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ABSTRACT

This thesis is a translation of and commentary on the Tantric Buddh-
ist Master Amoghavajra (705-74)'s Li-chii Ching ;ggﬁ (Japanese:
RishukyG, Taisho: 243), the Prajnaparamitd in 150 Verses. Whilst there
are some remarks of a historical and text-critical nature, the primary
concern is with the text as a religious document, in the context of the
scholarship and practice of the modern Japanese Shingon Sect.

The Sutra occupies a central position in this sect, being an integral
part in its daily worship and in the academic and practical training of

its priests.

The Rishukyo is extant in ten versions: a Sanskrit/Khotanese fragmenf
(?150 verses), a Tibetan 150-verse version and six Chinese versions, one
of which is a lengthy, so-called Extended Version. This last is paral-
lelled by two Extended Versions in Tibetan, and, although an examination
of the Tibetan sources lies outwith the scope of this study, the thesis
sketches some of the possibilities for historical research into the
Buddhist Tantric tradition in Central and East Asia which these three
longer recensions open up. The Chinese versions -beginning with Hslian-
tsang's (T.220(10))- show varying degrees of esoteric influence. This
fact has significance for our understanding of Amoghavajra's version,
which is a well co-ordinated ritual text.

The systematic philosophical and symbolic expression of traditional
Buddhist teachings which is inherent in Tantric ritual intent is the
focus of this thesis. To this end, modern Japanese studies of the text
have been consulted, as have the commentaries by Amoghavajra and Kukai,
to which modern Shingon exponents consistently trace their ideas. The
thesis thus gives a general picture of an unbroken tradition which
stretches back some twelve centuries, even though the abundant commen-
tarial literature on the Rishukyo up to the Meiji period has not been
used. ‘

The section of the Bibliography dealing with works on the Rishukyo
comprises a list which is considerably more comprehensive than those

found elsewhere.
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PART I

INTRODUCTORY

1. Methodology and Previous Research

The Western scholarly world was first introduced to the
Rishukyo through the work of Ernst Leumann, a German scholar
active at the beginning of this century. In 1912 he publish-
ed a small volume on North Aryan language and literature,
which contained a short section on our text.l In 1930 he
then published a German translation of the eight Khotanese
sections of the fragment -which incidentally was discovered

in East Turkestan- along with a short glossary.2

West of Japan, there was nothing on this Sutra between
Leumann's work and Conze's 1965 translation of this short
version in Sanskrit and Tibetan, and there has been little
more than odd snippets since then. We can, however, mention
a resumé of the contents of the RishukyO, written by Kanaoka
Shiyl and published in the Sri Lankan Encyclopedia of Buddh-
ism.3 This gives a useful basic outline of the text, with

reconstructed Sanskrit titles for those sections not extant

1. LEUMANN, Ernst: Zur nordarischen Sprache und Literatur. Vorbemerk-
ungen und vier Aufsitze mit Glossar. Schriften der Wissenschaftlichen
Gesellschaft in Strassburg, 10. Heft. Strassburg. Tribner, 1912, pp. vii
+ 147. The essay of particular relevance here is: "Die Adhyardhyasatika
Prajnaparamita in der mit nordarischen Abschnitten durchsetzten San-
skrit-Fassung aus der Gegend von Khotan", pp. 84-99.

2. LEUMANN, Ernst: "Die nordarischen Abschnltte der Adhyardhasatika
Prajnaparamita. Text und Ubersetzung mit Glossar", Journal of the TaishO
University, Vols. 6/7 (Joint issue in commemoration of the 60th birthday
of Prof. Unrai Wogihara), Part II (European Section), 1930, pp.47-87.

3. KANAOKA Shliyu: "AdhyardhaSatika”, in MALALASEKERA, G.P. (ed.):
Encyclopedia of Buddhism, Vol. I, 2 (fasc.: Acala-Akankheyya-Sutta),
Colombo: Govt. of Ceylon, 1963, pp. 209-11.
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in the Sanskrit and Tibetan versions.

As a first step in giving the reader an idea of where the
present Sltra fits into the Far Eastern Buddhist tradition,
I shall give a brief outline of the basic texts used in the
Shingon tradition and the more important secondary litera-
ture. It is not my intention to give a full bibliographical
survey of Shingon studies as a whole, since this has been
done to a reasonable extent by others.4 Here I shall recap,
with some additions which seem apposite.

The three main texts in the Japanese Shingon tradition
-Kongochokyod ﬁ.@dﬁfﬁﬁ Dainichikyd £ Qﬁ6 and

Rishukyo- are represented in varying degrees in Japanese

scholarship. An overview of the most important works can be
obtained from a survey written by one of the best known
Buddhist scholars in Japan, Nakamura Hajime.7 There is

little on the KongochOokyo in European languages: Snellgrove

4. I am thinking primarily of the bibliographical information in
Tajima's two major works, and the annotated Bibliography in Kiyota's
Shingon Buddhism, all of which I quote below.

5. Vajrasekhara-sutra. I use this term here and elsewhere in the
manner in which it is used in Japan, i.e. to indicate the cycle of
teachings and rituals which relate to the Vajradhatu, and which are
traditionally said to have been transmitted in a version in 100,000
Sloka. We shall examine the historical doubts surrounding this belief
below, when we set out the teachings and literature of this facet of the
tradltlon in broad outline. The principal extant text of this lineage is
the Sarvatathagata-Tattvasangraha (STTS), which is the first and most
basic of the Vajrasekhara-sutra Assemblies.

6. The title Mahavairocana-sutra is simply a reconstruction of the
popular Japanese title of Sutra. When I use it_in_the course of this
study it is in this vein, analogously to " ongochokyo". The full refer-

to th1s Sutra is Da1b1rushanq410butsu-31nben—kaj1—ky0 jlﬁﬁi;éé

é zf .§. T.XVII1/848; (Sanskrit title derived from the
tan co ophon)

Maha-valrocanabh1sambodhl—V1kurV1tadh1sthana-valpur—
ya—sutredraraja-nama—paryaya Extensive bibliographical information can
be obtained from TAJIMA Ryujun's Etude sur le Mahavairocana-sutra (Dai-
nichikyo), avec la Traduction Commentée du Premier Chapitre, bParis:

Maisonneuve, 1936, pp. 141-8.
7. NAKAMURA Hajime: Indian Buddhism. A Survey With Bibliographical
Notes, Hirakata (Osaka): Kansai University Of Foreign Studies <Kansai-

Gaikokugo-Daigaku>, 1980, Ch. VI ("Esoteric Buddhism"), pp. 313-43, 377-
9.
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and Chandra's facsimile reproduction of the Sanskrit text of
the STTS has a good Introduction, which I have made use of,8
but otherwise we must by and large take recourse to the
primary and commentarial materials in Sanskrit, Tibetan and

Chinese, and modern Japanese scholarship.

On the DainichikyoO, the reader is still best referred to

Tajima Ryujun's study.9 The same author's Les Deux Grands

Mandalas et la Doctrine de 1l'Esoterisme shingon,10 is also
still the best and most comprehensive exposition of Shingon

doctrine in a Western language, although it can tend towards

the apologetic. Kiyota Minoru has also translated the first

chapter of the Dainichiky0 into English, though since it

lacks extensive notes, it adds little to the Japanese schol-
ar's efforts.ll Kiyota is probably better known for his
introductory work on Shingon Buddhism,l2 but this should be
used with discrimination -the sections on the Madhyamika and
Yogacara background to the esoteric tradition are particu-
larly weak.

On the Rishuky0, the situation is even more bleak for
those without a knowledge of Japanese: apart from the items

by Kanaoka Shuyu and Conze, there is only one other item of

any note, a doctoral thesis by Wayne Gelfman on the Rishukz6

8. CHANDRA, L., and D.L. SNELLGROVE: Sarva-Tathagata-tattva-sangraha,
Sata-Pitaka Series, no. 269, New Delhi: Sharada Rani, 1981. There should
also by now be a doctoral thesis on the Sanskrit text, with interpreta-
tions from the Sino-Japanese standpoint, by Dale Todaro of Columbia
University.

9. Quoted above, p. 2.
10. TAJIMA Ryujun: Les Deux Grands Mandalas et la Doctrine de 1'Eso-

terisme Shingon. Tokyo: Maison Franco—Japonalse, 1959,
TI. KIYOTA Minoru: "The Mahavairocana-Sutra (lst. Ch.): An Annotated

English Translation", in: Daijo-Bukkyo kara Mikkyo he (Festschrift for
Prof. Katsumata Shunkyo), Tokyo: Shunjusha, 1981, pp. 1318-1292 <rever-

sed pagination>.
12. KIYOTA Minoru: Shingon Buddhism: Theory and Practice, Los Angeles

and Tokyo: Buddhist Books International, 1978.
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and Kukai, but this is regrettabfy rather thin.?!3

2. Materials
2.1. Primary: The Ten Versions of the Rishuky©O

The Buddhist Scriptures designated in the Sino-Japanese

tradition by the term rishu-hannya fﬁw (naya-prajna)

are generally regarded as including one Sanskrit-Khotanese

fragment, three Tibetan texts and six Chinese versions. 14
Two of the Tibetan and two of the Chinese texts are relat-
ively long, but the remaining versions are all approximately

150 §loka in length, which is in broad agreement with the

title of the Sanskrit-Khotanese text, Adhyardhasatika-pra-

jﬁépéramité—sﬁtra.ls A full listing of these versions, along

with the commentarial literature which we shall make most

use of in this study, furnishes us with the following infor-

mation:16

A. SANSKRIT

1) AdhyardhasSatika-prajnaparamita-sutra (Sktl150)

This is generally referred to as the original versionl?

13. GELFMAN, Wayne T.: The "RishukyO" and its Influence on Kukai: The
Identity of the Sentient Being and the Buddha, unpublished PhD. thesis,
Univ. of Wisconsin-Madison, 1979 (Order no.: 79-27172). Approximately
half of this 400-page thesis covers the general characteristics of
Prajhaparamita thought -basically by summarising Conze's translation of
the Asta- or is repetitive summary and description of the text. There is
also precious little treatment of Japanese secondary sources -not even
Toganoo's RishukyO no Kenkyd, the standard work since 1930, is men-

tioned.
14. Fukuda/RK: 5 adds a text by Jnanamitra, thus making eleven in all.
15. The title of the corresponding Tibetan text states the same:

hphags pa $es rab kyi pha rol tu phyin pahi tshul brgya 1na bcu pa.
16. After the respective titles, I give the abbreviation which will

be used in this study.
17. "Original Scripture" (gen-ten é% ), to use the Japanese appel-
lation. See KANAOKA Shuyu: "Rishukyo no genbon ni tsuite", BukkyO Shi-

gaku, Vol. 12/4 (Oct. 1966), pp. 1-12, for some tentative suggestions
as to the original version of the text. Fukuda/RK: 21-80 is a collection
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of the Rishukyo, though as yet no detailed and generally
accepted theory of the precise development of the text has
emerged -should such ever in fact be possible.

The history of the appearance of this text in the form of

a modern edition is not a smooth one: it was only by coin-
cidence that the two sets of leaves which went to make the
final version came together in an array of bark leaves
given to Ernst Leumann for inspection in October 1907.
Otherwise the fifteen leaves in the Petrovsky Collection in
St. Petersburg -some of them rather badly damaged- would
have remained separate from the two part leaves in the
possession of HOrnle in oxford. 18 Further, had it not been
for the fortuitous presence of Watanabe Kaikyoku in Strass-
burg at the time, the identification of the text as an

early version of the Chinese Prajnaparamita ig 150 $loka

would have been appreciably more difficult. Apart from the
material given in the two articles quoted above, Leumann's
groundwork is available in two Japanese publications of the
full Sanskrit-Khotanese version: one published in 1917,19
and a reprint in Hatta Yukio's Index to the Sitra.20 There
is also a reasonable amount of literature on the Khotanese
passages available in Japanese, published by Leumann's

above-mentioned friend and colleague, Watanabe Kaikyoku, and

by Watanabe Shoko. 21

of Fukuda's researches on the subject.

18. See Leumann, Zur nordarischen Sprache, p. 84f.

19. IZUMI Hokei and TOGANOO Shoun (eds.): Bon/z0/kan-taishO Hannya-
RishukyO, Chizan Gongakuin, 1917.

20. HATTA Yukio: Bon/z0/kan-taishO RishukyO Sakuin, Kyoto: Heirakuji
Shoten, 1971 (English title also given: Index to the Arya-prajna-parami-
ta-naya-Satapanca-Satika). This edition also numbers the individual
Iines in both the Sanskrit and Tibetan short texts, and it is these
references I have used throughout this study.

21. WATANABE Kaikyoku: "Arata ni hakken-seraretaru seiki-kogo-seiten
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Another work from Japan which dates from around this
period -this time focussing entirely on the Sanskrit por-
tions of the text, along with a comparison with Amogha-
vajra's Chinese text, T.243- is a translation by Hasebe
RyUtei. This short piece contains a historically interesting
conclusion which deals with a number of important themes in
the text.22 To complete this circle, Wogihara Unrai -in
whose honour Leumann's 1930 article on the North Aryan
fragments was written- has three articles on the translation
of the Rishukyo into Japanese to his credit.?23

Concerning the actual text itself: as we have seen, it
consists of a mixture of Sanskrit and Khotanese passages.

The two languages are not, however, mixed at random, but

show a definite pattern: the Sutra's teaching ~that is, the
overtly philosophical aspects- are in Sanskrit, whilst the
passages which extol the virtues of the Sutra and enumerate
the benefits due to one who performs even the simplest of

practices related to it are in Khotanese. This would indi-
cate that the Sutra was used as a liturgical text, it only

being necessary to translate into the vernacular those

no kenkyu", Watanabe Kaikyoku Ronbunshu, Tokyo, 1936, pp. 474-85. Ano-
ther Japanese scholar who built on Leumann's work was Watanabe Shoko, _
three of whose articles are of interest here: WATANABE Shoko: "Rishukyo
Uten-bun wayaku", Seigo KenkyU, No. 3 (July 1935), pp. 83-93; "RishukyO
Uten-bun narabi ni goi", Chizan GakuhO, New Series, No. 7/8 (Oct. 1935),
pp. 174-204; "Rishukz§fkotan—go santan-bun no fukugen-wayaku", Mikky©-
gaku, No. 13/14 (n.d.), pp. 34-42. R.E. Emmerick also has some remarks
on this text in his Guide to the Literature of Khotan, Tokyo: The Reiyu-
kai Library, 1979. _ _ _

22. HASEBE Ryltei: Bon/kan-taishO Hannya-Rishukyo Wayaku, Koyasan:
KOyasan Daigaku, 1920. The concluding essay is on pp. 54-75, and inc-
ludes thoughts on the epithets of purity and the seventeen-deity mandala
(R.1), as well as on the formation of the text.

23. WOGIHARA Unrai: "Hannya-Rishukyo wayaku-hihyo", Wogihara Unrai
Bunsh, no ref., pp. 992-1008; "Hasebe-shi no bakuron ni kotafu", Wogi-
hara Unrai Bunshi, no ref., pp. 1008-1017; "Rishuky0 no wayaku no mon-
dai", Wogihara Unrai Bunshi, no ref., pp. 1017-1020.
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passages of direct appeal to the laity. Despite this poss-
ible liturgical use, and even taking into account the appre-
ciable gaps in the Sanskrit text, there does not appear to
have been a specific cycle of rituals associated with the
Stitra, for not even the parallel text in Tibetan can be said
to be such. It is only with the translation of the text
which Amoghavajra had at his disposal after his trip to Sri
Lanka in 744-6, and which is regarded in Japan as the Rishu-
kyo par excellence, that we can clearly discern such system-
atic ritual intent. But more of this later.

Edward Conze made an English translation24 of this ver-
sion of the Rishuky®0 -or more precisely a translation based
on the Sanskrit and Tibetan texts. It does, however, contain
a number of errors (Conze himself was far from satisfied
with his efforts), and in the Introduction to his transla-
tions of the short Prajnaparamita texts, he wrote that the
only way to avoid a mechanical translation such as his own

would be to find oral traditions among Shingon priests or

Tibetan refugees.25

24. Originally published in: Studies of Esoteric Buddhism and Tantr-
1sm, ed. and publ. by Koyasan Un1vers1ty, Koyasan, 1965, and reprinted
in his The Short Prajnaparamita Texts, London: Luzac, 1973, pp. 184-95
(hereafter: SPT). I gather also that Professor Gnoli of Rome has made
an Italian translation, but I have not as yet been able to locate this.

