of] quartz
and the moon and lightening. Then say its mantra as follows: vam. Further, visualize the vajra
circle on top of the water circle and imagine that you place [within this circle] the letter of the
fundamental beginning. It is square and is entirely yellow in color. Then say its mantra as follows:
a. This [earth] circle is like the vajra and is called Mahendra. It’s blaze of light is pure gold in
color and issues everywhere in all directions...

194 See 7.851:92¢9-93a7. The letters for the wind, water and earth do not change and are ham, vam and a. According to
Murakami Ryokai (“Mikkyo kyoki ni okeru kikai konryu kan,” Mikkyogaku kenkyii, vol. 15, pp. 110-111) the
Vairocanabhisambodhi sitra only explains the visualization of the container world composed of three circles, but the
Dapiluzhena chengfo jingzhou [Commentary on the Vairocanabhisambodhi siitra] gives, in addition to the
visualization with three circles, a visualization with five circles.

195 7,954 A:308a12-17 and 851:93a10-20. The mantra of the great ocean in om vimalodadhi hiim (Stainless ocean!) and
that of Mount Sumeru is om acala hiim (Mountain!).

196 See, for example, the visualization of the sacred sanctuary in 7.894:697c13-698a5. The elements are a great ocean,
a jeweled mountain, a lion throne, a lotus dais and a jeweled, multi-storied pavilion and their mantras.

Y7 Mikkyo hattatsu shi, vol. 4, pp. 629-630, 642.
198 “Fuka no kyogaku ni tsuite,” p. 28.

199 The structure and content of the Ruyilun niansong fa presages the later Shingon rite of the eighteenfold practice
J\E (jhachido). This rite, which is structurally the simplest of the Shingon rites, is so named because it contains
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eighteen fundamental mudra-mantra pairs that are divided into the six ritual phases of purification of the practitioner,
establishment of the ritual boundaries, creation of the sacred sanctuary, invitation of the deities, establishment of
protections and ritual offerings that characterize the Ruyilun niansong fa. The Jithachi geiin -+ J\3F] (T.18.900),
which the Shingon school considers to be Kiikai’s documentation of Huiguo’s oral teachings, records the above
method of parsing the rite. The evidence that supports the Shingon school’s attribution is the fact that on the back of
the ninth sheet of Kukai’s Sanjitjo sakushi =+ fiffit-1-, which he wrote while in China, the ritual steps of the
Jjihachido are listed, and on the twenty-ninth sheet of this work the mantras for a Bonji jithachido are written.
Moreover, the Shingon monk Raiyu $EF (1226-1304) recorded in his Jizhachido kiketsu +/\7E 13k that Faquan
told Ennin that the jizhachido belonged to the oral teachings of Huiguo. See Toganoo, Himitsu jiso no kenkyi, p. 44,
Sawa, Shingon jiten, p. 352.

According to Toganoo (Himitsu jiso no kenkyii, p. 44), Kikai excerpted the essential parts of the rite of the
eighteenfold practice in the Jithachido geiin from Amoghavajra’s Ruyilun niansong fa. Omura (Mikkyo hattatsu shi,
vol. 4, pp. 649-650) regards Amoghavajra’s Wuliangshou rulai guanxing gongyang yigui & &8:77 40 B T Ff5%H
(7.19.930) as the model for the Shingon school’s eighteenfold practice. This manual’s number and names of the
mudra-mantra pairs, their significance and thus the ritual structure are identical to those of the Ruyilun niansong fa. It
is listed in Amoghavajra’s memorial (7.2120:839c9) as Wuliangshou rulai niansong fa & & WA S FHIE.

The ritual divisions in the Jizthachi geiin are (T7.900:782a2-783b25) identical to the Ruyilun niansong fa.
Further, the names and contents of the mudra-mantra pairs of the Jizhachi geiin match, on the whole, those of the
Ruyilun niansong fa. The exceptions, which do not signify a change in meaning, are the mantras of the purification of
the practitioner’s three actions, the invitation of the deities to descend into the sacred site, and the universal offerings.
The first and third of these mantras differ only in length and the second in focus. For example, in the Ruyilun niansong
fa the practitioner summons with the mantra om alolik Gentle one! only the Lotus Family to enter the sacred site but in
the Jithachi geiin he invites the three Families of the Buddha, Lotus and Vajra with the mantras om jinajik om alolik
om vajradhrk agaccha agaccha svaha Victorious Vanquisher! Gentle One! Vajra Protecter! Come! Come!