25. SPT: vi. There is certainly a living tradition behind the text in
Japan, though the average temple priest regards the Siitra as something
of a mystery, having a grasp of little more than the basic import of the
text. He is unlikely to have any substantial understanding of its inner
import, or be initiated into the ritual cycles based on it. Further up
the hierarchy, though, there are priests who have been initiated into
aspects of the cycles which go beyond those which cover the daily prac-
tice of the text, which is recited at the morning service in Shlngon
temples throughout Japan as well at a variety of spec1a1 occasions. (At
the fest1 aléﬁ?; the 1150th_amniversary of the passing of Kobo Daishi

Kakai Zh # into samadhi held in Koyasan in the spr1ng of 1984,
for example (Go' nylijo-senhyakugoju’nen-go’onki %ﬁD\jﬁEfgﬂji%k ),
this Sttra was recited daily throughout the fifty day festivities.) For
this reason, much of the literature on the RishukyO is directed to the
laity -as its Central Asian predecessor apparently also was. As for the
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One final point about the Sanskrit version is the fact

that it is quoted in Candrakirti's Prasannapada as an autho-

ritative Prajnaparamita Sttra.26 Some years ago, Professor

Sakai of KOyasan mentioned two quotations of the same pass-

age of the Rishuky0 in Candrakirti's work, which he surmised

is an indication that the explanation of emptiness as being
- = 2 2

devoid of self-nature (mu-jisho-ku g@] ‘h{‘{z"_ ),27 quoted

verbatim from the Rishuky®, was well known at the time of

composition of the Prasannapada. Placing Candrakirti in the

first half of the seventh century, Sakai gave this period as
the lower limit for the existence of the RishukyO as a well

established text.28

B. TIBETAN

2) Hphags-pa $es-rab-kyi-pha-rol-tu-phyin-pahi tshul
~ brgya-lna-bcu-pa (Tibl50)

This text -whose translator is unknown- was edited by

Toganoo and published in Tibetan script in his Rishuky® no

Kenkyd in 1930.29 It is this version which Conze used to

Tibetans, I doubt whether there is any extant ritual cycle connected
with their version of the text -not even the extended versions. I have
had no positive response from scholars or students of things Tibetan, or
from an ordained Tibetan colleague (to whom key passages in the Sutra
seem something of a curiosity!)

26. Conze, loc. cit., lists these references as Prasannapada 238, 278,
444, 500, 504. He also lists a reference in the Abhisamayalankaraloka
(132). The former quotations can be easily located in English transla-
tign in Mervin Sprung's Lucid Exposition of the Middle Way, London: RKP,
1979.

27. This is from the seventh chapter of the Sutra (R.7/3, in the
Dharma-Gate of the Wheel of Characters): "Sunyah sarva-dharma nihsva-
bhava-yogena" (Sktl50: 5.15; see Index: 218 for cross-references)._

28. SAKAI ShirO: "Hannya-Rishukyo ni okeru kakusho", Koyasan JihO, No.
1553 (Oct. 1959), p. 6, §2. He also remarked that the phrase in question
here refers to the first of the four kinds of the bija a which go to
ﬁffrm the rotating wheel of characters in R.7 (aji-shishu-senten ﬁ{g—”@,}

29. Full reference, TOGANOO Shoun: Rishukyd no Kenkyu, Collected
Works, Vol. V, Koyasan: KOyasan Daigaku Shuppanbu MikkyO Bunka Kenkyu-
sho, 1959, 1972 (orig. publ. 1930). It also appeared -in Roman script-
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translate the Khotanese passages-and to f£fill in the gaps in
the Sanskrit before him when he prepared his translation.
The text is generally listed in both the Prajhaparamit3d and
the Tantra (rGyud) sections of the various editions of the
Tibetan Canon, thus giving a further indication of the
character of the Sttra as encompassing these two major
phases in the development of Buddhist thought and prac-
tice.30 In the sTog Palace Kanjur there are two versions of
this shorter text listed, though for this study I have not
consulted the various Tibetan editions in either the sTog or
the previously published catalogues.3l Broadly speaking,
both this and the Sanskrit-Khotanese fragment correspond
well with Amoghavajra's version (T.243), thus forming a
triangular nucleus to the Rishukyo tradition.

3) dral mchog dan po zes bya ba theg pa chen pohi

rtog rgyal po (TibExt) _
(S§ri-paramadya-nama-mahayana-kalpa-raja)

This is one of the long versions of the Rishukyo, called

in the edition prepared by Toganoo and Izumi, q.v. For his edition,
Toganoo used the Peking, sDe-dge and sNar-than editions. As mentioned
above, Toganoo's edition was reprlnted in Hatta's Index, with the indiv-
idual lines numbered, and it is to this form that the references in this
study relate. Until the publication of Fukuda's study this year (May
1987), this was the standard work on our text, forming the starting
point for all recent studies on the RishukyO, including the present
one. In fact, much of the groundwork done by Toganoo is basically reli-
able and can only be polished, not superceded. That Gelfman's study
(g.v.) ignores it is rather strange.

30. The extended versions, on the other hand, only appear in the
Tantra section.

31. In Tadeusz Skorupski’s Catalogue of the sTog Palace Kanjur, Bib-
liographia Philologica Buddhica, Series Maior IV, Tokyo: The Internat-
ional Institute for Buddhist Studies, 1985, the following short versions
of the Rishukyo are listed: sTog 21: 252al-262b5, thags pa Ses rab kyi
pha rol tu phyin pahi tshul brgya 1na bcu pa/Arya—prajnaparamlta—nayard—
hasatika (sDe-dge 17, Peking 121, Ulan Bator 18); sTog 23: 265b3-269bl,
hphags pa bcom ldan_hdas ma Ses rab kyi pha rol tu phyin pa 1lna bcu pa/
Arya—bhagavat1—prajnaparam1tardhasat1ka (D18, P740, U20); sTog 448:
171b4-182a4, Nayasatapancadasaka, thags pa Ses rab kyl pha rol tu phyin
pahi tshul brgya lna bcu pa/Aryapra]naparamlta-naya—satapancadasaka (D
489, p 121, U 515). Skorupski’s work also includes the colophons in

romanised form.
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"extended scripture" (géﬁzé‘jz ééé ) in the Sino-Japanese
tradition, in contrast to the shorter versions, which rec-
eive the appellation "shortened scripture" (ryaku-kz5 &%;
2QE.),32 The translators are Sraddhakaravarman and Rin-chen-
bzan-po, and the work corresponds to the first thirteen
parts (plus the beginning of the fourteenth) of Dharma-
bhadra's extended version in Chinese.33 In the present
text, parts 14 to 25 form a distinct passage, both the
translators and the title being different.34 Thus in con-
trast to the Chinese extended version, the Tibetan is com-
posed of two distinct texts, though as we shall see, the
Tibetan version forms a complete unit in its own right,
containing substantial material not found in the Chinese
version.

There is no Engligh translation or study of either this
or the remaining Tibetan version, though in his Rishukza no
Kenkyl Toganoo did translate portions of the text dealing
with the mandala, in parallel with the corresponding pass-
ages from T.244. In Japanese, however, there has been res-
earch on both Tibetan extended versions, particularly with

reference to the so-called Sri-paramddya (dpal-mchog-dan-

32. References are: sTog 446, 99:1bl-35a2, D 487, P 119, 120, U 513.
There is a reference in Jna@namitra's commentary on the Tibetan version
in 150 $loka (Peking 3471) that a long original version formed the basis
from which the short version was composed, for the benfit of the prince
Sakrabhuti (cf. KANAOKA Shilyl: "Kukuraja", IBK, 15/1, No. 29 (Dec.
1966), pp. 467-4 (reverse pagination)). This in turn was then expanded
into the Sriparamadi text now extant. It is not, however, clear to what
extent this is apocryphal, or even to which specific text Jnanamitra was
referring. Cf. MATSUNAGA Yukei: MikkyO-kyOten Seiritsu-shiron, Kyoto:
Hozokan, 1980 (Hereafter: Ron), p. 201f.

33. That is, to T.244: 786b20-797c25. We shall be dealing with Dharma-
bhadra's text presently.

34. There are three co-translators named in the colophon: Mantra-
kdalaSa, Lha-btsan-po and §i-bahi-hod. The title changes to: dPal mchog
dan pohi snags kyi rtog-pahi dum bu Zes bya ba, Skt. §ri-paramadya-
mantra-kalpa-khanda-nama (sTog 447, 99:35a3-171b2).
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29)35 strand of the tradition, which has relevance for
ritual cycles explaining the Five Mysteries of Vajrasat-
tva.36 This has particular significance for the thought con-
tained in the final chapter of the RishukyO, and we shall be
examining this in the appropriate place.
4) dpral rdo-rje shin po rgyan Zes bya bahi rgyud kyi

rgyal po chen po (TibAlam)
(Sri-vajra-mandalalamkara-nama-maha-tantra-raja)

Part of this text -the final section- is available in
Chinese translation, namely Shih-huo's dﬂiﬁﬁii, Jap.: Sego)
Bussetsu—kongBj6—sthon—hannyaharamittaky6—chﬁ—ichibun1*%5&

&ﬁﬁﬁﬁﬁ )ﬁi%mg ﬁ%%—? ‘43\ .37 The trans-

lators of the Tibetan text are given as dPal-ldan chos-rje

and dpal-ldan Blo-gros-brtan-pa. Whilst the previous version

developed into the S§ri-paramadi, the present text developed

2
the concept of rishu-hannya gg% (*naya-prajna) into

the teaching found in the title, §ri-vajra-mandalalamkara,

and presents it in 16 sections.38 This twofold development

35. Lokesh Chandra's Tibetan-Sanskrit Dictionary, New Delhi: Internat-
ional Academy of Indian Culture, 1959, Vol. 2, p.1464, lists some refer-
ences.

36. In particular, see the following articles by FUKUDA Ryosei: "Ki-
chijo-saisho-honsho-chushaku (vrtti) ni tsuite", TOyO Daigaku Gakuin
Kiyo, Vol. 1 (1964), pp. 143-50; "ShoOsho-yugakyo to Sriparamadi-tantra",
Chizan Gakuho, Vol. 20 (cum. no. 35; Mar. 1972), pp. 17-42; "Srivajra-—
mandalalamkara-nama-mahatantra-raja no kdzo", Toyogaku Kenkyl, Vol. 2
(1967), pp. 49-56; "Rishukokyo zo/kan-hik0jo no ikkadai™, MikkyO-gaku,
no. 13/14 (1977), pp. 77-90. This scholar's research on this problem has
now been collected and revised in his new Rishuky©O no Kenkyu, Rishukyo
no Kenkyl -Sono Seiritsu to Tenkai. Foreword by Nasu Seiryu. Tokyo:
Kokusho Kangyo-kai, 1987, Ch. 2 (Rishuky© no Tenkai‘gg o& &l ). There
is a good summary of the research on this aspect of the tradition in
Matsunaga, Ron, pp. 198-218. For a description of one of the Vajrasattva
rituals (T.XVIII/1125), along with some introductory remarks, see my
article, "The Five Mysteries of Vajrasattva: A Tantric Buddhist View of
the Passions and Enlightenment", Temenos, Vol. 22 (1986), forthcoming
(early 1988).

37. T.XVIII/886: 511b-514b. The references to the various Tibetan
catalogues are: sTog 449, 99:182a4-291b6; D 490; P 123; U 516; sTog
450, 99:291b7-405a5 (U 517), does not have a counterpart in the other
collections.

38. The Chinese equivalent given by Fukuda throughout his research,
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of the original RishukyO tradition is one of the particular-

ly interesting points in research into the origins and

development of this text, though the limitations of this

thesis do not permit anything more here than references to
some of the Japanese research into the question.

The first section of this Sri-vajra-mandalamkara, which

deals with all the Tathagatas, corresponds to the first
chapter in the shorter versions of the Sitra. The final
section in this Tibetan text is found in Chinese, courtesy

of Shih-huo (as noted above), whilst the intervening four-

teen sections are extant only in Tibetan. These treat of

mandala pertinent to the title of the text, mudra and manda-

la related to the various gods, goddesses and Bodhisattvas,

as well as sadhana. As a whole it has the same broad themes

as the other Tibetan extended version, though various diff-

erent rituals have been added.3?

C. CHINESE

The Chinese versions -six in all- are (in roughly chrono-

logical order) as follows:
p
5) Hsilian-tsang: Hannya-rishu-bun ;ﬂ’i%ﬁﬁﬁ (T.220)

This text is the tenth assembly of the sixteen which form

Hslian-tsang's translation of the Mah3prajnaparamita-sitra

(Dai-hannya-ky0-jliroku-e 7{)’3{%%&4‘;}\/&\ ), and the

full reference is: T.VII/220(10): 986a-991b. Matsunaga gives
this being the

the date of translation as between 660-663,

Shih-huo's Chinese title, is kichijo-kongojo-

and largely backed up b
arson & HAMBER -

39. See Fukuda RyOsel's "Srivajra-mandalalamkara-nama-mahatantra-raja
no kozo", Toydgaku Kenkyl, Vol. 2 (1967), pp. 49-56, for a full account
of this text.
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period when he was engaged in the completion of his magnum

opus. Toganoo quotes the Kaigen- shakukyo-roku gﬁﬂw

to the effect that the famed scholar-monk and traveller
[y
resided at the Yili-hua-kung-ssu ﬁ?‘%’/ﬁ' from New Year's

Day in 660 to the twelfth day of the tenth month in 663 -a

span of nearly four years.40 During this time he translated
the six hundred volumes of the Prajnaparamita, which would

also imply that our present text also belongs to this per-

iod.

Hslian-tsang's translation is the first appearance of the
Rishukyo which can be dated with reasonable reliability. For
it to have been included in the recension of the Prajnapara-
mita which he translated and transmitted, it must have been
fairly well established prior to his Jjourney to India. This
would indicate a date before the turn of the seventh cen-
tury, a reasonable lower limit being the middle of the
sixth, with the actual date of composition falling a fair
while before that. This concurs reasonably with the observa-
tions made above concerning the quotations in the Prasanna-

pada. There is a substantial commentary on the Hannya-rishu-

bun, written by Hslian-tsang's disciple, K'uei—chi‘éi}é
(632-82), also known as Jion Daishi because of his residence
at the Da-tz'u-en-ssu (Dai-jion-ji) K v,,@%: in Lo-
yang.4l

Both the Hannya-rishu-bun and K'uei-chi's commentary are

classed as exoteric, there being no indication of mudra and

40. T.LV: 555b, quoted in RK: 28. Both Matsunaga (Ron: 198) and Fuku-

da/RK: 10 accept this without comment.
41. The commentar%ils entitled: Dai-hannyaharamitta-kyO-hannya-rishu-

bun-jussan XMRAE ﬁ%%%ﬁ% , T.XXXIII/1695: 25a-63a (here-

after: Jussan).
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mantra as expressions of the esséntial points in the various
teachings of the Sltra. The teachings themselves are broadly
the same, showing a clear line between this early stage in
the development of the text and the fully developed ritual
intent we have by Amoghavajra's time. In the case of Vajra-
bodhi's translation -dated around 741- there is even exact
correlation of terminology at key points, a circumstance
which is hardly attributable to coincidence.42

6) Bodhiruci: JissO-hannyaharamitsu-kyo

RHRELB R (r.200)

The date for this translation is generally agreed on as

being 693.43 There was an early theory that this was a
different translation of the same source as T.220, but this
is now generally discredited. It is primarily remarkable for
the appearance of mantra to summarise the teaching of the
various chapters. However, lacking the presence of explana-
' tions of relevant mudra, it cannot be said to be any more
esoteric than, say, Hslian-tsang's rendition of the Heart
Sutra, with its gate gate ending.

7) Vajrabodhi: KongdchO-yuga-rishu-hannya-kyo

EEPRRAEL B (r.201)

There is some doubt as to Vajrabodhi's authorship of

this translation,4% as Matsunaga writes: "It is thought that

it was translated from a separate scriptural source by a

42. This is especiably noticeable in the case of the Epithets of
Purity (sh6jd-ku ﬁﬁﬁ?%ﬂ ), which we shall deal with in Chapter Two,
below.

43. Again, RK: 28, Ron: 198 and Fukuda/RK: 10. Since these three
works, which form the most reliable nucleus of modern research, differ
little in their accounts, I shall not refer to them again in the course
of the following account. Toganoo's work, however, has the most detail,
and it is he who should receive the credit for discovering the basic
auxiliary materials.

44. Found in T.VIII/241: 778b-78lc.
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later generation, consulting the Hannya-rishu-bun and the

Jiss6—hannya-ky§."45 This doubt stems from Toganoo, who

pointed out that the Scripture is first found in the Ming
edition of the Canon, and surmised further that the text is

actually based on a Sanskrit naya-prajna manuscript taken to

China in the Sung or Yilian dynasty, and translated with
reference to the versions by Hsiian-tsang and Bodhiruci.46
8) Amoghavajra: Dairaku-kongo-fuki-shinjitsu-sanmaya-kyo

AL AL R AR ZETIE. .20

This is the text generally referred to in the Shingon

tradition when the Rishukyo is mentioned, since it is this
text which has come to form an integral part of the philo-
sophy and practice of the Japanese Shingon—shﬁ.47 The immed-
iate reasons for this are readily apparent: it is short
enough to be recited-in its entirety during ceremonies, but
yet has sufficient philosophical weight to stimulate crea-
tive thinking. Ritually, it was the first version of the
Sutra to achieve completeness, in the sense that it forms a
co-ordinated cycle of ritual and symbolic meanings. Further
-and perhaps most importantly- the Tantric additions to the
text have been integrated so well that the Prajnaparamita
and Tantra aspects exist harmoniously side by side, such
that both the awkward presence of mantra in Bodhiruci's

version and the unbalanced addition of mandala cycles en

45. "Kodai ni Hannya-rishu-bun to JissG-hannya-kyo wo sansho-shitsu-
tsu, bekko no genten kara yaku-sareta mono to kangaerarete-iru 1V455$5§¥L

B ERNSE L L1 W AoR g Ut 10 L E 2 UTg)" (Ron: 198).

46. RK: 30. To facilitate the comparison of these three texts, Toganoo
places them in succession in the comparative listings of the various
versions with which he begins each chapter in his RK. The traditional
date given for Vajrabodhi's translation is 741, though Fukuda still
offers the period 720-741.

47. The Taisho reference is VIII/243: 784a-786b.
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masse (such as is found in the Extended version) are avoid-
ed. 48

Of the manuscripts with which Amoghavajra returned from
Sri Lanka in 746, this text is one of the last to be trans-
lated. The date of translation is generally placed three
years before the Master's death, which occurred in 774.
Amoghavajra himself wrote two commentaries connected with

the text, the Dai-raku-konga-fukﬁ-shinjitsu-sanmaya-kya—
hannya-haramitta-rishushaku iﬁ@ lﬂ%ﬁﬁ‘if_é
ﬂﬁ% Qﬂ%“ﬁ@ fﬁﬁxé{ +49 which deals with the

whole text and was also a key element in Kukai's dispute

with Saichd,50 and the Jushichishd-daimandara-gijutsu 4+

& e A=
2 7{%,% Eﬁ %‘K/E .51 The latter is said to be taken from

the thirteenth assembly of the Kongdcho-kyd (VajraSekhara-

Sdtra), and examines the seventeen Epithets of Purity
(shGjd-ku gﬁ'égbkﬂ ) in the first chapter of the SUtra
(R.1), explaining them in terms of the samadhi of the seven-
teen Holy Ones in the mandala of the title.52

The Gijutsu is most remarkable for its analysis of the
structure of the seventeen positions in the mandala, an
analysis which is still followed in modern Japan: around the
central principle -Vajrasattva, representing true enlighten-

ment- there are four groups of four. The first two are the

48. This is not to detract from the interest of the latter, merely to
indicate the central character of Amoghavajra's translation in the
Rishukyd tradition.

49, T.XIX/1003: 607a-617b, hereafter Rishushaku.

50. A concise account of this dispute is to be found in MATSUNAGA,
Alicia and Daigan: Foundation of Japanese Buddhism, Vol. I, Los Angeles
and Tokyo: Buddhist Books international, 1974 (hereafter Foundation),
pp. 144-7.

51. T.XIX/1004: 617b5-618b6, hereafter Gijutsu. Cf MDJT/IV: 1838c for
concise information on this short commentary.

52. T.1003: 617bl5.
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Y/
Wisdom and Samadhi Bodies (chi-shin %? /sanmai-shin 2&@%;

/ﬁr ) respectively, the third is Worship (or Offering, kuys
)ﬁ% » Puja), whilst the final group is concerned with
gathering sentient beings and drawing them into the Buddhist
fold.>3

This pattern -derived from the KongochOkyd- is also

evident in Rishushaku, of which we shall be examining relev-
ant extracts as we progress through the text itself. It is
generally thought that Amoghavajra composed these works
himself, and did so after completing his translation of the
Rishukyd. They thus represent a mature statement of this
important figure's thought.5%

The other traditional commentary of which we shall be
availing ourselves in this study is by the monk Kukai (774-

835).55 called the Shinjitsukyd-monku g%ﬁ&,}@ , 26

it consists of a minute analysis of each section of the

53. Shorai no koto %ﬁ@%. From the standpoint of one performing
the ritual they have a slightly different meaning, namely that the
Assembly of Bodhisattvas which is addressed is contacted and drawn into
the mandala. We shall be looking at this in the context of the chapter
on the Dharma-Gate of Great Bliss (Dairaku no HOmon o>ﬁi€§, R.1).

54. In my translation and commentary, I have supplied a copy of the
TaishG text at the head of each chapter, and numbered each phrase.
References are then given to the recognised chapters of the Sltra and to
the phrase number according to my division (e.g. R.1/5 refers to the
Rishukyo, chagper 1 (Dharma-Gate of Great Bliss, phrase number 5, issai-
jizai-shu /%ﬂlﬂiiii ...). In my translation, I have added superscripted
numbers immediately prior to the relevant phrase in the text, to facili-
tate both reference to the original and reading of my comments.

55. Shamon Kikai ¥4 <% §%-, posth. KobG Daishi f&%&ﬁ@ﬁ . For a
brief survey of his life in the context of Heian Japan, see Matsunaga,
Foundation I, pp. 171-180. There is a fuller description in Y.S. Hakeda:
Kukai: Major Works, New York: Columbia University Press, 1972 (here-
after, Hakeda, Kukai), Part One (pp. 13-60). In Japanese, the best
readily available studies are: Watanabe ShOkd and Miyasaka YUshd: Shamon
Kukai, Tokyo: Chikuma Shobo, 1967; Miyasaka YUshO and Umehara Takeshi:
Seimei no Umi: KUkai, Bukky® no Shisd 9, Tokyo: Kadokawa Shoten, 1968.
Matsunaga Yokei: Mikky® no Rekishi, Sara Sosho 19, Kyoto: Heirakuji
Shoten, 1969, pp. 164-88, has a shorter, general account.

56. T.LXI/2237: 612c-615c, hereafter Monku. All the references in this
study are to the TaishG edition, contained in T.ILXI; thus for example:
Monku: 613c22.
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Rishukyo. The divisions and their associations are largely
based on the Rishushaku, the only differences being minor
ones in the choice of vocabulary. Kukai does, however,
supply terms of his own invention to indicate the content or
purpose of the items he analyses. In this study, I have
given a schematic representation of Kukai's interpretation
of each chapter, this in my opinion being far more helpful
than a mere translation.

Also by Kiukai are three pieces, collectively and individ-

ually entitled Rishukyo-kaidai }E@ﬁﬁﬁﬁ ,97 which

yield valuable information on Kukai's view of the Sutra as a

whole. We shall be making only limited use of these, since
they contain several passages the reading of which is so
problematical that we cannot afford to be detained by

them.58

9) Danapala: Bussetsu-henjo-hannyaharamitsu-kyo
P A 2 -
BE04% B AR E R BELS (v 202)

There are many points in this version which differ from

both Amoghavajra's and the other translations, thus making

it something of the odd one out. There is no real attempt in
the existing secondary literature to place the text, though
Danapala's translation of the STTS is standard in the Shin-

gon tradition.®9 One of the few definite dates we have for

57. T.LXI/2236: 61la-612c. Hereafter Kaidai.

58. KATSUMATA Shunkyo (ed./tr.): Kobo Daishi Chosaku Zenshu, Vol. II,
Tokyo: Sankibo Busshorin, 1970, pp. 292-322, contains an annotated
modern translation of both the Kaidai and Monku, though the readings
given should -as ever- be regarded as suggestions.

59. Bussetsu-issai-nyorai-shinjissho-daijo-gensho-sanmai-daikyoo-kyo
#5,-k z 3%, 30 chlian, T.XVIII/882: 34la-445b.
Translated weeh 1012 and 1015. This version accords best with the
Sanskrit and Tibetan versions of the STTS. Cf. Matsunaga, Ron: 191-4;
YAMADA Isshi (ed.): Sarva-tathagata-tattva-sangraha-nama-Mahayana-sutra,
New Delhi: Sharada Rani, 1981, p. 6, lists the various references for
the Chinese and the Tibetan, though he does not take into consideration
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Danapdla is 980, second month, which is when this native of
Udyana arrived in Sung China.®0 The date for his version of
the Rishukyd is generally given as 990.
10) Fa-hsien:

Bussetsu _
Saijo-konpon-dairaku-kongo-fukli-sanmai-daikydo-kyo

PRAEBREXBEAULR Z R ARMER  (r.20)

This is the latest Rishukyo text and dates from the Sung

dynasty, ca. 999.61 Its translator is Fa-hsien 5%1%% (Jap.:

_ L . : . « .
Hoken), original name T'ien Hsi-tsai ;i, \ X  an Indian

monk who arrived in China in 980 C.E. He took the name Fa-
hsien62 in 987 and translated several important texts as a
Master at the Imperial translation bureau, before his death
on the 4th September, 1000. Among the most important of the

Scriptures for which he was responsible are the Udanavarga,

this extended version of the Rishukyo and the Hevajra-tan-

tra.63
Whilst T.244 clearly belongs to the Rishukyo literature,

the remaining -and earliest- Chinese version, that by Vajrabodhi (T.XVI-
I1/866: 223c-253c). The text has also been edited by HORIUCHI Kanjin,
Sho' e-kongochokyo, KOyasan: Koyasan University, 1981, an edition which
contains useful information, though the layout can be confusing.

60. In all, he has some 111 works to his credit, and received the
title of Great Master Who Transmits the Dharma (Denpd Daishi {i}iiﬁi)
in 982. Cf. Soothill: 303b; RK: 3l.

61. The date is Matsunaga's (Rekishi, p. 75, Ron, p. 199), though
Fukuda gives the possible date as lying between 985 and the Master's
death in 1001 (Fukuda/RK: 10).

62. The Sanskrit would have been Dharmabhadra.

63. The work of Charles Willemen is of importance in connection with
the first and last named of these three texts: cf C. WILLEMEN: The
Chinese Udanavarga, Mélanges Chinois et Bouddhiques, Vol. XIX (1977),
Bruxelles: Institut Belge des Hautes Etudes Chinoises, 1978 (esp. p. -
XVIIf); idem: The Chinese Hevajra Tantra, Orientalia Gandensia VIII,
Leuven: Uitgevereij Peeters, 1983. The introduction to the latter work
contains much useful information on the later history of Tantrism in
China. As for the date of Fa-hsien's death, it would appear that Fukuda
et al. (see above) are unaware of the research of JAN Yiin-hua: "Buddh-
ist Relations Between India and Sung China", History of Religions, Vol.
6/1 (Aug. 1966), esp. pp. 34ff, which put the death of Fa-hsien in the
year 1000.
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on account of its length alone it is to be clearly distin-
guished from those versions of the text which have more or
less 150 élgﬁg. It spans some 39 pages in the Taisho edit-
ion®4 and consists of some twenty-five parts, each represen-
ting a ritual or group of rituals. The first thirteen parts
constitute a unit which -along with the first part of part
XIV- corresponds largely with the rest of the Rishukyd
literature. However, the latter half, consisting of the
remainder of part XIV through to part XXV, has no correspon-
dences there.®3 This latter half, consisting almost entirely
of ritual instructions, otherwise exists only in Tibetan.
The latter version -as we have seen- is in turn even longer
than T.244, this being due to the presence of a passage
which begins where T.244's version of R.17 finishes (i.e.
797c25). In his research into the various components which
go to make up the extended versions of the Rishukyo, Fukuda
Ryosei discovered three distinct ritual cycles. These are
-in the order in which they appear in TibExt- (1) bde ba

chen po rdo rje don yod pahi dam tshig (mahasukha-vajr-

amogha-samaya), (2) bde ba chen po rdo rje gsan (mahasukha-

vajraguhya), (3) dpal mchog don po ($riparamiddya).®6 The

64. T.VIII/244: 786b-824a (7 chiian).

65. It would be prudent to indicate here how T.244 corresponds to the
final passages of the Rishukyo, lest the cross-references given below
for each chapter puzzle the reader. All is well up to the end of R.16
(which in T.244 is the first half of part XIII, i.e. T.244: 797a29-
797bll). T.244: 797bll-21 (i.e. the second half of part XIII) constit-
utes the Eulogy of the Teaching (R.18), which appears as the final item
in the other versions. The beginning of part XIV in Fa-hsien's text
(T.244: 797b22-c25) then corresponds to R.17, the climax of the Sutra
and the final chapter of its actual teaching. In tabular form, taking
the order in T.243 as standard, we arrive at the following:

R.16 T.243: 785c26-786a4 T.244: 797a29-bl0 (XIII, lst half)
R.17 T.243: 786a5-b4 T.244: 797b22-c25 (XIV, beginning)
R.18 T.243: 786b5~14 T.244: 797bl0-21 (XIII, 2nd half)

66. All these three titles are found in TibExt, P 119/120: 179a3, i.e.

the point where the second of the cycles begins (corresponding to T.244:
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first cycle is clearly related to the cycle which is our
main concern, i.e. that contained in Amoghavajra's version
and the corresponding material as set out above.®7 That

which distinguishes this -i.e. the Tibetan §ri-paramadya-

nama-mahayana-kalparaja and the first half of T.244- from

the earlier Rishukyo literature is the addition of instruc-
tions for constructing mandala specific to each section, as
well as directions for ritual worship.68

The second is extant only in Tibetan, whilst the opening
section of the third contains the basic pattern for the so-
called Five Mysteries®d strand of the tradition, explaining
as it does the mandala and mantra of Vajrasattva and his
four consorts, along with the eight Worshipping and four
Gathering Bodhisattvas who surround them. After this it
contains a good deal of material which simply deals with
rituals for mundane ends, such as inducing and stopping rain
and the avoidance of disasters.’0

We might present the respective structures of the two

versions -Chinese and Tibetan- in tabular form as follows: /1l

797c25). The text reads: "bDe ba chen po rdo rje don yod pohi dam tshig
<mahasukha—vajramogha-samaya> dpal mchog don po <sr1—paramadya> las/de
bzin gsegs pa thams cad kyi bde ba chen po rdo rje gsan bahi <mahasu-
kha-vajraguhya> Ses rab kyi pha rol tu phyin pahi sgo//" (quoted in
Fukuda/RK: 103; the emphasis and Sanskrit additions are mine).

67. This can be,clearly seen if we reconstruct the Sanskrjit title of
T.243: dalrakiéiggﬁ = *mahasukha/bde ba chen po, kongo'ﬁi | = *vajra/-
rdo rje, fuku = *amogha/don yod, (sh1n31tsuﬁﬂ ), sanmaya Z EF =
*samaya/dam tshig.

68. See Matsunaga, Ron, p. 214.

69. Go-himitsu liﬁﬂqf, *pancaguhya, gsan lna. The Sanskrit term is a
reconstruction, and not actually attested to.

70. An exception is part XXI (T.244: 811b26-814al9), which also deals
with the Five Mysteries. Tellingly, the Consorts as enumerated there (in
a section consisting of transcriptions from the Sanskrit: 812a3-10) all
have the epithet Maharata-$ri-vajramogha-rati-samaya common to their
appellations. I am preparing an annotated translation of this section of
T.244,

71. There is a good summary of the research in this area in Matsunaga,
Ron, pp. 198-231, esp. pp. 213-218. The references for this table have
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Cycle Tibetan Chinese
Peking 119-120 T.VIII/244
1. Mahasukha- (153b8-179a4) Part I-start of XIV
vajramogha-samaya (787a20-797¢25)
2. Mahasukha-vajra- (179a4-209b1) <not found>
guhya
3. Sri-paramadya (209b1-277a5) Parts XIV (cont.) to

XXV (797c27-824a20)

Although Amoghavajra refers to an extended version in his
commentary,72 it is highly unlikely that it was the same as
the version now known under that name. It would appear,
though, that Amoghavajra was nevertheless aware of the

eXxistence of a broader ritual context into which the Rishu-

kyo fitted. Matsunaga concludes thus:

The extended version of the Rishuky® was not extant in its
present form at the time of Amoghavajra, but a Scripture
called the Sriparamadya-sutra, centred on the concept of the
Five Mysteries, was. We may imagine that the consecrations,
oral teachings and mantra in the various rituals related to
the Rishukyo were collected and gradually formed the extend-

ed version.

(Ron, p. 218)

Whilst it is as yet difficult to unravel precisely the
various strands of tradition which the Rishukyo literature
touches upon, this much would appear to be certain: at some
time in the course of the seventh and eighth centuries C.E.
there developed what is now known as the Five Mysteries, as
a clearly definable -but not wholly independent- strand of

the esoteric tradition. In the course of the period leading

been taken from Fukuda RyOsei, "RishukokyO zokan-hikojo", pp. 78ff
(reprinted in Fukuda/RK: 90ff). The Sanskrit titles in the first columns

are of course reconstructions, their main use lying in that they give a
title for the ritual cycle contained in the relevant portion of the

text.
72. There are nine references in all in his Rishushaku. These are:

6llcll, 612a9, 612bl4, 612b28, 616a25, 616b5, 616bl%, 6l6cl5, 6l7aQ,
These passages refer to either a kBkXE)Kéi, k6bon'ﬂlj$ or k6shakun&3£.
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up to Fa-hsien's activities at the end of the tenth century,
the ritual activity of the various monks and priests prolif-
erated, making composite works such as T.244 readily con-
ceivable. Whence precisely the specific mandala structure

found in these sources was derived we cannot yet say with

certainty.