Amoghavajra has clearly based the ritual format and contents of his Ruyilun niansong fa, as well as the other
rites of group three, on the offering rite given in the Susiddhikara siitra and elaborated in the Suxidi jieluo gongyang
fa. Certain mudra-mantra pairs are performed two and three times in the Suxidi jieluo gongyang fa, producing
extensive and repeated rites of purification of the practitioner and the site that are given in the Susiddhikara sitra’s ch.
18. The Suxidi jieluo gongyang fa has almost ninety mudra-mantra pairs whereas Amoghavajra’s rites are much
shorter in length.

200 For T.921, see Todai mikkyo shi zakko, pp. 104-105 and for T.1211, see Todai mikkyo shi zakko, p. 159. Osabe’s
analysis is predicated upon his understanding of the susiddhi elements as belonging to the ritual lineage of the matrix.
I discuss Osabe’s position on the susiddhi in Chapter Seven.

1 Mikkyo daijiten, vol. 1, pp. 24b, 259a.
202 7921:15¢22-16b15 and endnote 171.

203 Compare 7.921:18b21-19a 24, T7.850:67¢21-68a23 and 851:97a4-10, a26-b29. The mantras of this series, however,
are not the same as those given in the manuals attributed to Subhakarasimha.

204 7921:17b9-20 and endnotes 190-196.

205 7.1211:43b5-7. This verse is given immediately after the mudra-mantra pair of purification of the practitioner’s
three actions and just before that of the pledge of the tathagathas is performed.

206 The mudra-mantra pair for Vajracakra occurs at the end of the purification phase and prior to the visualization of
the container world (7'.1211:44a18-b8). Vajrahetu’s mudra-mantra pair is performed after the visualization of the
sanctuary and prior to the sending off of the jeweled carriage to fetch the deities (7.1211:45b9-21).

207 The source of the mudra-mantra pairs of these bodhisattvas has not been identified. They are not found in
Amoghavajra’s Jingangding lianhuabuxin niansong fa nor in the ritual manuals attributed to Subhakarasimha.
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208 7.1211:44b8-c11.

209 7.1211:43a, 45a22-23, 47b7-19 and endnote 213.
210 7.1211:46b29-47b6 and endnote 203.

2 Mikkyo hattatsu shi, vol. 4, p. 631.

212 Osabe, Todai mikkyo shi zakko, p. 32, Onozuka, “Fuki no kyogaku ni tsuite,” p. 28 and the Mikkyo daijiten, vol. 4,
p. 1941a.

213 7.972:365a18-b15, 366a15-25. Compare for the purification phase 7.848:12¢19-13a2 (fascicle 2, ch. 2/2),47a3-b12
(fascicle 7, ch. 2); 850:66a24-c14; 851:91b26-28 (collapsed), 94c16-95a25 and, for the offering phase 7.848:13a8-19
(fascicle 2, ch. 2), 50a25-b20 (fascicle 7, ch. 3), 19al-11 (fascicle 3, ch. 6),48b3-11 (fascile 7, ch 3); 850:67¢21-
68a23, 67b23-c3; 851:97a4-10, a26-b29, 94¢2-10.

214 T.972:366c2-367a21.

215 T7.972:367a8-9.

216 T have summarized the significance of this sequence of mudra-mantra pairs from Amoghavajra’s Jingangding
lianhuabuxin niansong fa (T.873:303a8-11) and Guanzizai niansong fa (T.1056:74c3-75a10).

217 7.873:302¢28-303a25. The Foding zunsheng niansong fa’s mantra of tying the wig is simply om vajra-abhisiiica
“Vajra consecrate!” whereas that in the Jingangding lianhuabuxin niansong fa contains a mantra for each of the

Buddha Families.

218 Amoghavajra instructs that the practitioner can perform the bathing rite (7.972:364¢20-21) as stipulated in the
Susiddhi.

219 See my discussion of these works in Chapter Three of this dissertation.