There is also internal evidence in Amoghavajra's digest
of the eighteen assemblies of the VajraSekhara-sitra, the
Kongochokyo-jihachi-e-shiki é@]ﬁfﬁ'{'l\%ﬁ’% 73 Amoghavajra

mentions mandala relating to Samantabhadra and Vairocana,

then to Vajragarbha (Kongd-zo éﬂ“ﬁ‘ ), through the seg-

uence of the sixteen Great Bodhisattvas to Vajramusti

(Kongo-ken ﬁﬁl] é )74 and on to the exterior Vajra section

(ge-kongo-bu %ﬁﬁﬂ%ﬁ ). The teaching explained is speci-
)

fically identified as hannya-rishu &Q%g@ (grajﬁé—

naya), and to each figure in the Assembly four mandala are

assigned.’5 For each mandala there are rituals for introduc-
ing the neophyte, instructions for conferring the Prajna-
paramita as it relates to this rishu/naya cycle, and ins-
tructions for conferring the four Seals. Finally, there are

directions for mundane and supra-mundane siddhi.

73. T.XVIII/869: 284c-287c. The passage on our Assembly, the sixth, is
286b21-27.

74. Kongozo (Vajragarbha, sometimes also called Kongo-zoo ’f@]ﬁﬁ,
Vajragarbha-raja, though MDJT also gives Astottara-$ata-bhuja vajra-
dharah) appears in various places in the Shingon scheme of things, the
most relevant identification here perhaps being that with Vajrasattva,
since the context here would indicate that he is intended as the first
in the series. If Vajramusti is the last, then the reference here would
be to the sixteen Great Bodhisattvas, headed by Vajrasattva. Cf. MDJT/
II: 703b. It is unlikely that he is intended as a Garbhakosa figure
here (cf. MDJT/II: 702c) or as the penultimate member of the set of
sixteen Bodhisattvas of the Bhadrakalpa (gengo-juroku-son @ﬁﬂ*)’\? ’

cf. MJT: 167bf).
75. I.e. maha-, samaya—-, dharma- and karma-mandala.
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Whilst this sounds very much like a well-constructed and

co-ordinated cycle, it is certainly not possible to relate

it directly to the extended version we know. Neither can we
say to precisely what extent the cycle described by Amogha-
vajra actually existed at his time. Matsunaga again:

According to the traditional explanation, this Sixth Assemb-
ly is regarded as summarising the contents of the extended
version of the Rishukys, but the content of the passage in
the Juhachi-e-shiki has no such direct relationship to the

extant extended version. Accordingly, just on this count it

is not possible to posit the existence of an extended ver-
sion. (Ron, p. 216)

There is thus a goodly number of gaps in our present
knowledge of this aspect of the esoteric tradition -and some
of them will doubtless never be filled. The foregoing does

underline, however, the historical importance of the various

extended versions of the Rishukyg., The main purpose of this
study is to give a reasonable idea of the way in which
Amoghavajra's text is regarded in the modern Shingon tradi-
tion of Japan, so purely historical matters must take second
place.76 They cannot, of course, be ignored and this discus-
sion is partly intended to form the background of our exam-

ination of the two most important chapters of the Rishukyg,

the first and the last of the sutra proper (R.1 and R.17).

1. Modern Writings on the Rishukyo

The main concern of most of the modern material on the
Sutra is to give a line by line explanation of the meaning
of the text, and this is the approach adopted in this study,
too. The first complete study on the text which took into

account the historical and affiliatory problems connected

76. Not least because such study requires intimate acquaintance with
the Tibetan sources.
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with the Sutra was Toganoo's Rishukyd no Kenkylu (g.v.), but
until the research of Fukuda RyoOsei, from the early sixties
onwards, there was little other than isolated items on one
or other aspect of the problems raised by the text. The
three studies -besides Toganoo's- on which I have mainly
drawn for my commentary on the text, whilst containing a
good deal of original material, are not really studies in

the vein of Rishuky® no Kenkyu (though they do point out

errors or ardgue against viewpoints in the earlier scholar's

work). The recent (May 1987) publication of Fukuda's Rishu-

kyo no Kenkyu (g.v.) has corrected this situation, and it is
hard to see this offering -basically a collection and revis-
ion of Fukuda's studies over the last twenty years- not
coming to occupy the position which Toganoo's has enjoyed
for over fifty years.

It will be of benefit to give an outline of the general
character of each of the main commentaries selected for use
in this study, and then give a short survey of other items
which have been used here in varying degrees. I will deal
with them in rough chronological order.

1) TOGANOO Shoun: Rishukyd no Kenkyl iﬁ%&ﬂz}f‘%’ 77

First published in 1930 by one of this century's leading

figures in Shingon scholarship (a high-ranking priest and
principal of Koyasan University), this work has been the

standard piece in studies on the Prajnaparamita in 150 $loka

since its publication. All work on this text since then has

taken its starting point here, not simply because there was

77. Full references for these works -including the Japanese charac-
ters- will be found in the Bibliography. Abbreviations used in my narra-
tive will be found in the List of Abbreviations, above.
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nothing comparable in scope and depth prior to the recent
publication of Fukuda's work, but also because much of the
groundwork done by Toganoo is basically reliable.

At the head of his 500-page book is a well set out edit-
ion of Amoghavajra's text, with furigana additions showing
the Japanese readings for the Chinese. Under this is Toga-
noo's own modern Japanese translation of the Sutra. After a
brief section on the peculiar characteristics of the Rishu-
kyo, we have the ten versions of the Scripture set out,
with some useful references to traditional literature on the
history of the esoteric tradition, and Toganoo's delibera-
tions on the formation of the text, which have now been
superceded. There is also basic information on the trans-
mission of the text in Japan and the mandala connected with
it.

The actual text is dealt with in the following way: each
chapter in the Sutra is dealt with in a separate chapter in
Toganoo's study. He gives the texts of the ten versions side
by side -and this includes the extended versions in Tibetan-
followed by an account of the main thrust of the particular
chapter. One of the impressive things about the material we
are offered here is the concern to place the Rishuky®o within
the broader context of the Buddhist tradition, as well as a
readiness to investigate other avenues -mainly the Tibetan
Canon- which were still in their infancy in the 1930s. After
a detailed exposition of the themes dealt with by the Sutra
in each chapter, we are given basic information regarding
the pertinent mandala. This pattern constitutes the basic
characteristic of the book, which is rounded off with a

section dealing with miscellaneous topics arising from the
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study of this Sitra./’8
In summary, we may say that though a number of detail
points in Toganoo's study are ideas and suggestions which
have not yielded fruit, or are simply errors,79 Rishukyo no
Kenkyu is nevertheless an impressive piece of work, the
inspiration for much of subsequent scholarship.

2) KAMBAYASHI Ryujo: Rishukyd Kogi ﬁ%ﬁ@% %‘ 80

Published shortly after Toganoo's work, in 1933, this is

another major scholarly achievement. The lectures are plan-
ned to follow the lines of Kukai's Monku, and Kambayashi's
Introduction gives an account of the structure of the text
and a reasonably detailed resumé of the various versions of
the Sutra before going on to analyse Amoghavajra's text item
by item. Generally, Kambayashi gives the Chinese text -again
with furigana- along with a Japanese translation, followed
by his commentary on the important terms and the overall
significance of the respective chapters.

Kogi is less adventurous than Rishukyo no Kenkyiu, keeping
very much to the traditional commentaries by Amoghavajra and
Kukai, and as such is an excellent source for the commonly
accepted interbretation of Amoghavajra's Rishukyo. The task
of commenting in detail and consistently on the text has

been accomplished well.

3) NASU Seiryu: Rishukyo Tatsui fgﬁﬁﬁ/%

78. These topics are: some historical considerations on Great Bliss
(dairaku 9L§?,, mahasukha, bde ba chen po; pp. 417ff), a study of the
relationship between Vajrapani and Vajrasattva (pp. 441ff), and an
excursus on Borobodur as a mandala of Samantabhadra-Vajrasattva (pp.
461ff).

79. There is a number of errors in his reading of the Tibetan texts,
for example.

80. For this scholar's name, I have departed from the method of roman-
isation adopted here, because this form has gained some acceptance in
the secondary literature.




-28~

Born in 1894 and a scholar of the Chizan-ha A 4 3R ,81
Nasu Seiryl is a much-respected figure in Shingon studies.
This study of the Rishukyo is much in the style of Kogi -in
fact, like the former work and the next one we shall des-
cribe (Horiuchi's Hanashi) it was originally a series of
lectures. We have an Introduction which deals with themes we
have met in the other works -the special characteristics of
the Rishukyo, contents and structure, textual history and
the mandala. Again, the main body of the book is composed of
a recension of the Chinese text, a Japanese translation,
followed by a detailed analysis of the text, item by item.
Like Kambayashi, Nasu is indebted to Amoghavajra and Kukai,
and the main value of the work -as in the case of Kogi- is
as a systematic amplification of the ideas implicit in the
two ancient commentaries.

4) HORIUCHI Kanjin: Rishukyo0 no Hanashi ﬁﬁﬁo%‘é
First published in 1978 as a fifty-page transcript of a
course of lectures given for the laity under the auspices of
the Koyasan branch of the Shingon sect, this book was supp-

lemented in 1981 by the transcripts from three further
series, given in 1978 and 1979. Whilst the four series as a
whole cover all the chapters of the text and give a good
deal of incidental information on various aspects of the
text and the thought implicit therein, the work is a word
for word transcription of the lectures and is hence quite

conversational in tone, not to mention erratic in places.

8l. One of the two major branches to develop fram the breakaway
ment known as Shingi-Shingon %ﬁ’ xﬁiéﬁ » instigated by Kakuban ©
(1094-1143) and his successors in the course of the twelfth and thir-
teenth centuries. The other is Buzan-ha EE\L( . C£. MDJT/III: 1248;
Matsunaga, Foundation II, pp. 297ff.
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Despite the lack of system, though, and the difficulty of
translating the often colloquial passages into English, it
does yield a wealth of information on how the text is viewed
and used in the modern context. This is of especial interest
-and this applies to the lectures by all three authors-
because this modern context is quite clearly and quite
consciously connected with the commentarial tradition trans-
mitted by Amoghavajra and Kukai.

A very useful feature of Hanashi is that there is a
photographic reproduction of a calligraphed version of
Amoghavajra's text82 included in the volume. This has the
divisions found in Monku in the margins, along with other
helpful notes, and is an extremely useful study tool (not
least because the mantra are written out in the shittan

/siddham script).

5) HATTA Yukio: Himitsu Kyoten: Rishukyo Mﬁé&ﬁ —3};@&

Born in 1927, Hatta brought this book out fairly recently

-1982, in fact. This work largely replaces his earlier one
on the Rishukyo, which gave an outline of esoteric thought
with reference to the Sutra in addition to a modern Japanese
translation.83 The present work, however, contains a reason-
ably informative Introduction, dealing, among other things,
with the place of the Rishukyo as a practical ritual text,
and with the structure of the Sutra. The commentary section
itself, though, adds little to what can be gleaned from the
other works. There are also several linguistic errors and

points where the interpretation is a little forced. It is

82. In the Sutra-copying (shakyG fg:%fi) tradition!
83. Hatta Yukio: Rishuky® no gendai-iyaku to mikkyo-kyori, Koyasan:
Koyasan Shuppansha, 1965.
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very useful for the mandala, however, containing as it does
illustrations of the most important versions of the mandala
for each chapter, along with some discussion. The final
section contains a useful analysis of Rishushaku and of the

Five Mystery rituals related to the Rishukyo.

6) FUKUDA RyOsei: Rishukyd no Kenklzu fi Mimﬁﬂ?z

Sono Seiritsu to Tenkai 51,?}%

Like Nasu Seiryid,84 Fukuda RyGsei is of the Chizan-ha and

Taisho University. He has -as noted above- been publishing
research on the Rishukyo for over twenty years now, and the
present volume represents the fruit of a study to which the
gentleman has devoted his life. The title echoes Toganoo's
earlier work and the content echoes the former's spirit of
adventure: there is now little to add to the detailed comm-
entaries on the text itself, which characterise the fore-
going works, and Fuk&da's study takes up the historical
questions raised by the presence of the Tibetan materials
which Toganoo first indicated, but which have largely lain
neglected since then.

The study is divided into five main parts, the formation
of the text,85‘its development, Indian and Tibetan mater-
ials, 88 Fukuda's own commentaries on important aspects of
the text87 and finally a section dealing with miscellaneous

problems connected with the Rishukyo.88

84. Who, incidentally, wrote the foreword to Fukuda's study.

85. Inter al. the question of the extended and shorter versions and
the place of the rituals related to the Rishukyd, the Five Mysteries
texts known also as the Rishu-ho F

86. Here Fukuda deals with commentaries by Jnanamitra, Anandagarbha,
Prasantamitra and Bu-ston.

87. Basically the Vajrasattva and Trilokavijaya chapters (R.1 and
R.3) and the theory of the sixteen lives through which the Bodhisattva
passes gr the attainment of Buddhahood (jlGrokusei-jobutsu-ron 4 7x %

)

88. Unfortunately, this book came into my possession too late (July




-31-

This concludes our survey of the main secondary litera-
ture used in this thesis. While a good proportion of it was
written for a lay audience, this is not to detract from its
value for the academic study of the Sutra. On the contrary,
as we have seen, it is a valuable source of information on a
commentarial tradition which can be positively identified at
least back to the middle of the eighth century -and in fact,
of course, further. In an attempt to relate this commen-
tarial tradition to the broader context of Tantric Buddhist
thought, I have availed myself of several reference works in
general use in centres of Buddhist Studies in Japan. These
are as follows:89

1) MOCHIZUKI Shinkyo: Bukkyo Daijiten (Moch:)

Dating from 1933-6, and revised in 1954-7, this is one of
the standard Buddhist encyclopedias.

2) NAKAMURA Hajime: Bukkyogo Daijiten (N:)

A more recent work (1974), not as comprehensive as the
former one, but still standard. Although some of the defini-
tions given are circular, there is still a plethora of
essential information contained here.

3) MOROHASHI Tetsuji: Daikanwa Jiten (DEWJT)

The standard Japanese dictionary of Chinese.

4) TAYA Raishun et al.: Bukkyogaku Jiten (BGJT)

A small dictionary and consequently of more limited use,

but a useful supplement nevertheless.

1987) for me to make full use of it for this thesis. However, since much
of it has been published before, the problem is not too acute, though I
may well come to make statements which ignore Fukuda's revisions.

89. Again, full references will be found in the Bibliography. I have
inserted the abbreviations I shall use in my text in bold script in
parentheses.
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5) OMURA Chokaku et al.: Mikkyo Daijiten (MDJT)

An encyclopedic dictionary of Sino-Japanese Tantrism, the
standard work in the field. For specifically Tantric termin-

ology I have relied most heavily on this and the following

item.

6) SAWA Ryuken et al.: Mikkyo Jiten (MJT)

A useful supplement to the foregoing: it contains a good
deal of historical material and helpful summaries of tradi-
tional groupings of Buddhas, Bodhisattvas, etc.

7) SAWA Ryuken (ed.): Butsuzo Zuten (BZZT)

Sets out the whole array of Buddhas, Bodhisattvas and
lesser divinities, along with illustrations, short summaries
and references to and some translations of extracts of

ritual source material.

8) HATTA Yukio: Bon/zo/kan-taish0 Rishuky0 Sakuin (Index)

Taking Tibl50 as his indexing standard, Hatta splits up
the text into just short of a thousand items of vocabulary

and cross-indexes them with Skt150 and the six Chinese

versions. The units into which Hatta divides the text are

inconsistent in places and there are minor errors in the
arrangement of the entries, sometimes making the Index

difficult to use. On the whole, though, it is a useful tool

to consult.

9) HATTA Yukio: Shingon-jiten (SJT)

A recent (1985) publication, it capably fills a gap in

research tools for Sino-Japanese Esoteric Buddhism. In the

systematic acumen displayed, it is a marked improvement on

the previous publication. This dictionary of mantra (shingon

) and dharani lists the vast majority of items from

any

7N
the most important texts in the esoteric Canon, thus facili-
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tating the systematic study of the rituals and thought of
this branch of the Tantric tradition.90

10) HEINEMANN, Robert: Chinese-Sanskrit/Sanskrit-
Chinese Dictionary (Heinemann:)

Not as comprehensive as Hatta's work, but it can supple-

ment the latter in some cases.91

This concludes our survey of the primary and secondary
materials upon which this study is based. Before proceeding
to the text itself, it will be appropriate to examine some
basic themes which pertain to the SUtra in general, or which
recur frequently in the course of the Tathagata's expos-

ition.

4. Themes

4.1. The Meaning 6f the Term Rishu 3a2ﬁ§; (naya, tshul)

Leumannd2 used the word "Lehrabschnitt" to translate
naya. This is some way from the etymology of the word, which
lies in the Sanskrit root ni, a very common word, meaning
"to lead". Hence Leumann was using Lehrabschnitt in the
sense that the teaching of the Buddha is something which
leads one from the profane state to the holy. Bearing in
mind the diversity and complexity of the Buddhist teaching,

it is no surprise that it (Lehre) should be split into

90. I have reviewed both this and Heinemann's publication (next item),
in: "Two Sino-Japanese Dharani Dictionaries", Temenos, Vol. 22 (1986,
but due out early in 1988).

91. Other reference works I have used will be rather better known:
Edgerton's Buddhist Hybrid Sanskrit Dictionary and Grammar (BHSD:),
Monier-Williams' Sanskrit-English Dictionary (MW:), Jaschke's and Das'
Tibetan-English Dictionaries, and Lokesh Chandra's Tibetan-Sanskrit
Dictionary in 2 volumes, Soothill's Dictionary of Chinese Buddhist Terms
(Soothill:) and Mathews' Chinese-English Dictionary (Mathews:). Full
references will be found in the Bibliography.

92. Op. cit., passim.
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separate divisions (Abschnitt) in accordance with the needs
and dispositions of sentient beings. That this teaching
requires effort on the part of the one who receives and
practices it becomes clear from the Tibetan: tshul is used
to indicate the manner in which one conducts93 one's life,
one's way of acting, in a more extended sense the religious
life, religious duty, even monastic vows.94

The Chinese lends itself to interpretation in similar

ways: the character chi fﬁi (Jap.: shu/michibiku, to guide,
lead) would, one supposes, be sufficient, but the presence
of the first element95 emphasises that this leading is done
on the basis of a principle (li/ri ;2. ) which is the en-
lightenment attained and embodied by the Buddha himself. It
is in this sense that I have generally translated rishu 3%&
%ﬁgyas "guiding principle", there being a transcendental
aspect implicit in the term.
4.2. The General Character of the Rishukyo

When I say, "The knowledge of the essential nature of the

Dharmadhatu," it indicates the very truth at the base of the

activity of this universe. That, in fact, is that very body

which Sakyamuni perfected in enlightenment and that is what

we revere as the body of the Buddha. The Rishukyo is regar-

ded as being explained by that Mahavairocana.
This quotation, taken from a leaflet included in a readily
available recording of the chanting of the Rishukyo,?6
reflects the type of view of the Sutra which is current on

all levels of the Shingon sect, and to be found in convers-

ation with its adherents just as much as in their academic

93. Here, Tajima: "conduite", Les Deux Grands Mandalas, p. 206 ("la
véritable 'conduite' (naya) de l7univers").

94. Cf. Jaschke: 449bf.

95. Perhaps forced by the often necessary Chinese predilection for
compounds?

96. Ninwaji Kyogaku-bu: Shingon-shi: Rishukyd/Shingyo/Kannonkyd, Pony
Cassettes, No. 21P 5018.
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writings.
In Matsunaga's view, the RishukyO represents a change

from the via negativa approach of the Prajnaparamita Sutras,

a change to an affirmative attitude to the phenomenally
existent. This implies that the fundamental passions with
which human beings are endowed, even the sexual passions,
are boldly stated in this Sutra to be the pure stage of a
Bodhisattva.?7 In its ideas, the Rishukyd draws on the
pattern of the STTS, its particular characteristic being
the esoteric transformation of the doctrine of emptiness as
found in the Prajnaparamita. This reformulation is most
strongly seen in the teaching of Great Bliss, which expres-
ses the process of striving towards and finally experiencing
enlightenment in terms often blatantly sexual.98

This sexuality -less dramatically, the Tantric concern
with the union of the active and passive aspects of the
human constitution- is given expression in this Sitra in the
presence of teachings from both the gi,ﬁg. and the chi Zg

sides of the exoteric teachings. The former is the innate

97. "Seiyoku sae shojo na bosatsu no kurai dearu to daitan ni hyomei-
sarete-iru .
MATSUNAGA Yukei: Mikkyo no Rekishi, Kyoto: Heirakuji Shoten, 1969, p.
73, of which these statements are a paraphrase.

98. There was, however, no place in the Japanese tradition for the
unorthodox views of the Tachikawa Branch (Tachlkawa—ryu LR, ),
which did.not recover from the attacks that followed in the wake of
Yukai's ,2? (1385-1416) decisive denunciation of degeneracy. This
movement, which combined Taoist Yin-Yang teachings with Buddhist esoter-
icism, is the only instance of the so-called left-handed practices in
Japan, and counted the Rishuky0 and the Yugikyo (T.XVIII/867) among its
favoured scriptures. It developed in the late Heian period as a offshoot
of the Sanb01n—ryu EE%ELFfL¢ﬁL, though it never endeared itself to its
traditional origins. Cf. MDJT/III: 1558, MJT: 488a; short reference in
Matsunaga, Foundation I, p. 299. One of the best studies is that by
MIZUHARA Gyoei: Jakyo-Tachikawa-ryu no Kenkyu, Mizuhara GyGei Zenshi,
Vol. 1, Kyoto: Dohosha Shuppansha, 1981 (orig. publ. 1922), pp. 75-239.
He also published a short article, "Tachikawa-ryu seiten-mokuroku to
genzon-shokyo no naiyo ni tsuite", Mikkyo Kenkyu, No. 4, though I have
no further details of this.
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principle which is to be realised, the latter is the active
seeking and penetration of the former. The successful union

of the two is the goal of the Tantric teachings.99

In summary, we should bring together some of the relevant
characteristics of this Sutra: on a purely practical level,
it is short enough to be included in liturgical contexts
attended by a wide variety of practitioners, both lay and
ordained, and short enough also for it to be committed to
memory fairly readily.l00 In its content, it is substantial
enough to provide a sure basis for the study of a wide
variety of Shingon teachings, not least because its primary
affiliation is with the philosophy of the Prajnaparamita
Sutras.

By the time Amoghavajra came into possession of the text,
however, the two facets of the text -the Mahayana and the
Vajrayana, as it were- had become fused into a coherent
unit, a coherence which has guaranteed its position as one
of the key items in the Shingon tradition ever since Kukai
returned to Japan with it at the beginning of the ninth
century. In addition to this basically religious function,

the comparative study of the various versions of the text

99. On these two concepts, see MATSUNAGA Yukei: "Ri to chi", Mikkyo-
gaku, No. 13/14 (Joint issue, 1977), pp. 60-71. (Also published as a
Festschrift for TAKAI Ryushid, q.v.) See also the works published in
Western languages, referred to above, passim. The following are examples
of Western pieces which deal with male/female polarity: GUENTHER, H.V.:
Yuganaddha: The Tantric View of Life, Chowkambha Sanskrit Series, No.
36, Delhi, 1956?; WAYMAN, Alex: "Female Energy and Symbolism in the
Buddhist Tantras", History of Religions, Vol. 2, No. 1 (Summer 1962),
pp. 73-111 (reprinted in his The Buddhist Tantras, New York: Weiser,
1973, pp. 164-201); "Male, Female and Androgyne -per Buddhist Tantra,
Jacob Boehme and the Greek and Taoist Mysteries", Mélanges Chinois et
Bouddhiques, 1983, pp. 592-631.

100. In fact there are many Shingon priests capable of reciting it at
will.
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promises to furnish us with important information on the
history of the esoteric tradition in China and Japan.101l

In his Rishukyo-kaidai, Kukai states there to be four

basic ideas in the Sutra: dai-san-ho-katsu Ka i;k-;ﬁ.lOZ

That is, the same ideas which underline the Shingon teaching

of the four mandala: maha-, samaya-, dharma- and karma-mand-

ala. The first indicates the Body of the Great Mandala,l03
the absolute aspect of the Sutra's teaching, that is without
beginning or end, non-generative, beyond the vicissitudes of

time, and immanent in the six visaya (roku-jin 5:252 ). As

such it covers all the manifestations of the central Tatha-
gata, that is the four Buddhas (Aksobhya, etc.), the seven-
teen Bodhisattvas of the Rishukyo and the lives of the
sixteen Great Bodhisattvas.l04

Sanmaya 2‘%}‘? is the Body of the Samaya MandalalO5
and indicates the various emblems held by the figures in the
Sutra and its mandala. These are described in the relevant
sections of the Sitra. HO ¥k indicates the Body of the
Dharma Mandala,l06 and refers to the bija found at the end
of each chapter in the Sutra and to the "Gates to Samadhi"

(sanmaji-mon f%}g?jﬁ,ﬁﬂ ) which they constitute. Dharma

here embraces both the major meanings of the term. On the

101. This detailed historical work, however, lies outwith the partic-
ular scope of this thesis.
102. Kaidai: 611c23. San 3> in these contexts is often used as an

abbreviation for sanmaya = (Skt. samaya).
103. Dai-mandara-shin <k % (maha-mandala-kaya), Kaidai:

612a5f.
104. Shibutsu ﬁ’w , Jishichi-son 4, , Juroku-daibosatsu-sho
AN AEH % Kaidai: 611C26E L,

105. S nmaya—mandara—shm / % m y (samaya-mandala-~-
kaya), Kaidai: 612a28ff.
106. Ho-mandara- shin : Jé/ (dharma-mandala-shin), Kaidai:

612b2. Taisho reads hokkai-manda ./\éﬁ here, which is obv-
iously a mistake.

UNIVERSITY
LIBRARY
LEEDS
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one hand, dharma is a single element of existence -in our
case here it indicates a single distillate of an aspect of
the absolute (in the form of sound). On the other, dharma is
nothing less than that which the Fully Enlightened One
embodies, the totality of the teaching. Through the practice
of the one (i.e. contemplation on and recitation of the
bija), one gains entryl07 to the other. That these two
aspects are intimately connected was expressed particularly
well by Th. Stcherbatsky:108

Bht, although the.conception of an element of existence has

given rise to an imposing superstructure in the shape of a

consistent system of philosophy, its inmost nature remains a

riddle. What is dharma? It is inconceivable! It is subtle!

No one will ever be able to tell what its real nature (dhar—

ma-svabhava) is! It is transcendental!
In the Shingon tradition, the places normally occupied by

the Buddhas and Bodhisattvas are taken up in the dharma-

mandala by bija, calligraphed in the shittan (siddham)

style.
, @ £ )

Finally, katsuma‘%ﬂ is the Body of the Karma Manda-
1a.109 This means the actions of the various protagonists in
the ritual drama which the Rishukyo represents, that is the
mudra, the bodily postures adopted by them when they expound
the Additional Explanation (jusetsu ﬁ%ﬁ,) at the end of
each step in the ritual. This comes out clearly in Kukai's
text:

Next, "karma": that is, Vajrapani's left hand £ rmlng the
Seal of Adanantlne Pride (kongo—man-ln ), Maha-

vairocana holding the Seal of the Wisdom FlSt ( 1ken-1n‘53
2?-@ﬂ ), Trilokavijaya abiding in his rampant, subjugatory

107. Hence the term mon ﬁa , Mukha.

108. Th. Stcherbatsky: The Central Conception of Buddhism, Delhi:
Motilal Banarsidass, 1970, p. 75. ;g:
109. The text (Kaidai: 612b3ff) has only katsuma—mandarajﬁa g%
2&— (karma-mandala), though we should of course understand -sh1n

(kaya), by analogy with the other three.
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aspect (kofuku-risso ﬁ;iiiﬁa ), Avalokitesvara genera-
ting the vigour which opens_the lotus flower: in this man-
ner, the grandeur (igi ) and the actions (]jigo £ r%)
of the Exalted Ones' hands and feetllO is called the karfia=
mandala.

(Kaidai: 612b3-7)

This fourfold analysis, which is based on the teaching of
the four Families,lll ryns throughout the Sutra. It is of
course also found in Amoghavajra's commentaries, and we
shall be looking at representative passages from these in
the course of our treatment of the text.

This pattern of four differentiated aspects revolving
around a central, undifferentiated principle is the kernel
of the Rishukyo, the key to any understanding of the thought
and practice contained within its ritual framework. The
number of chapters -more precisely stages-112 jis determined
by this idea, as is the number of Bodhisattvas in the basic
mandala. That is, we have the central principle -here re-
presented by Vajrasattva- surrounded by four cycles each of
four Bodhisattvas, giving seventeen in all. Precisely how
this works in the text, and the various permutations which
occur, will become apparent as we progress through the text
itself.

The fact that five kula are dealt with indicates that the

basic affiliation of the SUtra is to the Vajrasekhara-sitra

110. I.e. the actions they perform with their hands and feet, since
the term mudra is only restricted to hand movements in its narrower
sense. P

111. More commonly five (gobu 7 , panca-kula), since the Tathagata
Family of the centre is implicit in the scheme.

112. The term dan ER. one of the most common designations found in the
secondary literatur€ which are used to refer to those units of text
which I have called "Chapter" and referred to in abbreviation as "R."
(R.1, etc.). QQQ‘E4L may be translated as "step", "stage", "station",
implying steps in a series of ritual enactments whose purpose extends
from the raising of the bodhicitta to the consummatory experience of
enlightenment and expression as action for the benefit of sentient
beings. Sho I% -used by Kukai- is also found frequently.
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(Kongocho-kyo &@]ﬂé& ). This Sutra is described by

Kikai as a differentiated manifestation of the true Sutra,
the latter being said to encompass the vastness of the
Dharmakaya itself:

That is to say, "Vajrasekhara", then, is of_three kinds:
first, the dharma; second, the adumbration;113 third, the
person. First, the dharma: this Vajra-yoga-siitrall4 has two
versions, the extended version (ko-hon ‘jF.), that is the
dharma-mandala which the Dharma-buddha "perpetually explains.
Next, the differentiated version (bunryu-hon éﬁ‘; )y
that is the Sttra in 100,000 verses which was transmitted by
Nagarjuna. Further, this version has a Sutra in eighteen
Assemblies. This Sutra <i.e. the Rishukyo> is in fact the
sixth of the eighteen assemblies. Then again, in "dharma"
there are four aspects.ll5 First, the dharma of teaching
(kyo -the ten thousand verses actively explain the
Sutra. Second, the dharma of the principle (ri ¥4 ) -that
which is explained by the ten thousand verses. Third, the
dharma of practice (gyo 4 ) -actively contemplating the
Three Mysteries. Fourth, the dharma of the fruit (5§H§§~)
-the attainments of active practice.

(Kaidai: 611a23-29)

That this Vajrasekhara-sitra ever existed as an actual

.text is highly doubtful, and Amoghavajra's digest of its
eighteen Assemblies -dealt with above- is the only proof we

have of its existence.ll7 The only texts which would seem to

113. Yu/tatoeru % analogy, intimation, similarity, resemblance. The
idea is that this aspect of the Sitra is more readily perceptible to
the less enlightened, and has something in common with the idea behind
the shadows in Plato's cave. I have only quoted Kukai's explanation of
the dharma, the material on the adumbration and the person not being
strictly relevant here.

114. Kongo-yuga-kyo ﬁﬂn ﬁ%ﬂ&i

115. Literally, "dharma-in/four.”

116. The text has no-gyt no-gyo no ku jﬂéfﬁ'd?lﬂ . NO is contrasted in this
passage with sho , which means that a translation should bring out
the contrast between active and passive verbal meanings. Gyo 47 is
commonly used to indicate the practice of the Buddhist Path in the most
general sense. Finally, I suspect that ku iﬂ is used in the sense of
the shojo-ku % §& %] later in the Rishukyd: that is, there is an
ambiguity which has been carried over from the Skt. pada. This ambiguity
consists in its reference to degrees of spiritual attainment in addition
to the more prosaic meaning of phrase, sentence or metre. (See below,
Chapter Two, §3.2, on the Epithets of Purity).

117. That is, all the references to the VajraSekhara-sitra ultimately
lead back to Amoghavajra. For a succinct account of the eighteen assem-
blies and the problems which Amoghavajra's text raises, see Matsunaga,
Ron: pp. 187-91 (where there is a table setting out the Assemblies in
Juhachi-e-shiki).
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be identifiable from the information supplied in the Ju-

hachi-e-shiki are those corresponding to the first (Tattva-

sangraha), sixth (Naya, i.e. the Rishukyd), thirteenth (Dai-

sanmaya-shinjitsu-yuga ﬂﬁgﬁﬁ\ %;ﬁz/m ),118 anqd

fifteenth Assemblies.ll9 For our purposes here, though, it

is sufficient to state that the five Family pattern of the

Tattvasangraha is typical of the Thunderbolt aspect of

Shingon teachings,l20 apng it is this aspect which is pre-
eminent in the Rishukyd.

Pre-eminent, however, does not mean exclusive, and this
is the key to the popularity of the Rishukyo in the Shingon
tradition, among clergy and laity alike. For although the
most marked affiliations of the Rishukyo are to the Thunder-
bolt aspect of the esoteric transmission, the text contains
important indicators that this not entirely the case. As we
shall see presently, there are three important points in
this Scripture which indicate that the two basic realms are
both present: first, in the opening Assembly of the Rishukyd

Mahavairocana sits in the posture of the Mahavairocana-

sutra, despite the fact that the remaining indications are

to the Vajrasekhara-siitra. Secondly, the following two

chapters (R.1 and R.2) -i.e. the first teachings in the
Stutra proper- give respectively a statement of the state of
enlightenment (the principle which is to be attained or
penetrated) and the active realisation of that enlightenment

(the wisdom which enables the attainment of enlightenment).

118. *Maha-samaya-tattva-yoga, referred to in Gijutsu, g.v.

119. The fifteenth Assembly (Himitsu-shue-yuga Ffg? 5i_§ﬁg{1y )
would seem to correspond with the Guhyasamaja-tantra.

120. That is, teachings relating to the Vajradhatu, Kong6kai4£ﬁﬁdj;;,
in contrast to the Womb aspect, Taizo }%&ﬁﬁ‘, Garbhakosa, which is
explained in the Dainichikyd -K @ 4% , *Mahavairocana-sutra.
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Finally, the last chapter (R.17) is an exposition of the
coﬁsummate attainment of the Adamantine Being (Vajrasattva),
abiding in his fourfold samadhi.

It would be appropriate now to take a brief look at the

essential themes in the thinking behind the concept of the

Five Families (go-bu ﬁ%f‘ , panica-kula), and the related

concepts of the Five Buddhas (go-butsu jﬁgﬁﬁ , panca-bud-
dha)l2l and the Five Wisdoms (gochi ﬁg , panica-jnana).

4.3. Five Buddhas, Five Families, Five Wisdoms
There is a fine passage on the Five Wisdoms in the
writings of Kukai, where he likens each of them to a quality
of water:122

The nature of water being clear and quiescent, one likens
its manifesting all forms and characteristics to the Great
Mirror Wisdom; the equality with which all the ten thousand
things are reflected in that water, without higher or lower,
one likens to the Wisdom of Equality; bringing forth cogniz-
ance of differences and distinctions of all forms and char-
acteristics in that water one likens to the Wonderful
Wisdom which Contemplates Distinctions; that water as a
sphere quite without limit one likens to the Wisdom of the
Essential Nature of the Dharmadhatu; and bringing about
prosperity and growth in the manner of water, one likens to
the Wisdam which Perfects that to be Done.

The order in which Kukai gives these wisdoms is slightly
different from the usual one, so let us take them each in

turn, beginning with that which is regarded as absolute.l23

121. Or Go-nyorai jﬂ&?ﬂﬁ. (panca-tathagata); the term dhyani-buddha,
commonly encountered in Western language materials, is not attested to
in our sources.

122. HizOki, KObO Daishi Zenshu II, p. 10, quoted (in Japanese trans-
lation) in KANAOKA Shuyu: Mikkyo no Tetsugaku, Sara Sosho 18, Kyoto:
Heirakuji Shoten, 1969, p. 169.

123. I shall use material written by contemporary Japanese scholars
here, not because other material is lacking in any way, but because the
vocabulary used, and the manner of explaining things fits in with the
literature we shall be examining in conjunction with our commentary
below. This touches on a general point of methodology for this thesis,
in that I have felt it necessary to restate perfectly orthodox Buddhist
teachings in the Japanese manner, in order to give a coherent and cohes-
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1) Hokkai-taisho-chi S&,ﬁ%%g (dharmadhatu-sva-

bhava-jnana): this is the wisdom possessed by Mahavairocana

in his absolute aspect, free from all distinctions and

differentiated functioning. It is the power of Mahavairo-
cana's wisdom as a whole, the summation of the virtues of
all the wisdoms.l24 1p the vog3cara analysis it refers to

the transformation of the amala-vijiana, the ninth con-

sciousness.

2) Daienkyo-chi Kﬁ&% (adar$a-jnana): this is the

first movement of transformed consciousness and its function
is simply to reflect phenomena as they are, without any
further reaction, in the manner of a mirror. In the original

scheme formulated by the Yogacarins, adar$a-jnana was the

basic wisdom, and the position it has come to occupy in the
esoteric tradition is a later development.125 Finally, it
corresponds to the turning of the dlaya-vijnana.

3) Byodosho-chi 4125*!1%3 (samata-jnana): this refers
to the essential sameness or equality (byodosho) of dharma,

in that they are all non-substantial in their true nature.
This identity is seen as identical with the postulate that
all sentient beings are endowed with the Buddha-nature, and

therefore are all of equal worth.l26 samata-jfiana relates to

the seventh consciousness, mano-vijnana.

ive account of the corpus of Shingon teachings centred on the Rishukyo.

124. "Dainichi-nyorai no zenchi no noryoku (issaichi-sha — €V 4g )
wo arawashita mono de, mukashi kara gochi no sotoku to iwareru no wa
MmumdmeO@ NEKOIWNEDID L2250 T 59

T n KRAB VL b AL amtstw D THT] o
(Kanaoka Tetsugaku, p. 169).

125. Cf. Kanaoka, Tetsugaku, p. 169f.

126. We frequently meet the word kachi /ﬁﬁ& , value or worth, in
writings on this wisdom and the related Buddha, Ratnasambhava.




-44-

4) Myokanzat-chi A@ﬁﬁg (pratyaveksana-jnana): the

Chinese rendering reads literally, "Wonderful-contemplation-

border-wisdom", and indicates that the Bodhisattva who has
attained this wisdom is capable of discriminating between
dharma with complete purity of perception, and that this is
the basis of his ability to formulate and execute skilful
means for the benefit of sentient beings.l27 purity iden-
tifies the emblem of the western direction, namely the
lotus flower, and dharma identifies the major characteristic
of this stage in the process of emanation from the central
principle. On the one hand it is dharma in the sense of the
individual elements of existence which the Bodhisattva
contemplates in their interrelatedness. On the other it is
dharma in the sense of the truth of the Buddha's teaching,
which lends the aspect of radiance or illumination to this
phase of the unfolding of the central wisdom, and which
ensures that the specific actions in the next step are

well-founded. Pratyaveksana-jnana corresponds to manas, that

which co-ordinates the input from the sense-data.

5) Joshosa-chi ﬁﬁ&f% (krtanusthana-jnana): jé#?

occurs in a wide variety of contexts in Sino-Japanese Bud-

dhism, with the meaning of to complete, attain, accomplish,
perform adequately. Shosa ﬁﬁ%?? is passive in meaning and
indicates that which is to be done (as a duty incumbent upon
one in the position of a Bodhisattva). This wisdom is thus
that which enables the Bodhisattva to perform actions which
are of benefit to sentient beings, whether these benefits

are of a mundane or a supramundane nature. As we saw in the

127. This activity belongs to the next, final stage in this process.
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previous paragraph, the basis on which he performs these
tasks is the correct perception of the workings of the
things of the world, without which it would not be possible
to act properly. In line with the practical, concrete nature
of this wisdom, it is aligned with the first five conscious-
nesses in the Yogacara analysis, namely the sense-conscious-
nesses.

We have mentioned that the first and central wisdom is

connected with Mahavairocana, and that samatd-jnana is

connected with Ratnasambhava. All these wisdoms have their
associated Buddha, and these are assigned in the following

order, beginning with adar$a-jnana: Aksobhya-Ratnasambhava-

Amitabha-Amoghasiddhi. Aksobhya is associated with the

bodhicitta, both innate and generated through practice, and

his family is connected with the raising and nurturing of
this essential connection to the Buddha's enlightenment

(hotsu-bodai-shin éﬁ%?gféd\? ). Ratnasambhava is that gem

innate in sentient beings, namely identity in their inner-
most nature with Buddha-nature itself. This raw gem, how-
ever, must be refined before it can manifest unhindered
enlightenment,.so there is the further association with the

cultivation of the bodhicitta (shugyd 4”% {5’ ) through the

practice of the three mysteries (sanmitsu '-}E} ).128

This cultivation then of course leads to the attainment
of enlightenment (bodai 35}%5;), which is associated with
the third position after the central wisdom, the domain of
Amitabha. In line with the Mahayana ideas of the duty of the

Bodhisattva to share his insight with the rest of sentient

128. I.e. the yogic practices related to body (mudra), speech (mantra)
and mind (samadhi).
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creation, the subsequent stage is then entry into nirvana
(nehan/nyu 5%@3&,&)~ ), a nirvana which is not static, for
there is a final stage, designated hoben jﬁ'ﬁi;.(ggéxg):
which is the "ultimate extent"” (kukyo ‘ﬁ.jﬁ,) of the Shingon
teachings, and which makes it encumbent upon one to fulfil
the Bodhisattva vow through skilful means: "In addition to
having oneself attained the wonderful fruit of the esoteric
teachings, it means the stage where one begins the work of
transforming and leading others."129 1t will be helpful to
summarise these as related teachings and correspondences in

tabular form:

129. "Jibun ga mikkyo no myoka wo eta ue wa, hoka wo kedo-suru hata-

raki wo hajimeru kurai wo iu 4&M"ﬁ{%@m&gﬁ\%@t;w%t%{bﬁ%)@éﬁ% h%
e .

ﬁ724§1f,c|§ ." MJT: 221b, upon which much of foregoing is bas
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TABLE I.l: CORRESPONDENCES TO THE FIVE FAMILIES!

Families
Buddhas:

Vajra-dh.
Garbha-k.

Bija?
Directions
Jnana
Vijnana
Vrtti

Elements
Colours
Vidyaraja3
Asana
Emblem?

Tathagata

Maha-

vairocana

vam

Centre
Dharmadhatu
Amala-*

upaya

Water
White
Acala
Lion

Stupa

Vajra Ratna Padma

Aksobhya Ratnasambh. Amitabha

Ratnaketu  Samkusu- Amitayus
mitaraja

Hump? Trah Hrih

East South West

adarsa-*  Samata-*  Pratyaveks.

alaya-* mano-* manas

raising the cultivating realising

bodhicitta bodhicitta bodhi

Fire Earth Space

Blue Yellow Red

Trilokavij. Kundalin  Yamantaka®

Elephant® Horse Peacock

vajra’ Gem Lotus?

Karma

Amoghasiddhi
Dundubhi-
nirghosa
Ah
North
Krtyanusth.
five senses
entering
nirvana
Wind
Green/Black
Vajrayaksa
Garuda
viévavajral0

1. This table is largely drawn from MJT: 220, with a few additions and
amendments in line with the particular material we are dealing with
here. Tajima Ryujun: Les Deux Grands Mandalas, p. 266, also has a

useful table.

2. In the Vajradhatu. Of the bija in the GarbhakoSa, only that per-
taining to Mahavairocana (a) is relevant 1n/;he Rishukyo.
3. Also known as gyoryorln—shln

the body which manifests in the disc where

%’:ﬁz , a term which indicates
ntient beings are trans-

formed through wrath. One should note that the particular form in our
Sutra is that of Trilokavijaya, who belongs to the same Family as Akso-
bhya and Vajrasattva.

4, The vajra-ghanta (reisho 41&23?), being a unification of the two

major aspects, Thunderbolt and L

teachings as a whole.
5. This is the most important bija in the Rishukyo.
6. Also the asana of Samantabhadra, who figures strongly in sources

and secondary materials related to the Rishuky®.
7. The five-pronged type.
8. See Hobogirin VI: 652-670.
9. Or single vajra.
10. Or three-pronged vajra.

us, is regarded as summarising the
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4.4, The Sixteen Great Bodhisattvas in the
Vajradhatu Mandala

This group of divinities, known as the juroku-daibosatsu

"'5”\ Ké?]i in the Sino-Japanese tradition, is primarily

known from the innermost Assembly in the Vajradhatu Mandala,
the J6jin-ne )@ 5 %.130 The group does not appear in the

Rishukyo, but since it is implied in the teachings in R.3 to
R.6, given by the first four -i.e. the primary four- Bodhi-

sattvas of the Sutra, I shall deal with them here for future
reference.

Let us first look at the context in which they properly
appear, the central Assembly of the Vajradhatu Mandala, that
which shows the complete body (jojin ﬁyﬁ ) of Mahavairo-
cana, thus making it the paradigm of the Vajradhatu.l31
There are three enclosures in this central mandala, and it
is the central temenés which is of greatest significance,132

The central divinities arise on the background of a lunar
disc (gachi-rin faq%h), in esoteric thought a ubiquitous
symbol for the luminosity of mind, the basis of the develop-
ment of the five knowledges. There are five main figures,

namely the Five Tathagatas we have just dealt with.

130. They also occupy a significant place in the STTS, constituting
the epiphany which is the first major event there (STTS I.l: 11-42;
T.882: 342b29-348c26). However, as Snellgrove remarked in his Introduc-
tion to his and Lokesh Chandra's facsimile edition of the STTS, this
occurrence is actually out of its proper context: "As observed above the
main rationale of these nine sections seems to consist in their more or
less equal length. Owing to their considerable importance, there may be
some justification in dealing with the Sixteen Great Bodhisattvas in a
separate section (I), but this division breaks up the set of divinities
of the Vajradhatu-mandala" (op. cit., p. 10).

131. Talking of the J0jin-ne, Tajima writes: "Celui-ci est le mandala
central et le plus important; il est, pourrait-on dire, le Vajradhatu-
mandala par excellence" (Les Deux Mandalas, p. 161). I shall say little
here which is not dealt with on pp. 161-90 of Tajima's work.

132. The outer one contains twenty protective deva and the middle
enclosure has the thousand Bodhisattvas of the Bhadrakalpa in addition
to the four Outer Offering and four Gathering Bodhisattvas.
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These are the Buddhas primarily referred to by the term

issai-nyorai /‘md@& (sarva-tathagata), which occurs

with great frequency. Mahavairocana in the centre is sur-
rounded by the four paramita Bodhisattvas, each of whom
pertains to one of the Families, beginning with Vajrapara-
mita in the East and finishing with Karmaparamitd in the
North. The four Buddhas surrounding Mahavairocana each abide
in lunar discs within the central disc, and are surrounded
by the sixteen Great Bodhisattvas, there being four of the
latter assigned to each Buddha. The order in which these
sixteen Bodhisattvas emanate is determined by the position
nearest Mahavairocana. The set is completed by the presence
of eight Bodhisattvas whose primary function is offering or
worship (kuyo %% » puja), and four who are responsible
for presiding over the gates to the mandala and gathering
sentient beings outside its bounds into the supra-mundane
realm. These last are known as Sangraha-bodhisattva (sho-

bosat su 22%%&_). Altogether, this gives us a total of

thirty seven divinities, known collectively in the Japanese

-
tradition as kongBkai—sag’Gshichi—sonéw%;—+ "tl g ’

the "Thirty-seven Divinities of the Vajradhiatu".l33 1f ye

set them out in tabular form, we shall have a better picture
of the context in which the sixteen Great Bodhisattvas are

found.l34 Table I.2 follows.

133. On these thirty seven Worthy Ones and their context, in addition
to the passage by Tajima referred to above, see Snellgrove, Tattvasan-
graha, Introduction, passim; Kanaoka: Tetsugaku, pp. 127ff; NAKAGAWA
Zenkyo: "Shingon-kyogaku kara mita ryobu-mandara", in Matsunaga Yukei,
ed.: Mandara -iro to katachi no imi-suru mono-, Asahi Culture Books, No.
19, Osaka: Osaka Shoseki, 1983, pp. 33-84, esp. pp. 70-84; HORIUCHI
Kanjin: "Kongokai sanjUshichi-son no sonmei ni tsuite", MikkyO Bunka,
No. 69/70 (Nov. 1964), pp. 152-8.

134. Cf. SJT: 357f and 563bf.
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TABLE I.2: THE PRINCIPAL MEMBERS OF THE JOJIN-NE

CENTRE (Mahavairocana, Dainichi

Vajraparamita Kongoharamitsu i@ﬂfﬁz*ﬁ, East
Ratnaparamita Hoharamitsu £ South
Dharmaparamita Hoharamitsu * West
Karmaparamita Katsuharamitsu i&[ﬂ;} North
EAST (Aksobhya, Ashuku F{[&ﬁ ) .
~ Vajra-sattva Kongo-satta ﬁ& West
vVajra-raja Kongo-o % North
Vajra-raga Kongo-ai g South
vajra-sadhu Kongo-ki 2 East
SOUTH (Ratnasambhava, HOshd ‘/74gi ),
" Vajra-ratna Kongo-hod %> North
Vajra-teja Kongo-ko % East
Vajra-ketu Kongo-do @?\ West
vVajra-hasa Kongo-sho % South
WEST (Amitdbha, amida §f gﬁ% )
Vajra-dharma Kongo-ho A East
Vajra-tiksna Kongo-ri A South
Vajra-hetu Kongo-in (ﬁ North
Vajra-bhasa Kongo-go ] West
- N N
NORTH (Amoghasiddhi, FukUjoju g‘fﬁp ﬁx) )
Vajra-karma Kongo-go % South
Vajra-raksa Kongd-go 25 West
Vajra-yaksa Kongo-ge East
Vajra-samdhi Kongo-ken 4? North

INNER OFFERING BODHISATTVAS

These Bodhisattvas manifest for the purpose of Mahavairocana's wor-
ship towards the four Buddhas.

Vajra-lasi Kongo-ki jﬁ? Joy SE
vajra-mala Kongo-man %%, Wig SW
Vajra-gita Kongo-ka %ﬁ_ Song NW
Vajra-nrta - Kongo-bu %% Dance NE

Vajralasi's offering is towards Aksobhya, Vajramala's towards Ratna-
sambhava, Vajragita's towards Amitabha and Vajranrta's towards Amogha-
siddhi.

OUTER OFFERING BODHISATTVAS

These Bodhisattvas manifest for the purpose of directing the Four
Buddhas' worship back towards Mahavairocana.

vVajra-dhipa Kongo-ko ;é} Incense SE
Vajra-puspa Kongo-ge 3? Flower SW
Vajra-loka Kongo-to kﬁ’§§ Lamp NW
Vajra-gandha Kongo-2zuko 2%% Unguent NE

The direction of worship for these Bodhisattvas is: Vajra-dhupa
receives from Aksobhya, Vajra-puspa receives from Ratnasambhava, Vajra-
loka from Amitabha, and Vajra-gandha from Amoghasiddhi.
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5. Some Points on Methods and Conventions

Before we proceed to the text, there are a couple of
points concerning the formal appearance and framework of the
present thesis which ought to be clarified.

First, the question of Sanskrit equivalents in the Chin-
ese texts, which can be a thorny one, due in the main to the
considerable linguistic problems encountered in the transla-
tion of the Buddhist Canon into Chinese.l35 Whilst many
terms can be positively identified, many again are really
far too removed from the original context for us to be able
to use the term "equivalent" unreservedly. In this work, I
have given Sanskrit equivalents where possible, but with
differing degrees of authority and always with this caveat
in mind. Where I have artificially reconstructed a Sanskrit
term, for the benefit of a measure of standardisation and
the benefit of those without a knowledge of Japanese and
Chinese, I have marked my suggestion with an asterisk, thus:

*mahabhihkhu.

Many Japanese periodicals include articles written both
in Japanese and in European languages. In such cases, the
two types of writing are arranged at opposite ends of the

publication, sometimes resulting in two different forms of

pagination, or in a reversed page reference (e.g., "pp. 66-
54"). In such cases, I have indicated the unorthodox pagina-
tion with the words, "reversed pagination", or the abbrevia-

tion, "rev. pag."

135. These problems were_rather more pronounced than those encountered
by the Tibetans, for example.
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Where technical terms, names of historical personages and
the like occur, I have i;corporated the relevant Chinese and
Japanese characters into the body of the thesis. However, in
the case of references to secondary literature, mainly
modern Japanese works, I have not done so, but have merely
included them in the Bibliography. Neither have I repeated
the characters every time they occur in my text, but only on
the first occurrence in a chapter, or when doing so contri-
butes to clarity. Readers wishing to be reminded of specific
characters may refer to the Glossary at the back of the

thesis, which also gives a page reference to the first

occurrence of a term.

Finally, I should summarise here the essential points of
the methodology for this thesis and make its limitations

Cclear.

In dealing with material of the present sort, it is
almost impossible to obtain a sufficiently full picture of
the subject iniquestion if one restricts one's investiga-
tions to materials contemporary with the object of research.
Further, restricting an inquiry in this manner runs the risk
of remaining an exercise in historical curiosity: my concern
is to examine the present, living tradition, in order to
obtain as coherent and relevant a picture of the religious
significance of the text in question as possible. The basic
standpoint of the present thesis is that of Religious Stud-
ies and I do not, therefore, attempt to make firm historical

or philological assertions, not least because of the very



-53-

basic work necessary on the Tibetan sources,l136

Taking the Rishukyo in the context of a contemporary
tradition -i.e. the Shingon sect in Japan, centred on Koya-
san in Wakayama Prefecture- as my starting point does how-
ever give a firm basis for further study of the Sutra. It
also makes clear that an integral part of the contemporary
tradition is the fact that the interpretations now current
at all levels of the life of the Shingon sect can be traced
back with certainty to Amoghavajra in the middle of the
eighth century and to Kukai at the beginning of the ninth.
That this tradition is both unbroken and admits of creative '
re-interpretation is a further impressive aspect of the
SlGtra's position in Mikkyd.l137

The various historical and philological questions which
arise during a detailed study of this text will have to
await another day, but it is hoped that the present study

will help form the groundwork for such research.

136. Whilst I have studied the short Tibetan version (Tibl50), for the
other Tibetan texts I have merely followed the secondary work available
in Japanese and detailed in the course of my text. Whilst I do make some
textual comments arising from the reading of the Tibl50, these are not
central to my main concerns.

137. And, of course, Mikkyo itself.
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PART I1I

CHAPTER ONE

. Z/\
THE PRELIMINARY SECTION (jo-bun %' : R.P)

() () 784al2
2
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Do SuaA A Bsngonr—mr EEH Jo 8
Plhp R rSpmacs e ARE K
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IYEECDERRA XFHET Hg
Cross-references
986a24-b24 T.242: 78lcl2- Skt.150: 1:1-12
776a3-17 782a2 Tib.150: 12:1-13:9
778b18-cl7 T.243: 784al2-bl
T.244: 786b21-c8
Translation

1Thus 2did I hear 3at a certain time: 4athe Lord 4l’who
has accomplished the most excellent sacramental wisdom of
the adamantine grace of all the Tathagatas; °who by dint of
his attainment of the consacratory gemmed diadem of all the
Tathdgatas is ruler of the three spheres; ®who has attained
the unified, natural existence which derives from all the
Tathagatas' wisdom of all knowledges, Twho is capable of
performing the various actions of the sameness of all the
Seals of all the Tathagatas, 8thereby bringing to complete
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satisfaction all the functions of desire in all the spheres
of sentient beings, inexhaustible and without remainder;
9%who at all times in the three worlds is perpetually adam-
antine in his functions of body, speech and mind, 10mMah3-
vairocana, llwas residing in the palace of the paranirmita-

vasavartin heaven in the sphere of desire: 124 great jewel-

led hall, which they always praise as blessed when sojourn-
ing there.l

131t is variously ornamented, l4with bells large and
small and banners, striking and fluttering in a soft
breeze; with gems, wigs and necklaces like a full moon
l5and, furthermore, resplendent.

16He was attended by a throng of eighty myriads of Bodhi-
sattvas, namely l7Vajrap§pi Bodhisattva, the Great Being,
18avalokite$vara Bodhisattva, the Great Being, l9Xk3Sagar-
bha Bodhisattva, the Great Being, 29vajramusti Bodhisattva,
the Great Being, 2lMafijuérI Bodhisattva, the Great Being,
22Sacittotpada—dharmacakra—pravartin Bodhisattva, the Great
Being, 23Gaganagaﬁja Bodhisattva, the Great Being and 2453y~
vamara-pramardin Bodhisattva, the Great Being.

25Thus attended by this throng of Great Bodhisattvas,
surrounded and reverenced by them he expounded the teach-
ing: 26good in the beginning, the middle and the end; exqui-
site in its words and their purport; of pure unity; perfect-
ly satisfying; pure and integral.

1. Conze: "When Tathagatas visit it, they all laud it as full of
blessings" (SPT: 184). "Abide" translates yu (viharati), which N:
1379b gives as: "Exist, be; be doing, reside, travel, wander around,
traverse; temporarily stop at a place and relax." Cf. also Hanashi: 141,
"A place where the Buddhas come and go."
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2. Commentary

2.1. The Structure of the Preliminary Section

On the pattern established early in the Buddhist tradi-
tion, our Sutra exhibits the format of most scriptures,
from the earliest written sources onwards, and is in its
outer form hence part of the mainstream tradition. In the
Sino-Japanese tradition a Sutra is divided into three main

sections, as follows:

1) The Prelimipary Section (jo-bun %4}, josetsu-bun Eﬁ"g:f\,ff.'\
or engi—bunéﬁgy ) in which the scene of the scripture is
so to speak set.

2) The Main Section, the "True Teaching Section" (shoshu-
wilﬁ’n‘) or "Main Discourse"™ (honron ’g%), where the
particular teaching of that Sutra is given.

3) The Final Section (literq;ly, "The section which flows
and penetrates (ruzﬁ—bunifgjgéf)), in which laudatory verses
and other edifying material are found.

The Preliminary Section, which interests us here, is
further divided into so-called "accomplishments" or "fruit-
ions"3 -five, six or seven, according to the relevant school
of thought.4 The commonest division, however, is usually

given along the following lines:>

2. This way of dividing the Sutras is traced back to Taoc-an (312-85,
Eastern Ch'in), who compiled and catalogued a vast amount of the Buddh-
ist literature extant in the China of his day (cf. K. Ch'en: Buddhism in
China, Princeton: Princeton Univ. Press, 1964, p. 94ff). The final
section is "that which flows and penetrates" in the sense of the Bud-
dha's teaching flowing out from the point of the discourse and being
disseminated throughout the cosmos (cf. N: 1433b).

3. Joju fﬁ %4, siddhi. I prefer the translation "fruition" in the
context here in order to distinguish the strictly Tantric usage of the
term. It is of course closely related to that usage, but the emphasis is
different. In this case, it is the fruition of the karma produced in
spiritual effort, the ripening of seeds which enables the person con-
cerned to hear and understand the exposition at a certain time, in a
certain place, by a certain expositor and accompanied by a certain
retinue, the whole of which is received with the appropriate measure of
faith. Mochizuki specifically mentions karmic causes as an important
factor: "If the six karmic factors are not present, the teaching will
not in fact take place. There must necessarily be six of these; accord-
ingly one calls them 'fruitions'" (Moch: 5066a).

4. T have not investigated this further.

5. Cf Moch: 5066a; BGJT: 463a.
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\
1) Fruition of faith (shin-35ju 4G40
~-corresponding to nyo-ze {0 %/
2) Fruition of hearing (mon-joju
-corresponding t
3) Fruition of time (ji-joju Yy
-corresponding to ichi-ji — g

N

4) Fruition of the expositor (shi-joju 4 Fyif.\)

~corresponding to ba,g:abon Z}-‘W%
é ) ”»

5) Fruition of place (sho-joju
: -corresponding “to’ zai=
6) Fruition of the assembly (shi-joju . _gf, )
-corresponding to yo-hachiju %\—h .o
This is the explanation given by Tsung-mi tf{Z% (779-840)

in his Bussetsu-urabonkyo-sho %%fﬁ&ﬁé@ﬁ though it

is deviated from in various ways -by Yiian-tse ﬁ’ﬂ' , for

example.7 It will be useful to take a look at his analysis,
since it brings out some important points connected with the

exposition of Sutra teachings in general:

Nyoze &p%/shows how the Slitra was heard (shomon no ho
0;5;«\), 1.€. in the subsequent, specific way, in which the

aker has faith. ‘
2) Ga QV indicates the person capable of hearing (ndbun no
hito_%g #HJM ), i.e. the one whose karma is such that he
is able"to hear the teaching directly. This becames more
crucial in esoteric texts because they take place in spec-
ific realms removed from the mundane sphere. We will see
below in our specific account of the Rishukyo's expositor
how important this detail is.
3) Mon shows the hgarer to be familiar with the purport -
of the Sbunds (onshi 3% 3Y%) of the Sitra: i.e. in exoteric
texts the ability to understand and remember what is said,
in esoteric texts the ability to understand the profounder
meaning of sound.
4) Ichiji "ﬂ% shows the opportune nature of the teaching,9
i.e. everything happens according to the fruition of one's
past actionsl0 and hence the opportunity of hearing a Sitra

6. T.XXXIX/1792: 505a-512c. Material can also be found in his Kongo-
kyo-sbron-sanyd &#) # REEHE, T.XXXI11/1701: 155¢c (cf. also N: 1433d).
See also de Visser, Ancient Buddhism in Japan, Vol. I, p. 61, for brief
information on Tsung-mi.

7. One might combine the expositor and the place into one fruition, or
separate the hearer and his having heard, which is the case in Yiian-
tse's Commentary on the Sitra for Benevolent Kings (NinnokyG-sho 4;?_%.
AY, T.XXX/1708: 35%9a-427c). Cf. also Moch: 5066b.

8. Kukai, as we shall see presently, refers to this aspect of the
receipt of a Sutra as mon-ji, "hear and hold/grasp®". Horiuchi in turn
describes this as "hold in the mind (tamotsu)®, etc. (Hanashi: 74).

9. Mochizuki: "It corresponds well with time and occasion (yoku ji-ki
ni kai-suru RS e 41, )", loc. cit.

10. Ijuku ?L , vipaka (N: 3é6a).

had -1V
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expounded indicates the reward for past wholesome action, an
opportunity which in the context of the uncertainty and
transcience of this existence must be taken seriously and
earnestly.

5) shu £ brings forth the Buddha as the Master capable of
expounding the teaching (no-setsu no shigaiﬁ, w0,

6) §Qg/ﬁ; shows where the exposition takes place.

7) Shu 5 shows that not only the hearer was present, but
that thé éxposition was also witnessed by an assembly of
spiritually accomplished beings, either great monks (dai-

biku » *mahabihkhu), or in the case of the Rishukyo
an assembly of Great Bodhisattvas (dai-bosatsu-shu éi“fffé

£7).
4&.

This whole is described by Ylian-tse as the opening up of
. . . . {7” o
truth (shintai wa kai-shite }ﬁ{i&j L1 .11
7\

2.2. Kukai's Analysis of the Preliminary Section

It will be useful to give an account of how Kukai divides
the Rishukyo into various sections, not only for its intrin-
sic value, but also because it forms the basis of the inter-
pretations in some of the modern commentators we shall be
examining.12

2.2.1. This analysis occurs in the Shinjitsukyo-

monku ?gé?iég&iﬁ@ 13 and begins by designating the Prelimin-
ary Section as : "The Arising of Conditions Section",14

thereby bringing out what has been pointed out above concer-
ning the fruition of past deeds, which gives rise to certain

persons coming into contact with the exposition of a given

11. The above explanation is based on Mochizuki, loc. cit.

12. The following should be read in conjunction with Table 1.1, which
sets out the salient features of Kukai's analysis in tabular form.

13. T.IXI/2237: 612c-615c; also Zenshu II: 308-22; hereafter I shall
use the abbreviation Monku. Kukai's analysis is also given as a peri-
pheral addition to Horiuchi Kanjin's edition of the text. This is appen-
ded to his Hanashi (hereafter: Hanashi/Text, followed by a page refer-
ence to the appendix), and forms a very useful study tool.

14. Engi-bun %}, more specifically (if rather more freely): "the
section where conditions arise, determined according to the law of
conditioned co-arising (pratitya-samutpada)". Cf. N: 118c, s.V. engi.
Nakamura's usage is derived from the Kegon understanding, but is no less
useful: "Initiating an exposition according to a person's snitability
(hito no soshitsu no yoshi-a shi ni o-jite, setsu wo okosu ksto )\é)f—ﬁo)

XUbLL U180 e fbhiz ).
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Sutra in certain circumstances.
After saying that the Rishuky0's opening section consists

only of the so-called "standard preliminary®,l5 Kikai states

there to be seven items (shichi-ji 4:'?2 ) in this sectiom:

1) the essence of the teaching (hGtai k4&) in what was
heard (R.P/1); o

2) the hearer and retainer (monjilé no hito gégkﬂnl\) of
the teaching (R.P/2); 2

3) the time, corresponding to the actual hearing and retem-
tion of the Sutra, and to no other (R.P/3);

4) the personage according to wham the exposition is given
(R.P/4-10);

5) the place of the hearing and retention (R.P/11-15)

6) those present at the exposition (R.P/16-25)

7) the excellent virtues of the teaching (R.P/26).

Kukai further analyses items four to seven as follows:
the fourth (the Expositor) is divided into three, the cen-
tral section being the most important: an analysis of the
Lord Mahavairocana's virtues in terms of the Five Wisdoms.l7

The Place of the Exéosition is described in terms of its

15. As distinct from a particular preliminary (betsu-jo‘}‘f%‘ ), @
standard preliminary (tsﬁ—joé%}3,) only gives information in the stam—
dardised form on the hearer, time, etc. (i.e. five or six fruitions),
from "Thus did I hear..."” to the description of the Assembly. A partic-
ular preliminary contains material specific to any given Sutra, but our
text is regarded as having none. It may be noted, though, that Mitsui
remarks that the seven goodnesses (R.P/26) may possibly be regarded as
such. (MITSUI Eiko: Rishukyo no Kowa, KOyasan, 1969, pp. 56ff; Togamoco,
RK: 78, differs; cf. also BGJT: 68a).

16. I.e. "hear and retain/grasp": we must remember that the traditiom
was originally oral, and that the term mon-ji { 4% implies concentratiom
and insight sufficient to both grasp and retain all details of the
scenario.

17. These and their correspondences have been dealt with in the Intro-
ductory Chapter and will be given further detailed treatment below.
Kambayashi (Kogi: 319) contends that Kukai was the first to attribute
these lines in the Rishukyo to the Five Wisdoms, a traditional assertiom
which has been adhered to throughout the history of the Tomitsu
lineage. However, since the STTS exhibits a similar pattern, this asser-
tion is of doubtful historical validity. Further, the Tibetans have
precisely the same tradition, which indicates a widespread hermeneutic
tradition within Tantrism. (The Tomitsu tradition is that branch of
esoteric Buddhism in Japan at the head of which Kukai stands, and is so
called because of his affiliation to the Toji ;ﬂ\éﬁ in Kyoto. It stands
in contrast to the Tajmitsu 4 £ tradition, within the Tendai Sect,
headed by Saich0 . ;%., who transmitted the T'ien-t'ai teachings to
Japan; cf Matsunaga, Foundation, pp. 160ff.)
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location (h3sho » “& ) and the bliss received there (sho—
juraka ;ﬂ :L7%E)18 on the one hand amnd the mammer im which
this palace is adorned on the other. The Assembly is descri-
bed on three levels: the number and type of Bodhisattvas
(eighty koti of Great Bodhisattvas), the specific mamimg of
the representative eight Great Bodhisattvas (retsumyod ??‘
;E;D.19 and the majestic impression these Bodhisattvas giwve
when they encircle the Lord (igglfﬂ ;g:w. Fimally, the sevem
goodnesses are enumerated without com&ent.z@ In summary, we

may present Kukai's analysis of this chapter im tabular

form:

18. This would refer to the characteristic bliss of the Paramimmita—
vasavartin heaven, where one enjoys blisses created by others. See
below, section on Paranirmita-vaSavartin-deva, §2.3.2.

19. Kukai gives their respectiyve directions in terms of the trigrams
of the I ching & -4 -¥-4L-% -3¥-F4- & . The order in which the
Bodhisattvas emerge is thus E-W-S-N-SE-SW-NW-KE, and not the usual E-S—
W-N~-SE-SW-NW-NE order found in STTS lineage texts.

20. Kambayashi (KOgi: 341f) relates them to the five wisdoms.
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TABLE 1.1

Kukai's Analysis of R.P (Monku)

o

Ziova 4o
1. Essence of the Teaching Heard (shomon no hotai f; {ﬂ%ji) R.P/1
2. The One Who Hears and Grasps It (monji no hito Ef:ié ~ ~_ ) R.P/2

3. The Appositeness and Uniqueness of the Time of the
Hearlng and Gra 1ng (monjl—wago shikamo hi'i-ji
?{/4 ;&Lﬂ , /f -' "fth' ) R.P/3

4. That Followed in the Hearln and Grasping (Expositor)
(monji no shoju; kyoshu ﬁ%mﬁ& %) R.P/4-10

\.

4.1. The Lord's Designation (songo @ -)
4.2. The Excellent Virtues (sh3toku E{%€5 the Five Wisdoms)

4.2.1. Great Perfect Mirror Wisdom (daienkyo-chi)
4.2.2. Wisdom of Equality (byodosho-chi)
4.2.3. Wondrous Wisdom of Contemplative Discrimination
(myokanzat-chi)
4.2.4, Wisdom Which Perfects That Which is Done
(joshosa-chi)
4.2.4.1, Perfection of one's own practice
(jigyo-joben 'f4% g, = )
4.2.4.2. Satisfaction of transﬁgrmlng others

(keta-manzoku A4 7 F )
4.3. Further Designation (betsu-go ?» )

5. The Place of The Hearing And Grasplng (monjl no sho gﬁ’) R.P/11-15
5.1. The Location (hosho %'ag/ ) R.P/11-12
5.2. The Adornment of the Place (s ho-shogon ‘;, /,?, ) R.P/13-15

5.2.1. General Indication (sShyd .. %) 4

5.2.2. Particular Enumeration (betsu—retsu f )

5.2.3. General Summary (so-ketsu -~ ;7 ) t e

6. Those Present at the Hearing and Grasplng
(monji no tomo 2;;3; ﬁi,) P/16-25

6.1. Indication of Number and Kind (kyo—su/hyo rui )
6.2. Listing of the Names (retsu-myc * )21 R.P/17-24

6.2.1. East ) '

6.2.2. West

6.2.3. South

6.2.4. North

6.2.5. South-East

6.2.6. South-West

6.2.7. North-West

6.2.8. North-East

6.3. Splendour (igi 4?44 ) R.P/25
7. The Excellent Virtues of the Teaching (kyo-shotoku {1}*?<g R.P/26

vairocana's Lunar Disc (dainichi-nyorai-gachirin A ¥ ¢3¢ ¥ 5’55
613al3). e

21. The eight Great Bodhisattvas. These follow the pattery of Maha-
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2.3. Analysis of the Text

2.3.1. Faith, Auditor, Expositor

R.P/1-3: The opening of our Sitra is of course the stan-
dard, traditional one, but it will nevertheless be useful to
note one or two points which arise from it. Nyoze/kaku no
gotoku %{ m&’ﬂ{ raises few difficulties, translating the
Skt. evam, and the "I" which "heard" (ga-bun/ware ga ELKQﬂ%fﬂ!

Eﬁ ( ) has been discussed above, in the way in which it

differs in its esoteric implications in contrast with the
exoteric referent (i.e. Vajrasattva rather than Ananda). Of

more interest and importance is ichi-ji/hito-toki —-Géi .

John Brough discussed the problem of the opening of Buddhist
Scriptures in his paper, "Thus Have I Heard...",22 and came
to the conclusion that the punctuation in the modern P3li-
based tradition -usually translated as: "Thus have I heard;
at one time the Lord..." is actually incorrect, and that it
should be punctuated: "evam maya srutam ekasmin samaye |
Bhagavan...", and not: "evam maya srutam | ekasmin samaye

Bhagavén...".23 Brough's findings are, I think, correct and

have been substantiated by Wayman.24
This seemingiy minor point assumes more importance when

we examine texts such as ours, from the Tantric phase of

Buddhist development. From a Sutra being a teaching

22. J. BROUGH: "Thus Have I Heard...", Bulletin of the SOAS, Vol.
XIII/2 (1950), pp. 416-26.

23. Op. cit., pp. 416-21. Regarding the punctuation of our texts it
may be noted that Tibl50 breaks after "at a certain time", Skt150,
T.220, 240, 241, 242, 243 and 244 before this. However, for the reasons
given by Brough, this need not affect our findings here. Further, the
texts on which the Taisho edition is based are of course relatively
late, and Taisho itself is notoriously unreliable in its punctuation.

24, Cf. A. WAYMAN: "Regarding the Translation of the Buddhist Terms
sanna/samjna, vinnhana/vijnana®, in: Malalasekera Commemoration Volume
(ed. O.H. de A. Wijesekera), Colombo: The Malalasekera Commemoration
Volume Editorial Committee, 1976, pp. 325-35.
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expounded at a certain time and in a certain place -that is
a historical situation in which certain karmic factors
played a decisive role and which therefore serves as an
article of faith25- it becomes a teaching perceived directly
on a certain plane, and hence esoteric in that only beings
with the requisite degree of spiritual accomplishment are
capable of receiving and transmitting it. Toganoo states in
this connection: "If one regards it from the standpoint of
Mahavairocana's perpetual exposition of the teaching, be-
cause Vajrapani is the auditor, then the 'I' of 'Thus did I
hear' concerns Vajrapani and 'at a certain time' must be
time without 1limit" (RK: 79). In the same vein -though in
fact mistakenly on two counts- Hatta writes: "Atha <sic>:
That time when the eye was opened to the eternal world."26
This is typical of the tendency in the esoteric tradition to
give even the smallest items in a text a figurative or
symbolic meaning.27

Amoghavajra's commentary, Rishushaku, falls somewhere
between these extremes. He gives an account well attested to

from the earliest texts onwards, though the esoteric implic-

ations will be clear:

25. See above, §2.1, on shin-joju.

26. HATTA Yukio: Himitsu-kyoten -Rishukyo. Tokyo: Hirakawa Shuppansha,
1982, p. 61. Hatta not only gets his Sanskrit quotation wrong here, he
also reads ichi-ji with Bagabon... (p.50), against our findings, above.

27. C£. S.B. DASGUPTA: An Introduction to Tantric Buddhism, Berkeley
and London: Shambala, 1974, pp. 110-3, for an example of this detailed
interpretation of otherwise quite unremarkable words. Dasgupta does not
think that there is anything in the texts themselves to justify these
interpretations: "It is needless to say that many of these derivations
and interpretations are merely arbitrary and they are introduced to
demonstrate some purely sectarian view" (op. cit., p. 112).
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Corresponds to the time of the exposition of the Sttra. The
earth shook in the six ways28 and masses of flowers rained
down from the sky. Other times of course do not have these

characteristics. The seeds of enlightenment29 in the three
vehicles completely attain the holy fruit. Accordingly one

says: "At a certain time."
(T.1003: 607al2-14)
This should of course serve to remind us that esoteric texts
do not contradict the earlier works, but expand and elabor-
ate the various themes and accounts given there.

In summary, then, we may say that the signification of
the opening line, though traditional in form and implica-
tion, indicates an exposition by the Tathagata Mahavairo-
cana, mediated by a being of higher spiritual awareness and

accomplishment.

R.P/4-10: These lines were described by Kukai as the

- 4, - \
"excellent virtues (sho-toku Xﬁ%%ﬁ&)" of Mahavairocana, that

is the "virtues of the Five Wisdoms (gochi no toku jﬁ_%g?

47 %ﬁg\ )".30 Before going on to a detailed examination of

these in turn, it will be as well to simply list these

correspondences:

R.P/4b: Daienkyo-chi (Great Perfect Mirror)

R.P/5: Byodosho-chi (Equality)

R.P/6: Myokanzat-chi (Contemplative Discrimination)
R.P/7f: Joshosa-chi (Perfection of Functions)
R.P/9: Shojo-hokkaishO-chi (Pure Dharmadhatu)

Bagabon ﬁgh%ﬁvfﬁﬁ- (Skt. bhagavant) requires no comment,

except perhaps to say that it is in line with the esoteric

character of the text that we receive a detailed description
of his attributes -which we shall examine presently (R.P/4b-
10)- before finding out where he in fact resides when he

delivers this teaching: not the North Indian villages and

28. Cf. N: 1453d.

29. Cf. N: 643d: shusho means the "seed of enlightenment (satori
no tane \)g%v)&) )™ not literaliy, but by extension.
30. Monku: 612c25f.
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townships associated with the ministry of Siddhartha Gotama
some 2500 years ago, but one of the heavens in the Buddhist
cosmology (R.P/11-15).

R.P/4b: Of interest first, then is Mﬁjg{: .31 we have
of course encountered this term above in our examination of
the so-called "six fruitions",32 and the meaning here,
though syntactically different, is similar. The term com-
bines both an active aspect -that of attaining a certain
degree of spiritual awareness by dint of consistent prac-
tice- and a passive aspect -that of being endowed with the
same through the fruition of wholesome seeds created in this
process. Hence it means: "to possess in one's body", "to
attain, perfect, complete", "to complete the vow (to attain
this enlightenment)”, "to attain the goal"™ (N: 744d). In the
context of this Preliminary Section it means to accomplish
"the most excellent sacramental wisdom of the adamantine
empowerment of all the Tathagatas", which is in fact the

Great Perfect Mirror Wisdom (daienkyo-chi, Skt. adarsa-

jhana). We have examined the significance of this wisdom
and its place in the structure of the text,33 so we will now
analyse the individual terms in the text itself to see just

how Amoghavajra's translation expresses this.

Issai-nyorai ——-ﬁﬂdﬂ%?i., Skt. sarva-tathagata: although
this term literally indicates innumerable Enlightened Ones,

in esoteric texts it signifies a specific number, namely the

31. Skt. #sidh, siddha, siddhi. The other Chinese texts give the

following: T.220, 241: myozen-joju . ("wonderfully and well
accoT%§ished"); T.240: izen-JoJju JA 44 (similar meaning); T.242:
F

toku ("attained"); T.244: anju (Skt. supratisthita, "abiding at
ease <In a given meditative state> or the last, cf. N: 24a.

32. §2.1., above.

33. See the Introductory Chapter, §4.2, pp. 41-7.
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pentad discussed above in the Introduction. Since these
Buddhas govern all the essential -one might almost say
archetypal- functions of the human psyche, they receive the
appellation, "All the Tathagatas". Further, in the sense
that each of the Buddhas is endowed with all the virtues of
the others, they can be seen as the basic elements of the
infinite permutations of Buddhahood.34 The term is commonly
encountered in this sense of the five archetypal Buddhas,
and is not merely relevant to the wisdom which the Lord has
attained in this first line describing his virtues.

Kongo eg‘ﬁn (vajra) might be translated as either
"diamond" or "thunderbolt", the latter being the weapon
peculiar to Indra from Vedic times onward, both of which are
covered by the adjectival translation here. There are natur-
ally many ramifications of this ancient symbol, the most
relevant for our purposes being that it represents that
which is so hard as to be unbreakable by anything else, the
most compact and highly-powered form of energy, likened to a
diamond because that precious stone is the most compact form
which the earth can assume. Being thus, it is capable of
smashing through all delusions, through the web of false
perception, and thereby realising the true, non-substantial
nature of all phenomena, whether gross or subtle. In this
then, Nakamura defines it as: "Diamond (unchangeable

sense,

and unbreakable) power. The Buddha's wisdom radiates and

opens up the eternal mind" (N: 418c). The general principle

34. Cf. Kambayashi, Kogi: 328. Amoghavajra's commentary is also instr-
uctive here: "These are, then, the five Buddhas of the yoga teaching.
These five Buddhas themselves encompass innumerable and remainderless
Buddhas of the all-pervading Dharma-sphere of space. Gathering together,
they become these five bodies"™ (T.1003: 607al7-19).
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underlying the idea of vajra is fairly clear, though of
course this is not to say that the subtle ramifications and
the practical reality which informs it are so readily under-
stood. But kaji i)af% (adhisthana), the second component of
the compound under discussion here, is less accessible.
Sometimes translated as "grace", sometimes as "empowerment",
it indicates a process of interaction between the secular
and the divine, between Buddha and man, the enlightened and
that which is in the process of becoming enlightened. I have
avoided the use of the word "grace" because of the marked
monotheistic connotations of the term, even though in con-
trast to "empowerment" it can have the necessary connota-
tions of a two-way process which the latter does not immed-
iately have. 33

Kambayashi gives a rich image of the workings of kaji,

which is nevertheless typical: ka if7 is seen as the sun of

the Buddha (butsu-nichi % E} ) shining into and being
reflected in the water of the believer's faith (shinzuiﬂﬁ%
X}L); Jji ﬁFﬁ then becomes the aspect of the latter holding
this sun, this enlightenment, and not losing it (Kogi: 320).
This whole proéess may thus be seen as the sentient being
realising (kantokuFZ’:% ) the penetrative power of all the
Buddhas and Bodhisattvas, and the response of the latter in
their bending down towards them (fu-o %)&‘,\ ). In this way
the Path intertwines (QQ&éﬁéL;E;) between those who have

realised and those in the process of this realisation.36

35. The many and conflicting ways in which grace is defined and ex-
plained in the Christian traditions also militates against its use.
36. Cf. kan'o/kanno (doko), MDJT/I: 255b; N: 190a.
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Amoghavajra gives some indication of the range of this
action of empowerment in his commentary, when he describes
vajra in the following way:

"Adamantine empowerment" indicates the ten suchnesses, the

ten dharma-kaya and the ten stages of the Tathagatas. Accor-

dingly, this becomes the ten-pronged (upper and lower) abode

of the adamantine wisdom of great emptiness.

(T.1003: 607al9-21)

The significance of the number ten in this context is taken
from the double-ended five-pronged vajra, the ritual instru-
ment or symbol most commonly associated with the Five Tath-
agatas we are dealing with here. "Upper and lower" in Amo-
ghavajra's text refers to the two five-pointed ends of the
vajra, thus giving the total of ten. In turn, there is a
complex symbolism relating to well-known features of Buddh-
ist teachings.37

It will be seen, then, that the term kongo-kaji f%;@n
’Doﬁ has very wide-ranging implications, fitting in first-
ly with the basic idea of the penetrative, active aspect of
the attainment of Buddhist enlightenment, secondly with the
interaction between sentient beings and the enlightened and
finally with an insight stressed constantly in the esoteric

Shingon tradition: that of the interpenetration of all

37. The ten Suchnesses (ju-shin'nyo —1§Zﬁ?’) are listed in Soothill
(p. 52a), together with a short explanation, but BGJT: 283c, s.v. shin'-
nyo) is more explicit and helpful; BGJT: 227aff is detailed on the ten
stages (juji ——y@;, dasa-bhiimi); as for the ten dharma-dhatu (jippokai 4~

), this refers to the division of hokkalyiggj'as the highest of the

ten destinies (Skt. gati, expanded to ten,on the basis of a tradition
most commonly found around the Kegon-kyo oézaég , Avatamsaka-sutra) being
in turn divided into ten (BGJT: 222b). n stages of the Tathagatas
(ju-nyorai- ]147ﬁg¥. ) are sometimes equated with the stages of the
Bodhisattva's career (cf. Soothill: 48b), but in Shingon there is the
further tradition of the ten stages in the Mahavairocana-sutra, which
forms the basis of Kukai's Jﬁ]ﬁshlnron-+ﬁ§&05§§, Zenshu I: 125-414 (a
translation of Kikai's digest of the ideas in the Jujus Ju]ushlnron, the
Hizohoyaku ("The Precious Key to the Secret Treasury"), Zenshu I: 417-
73, can be found in Hakeda, Kukai, pp. 157-224).
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phenomena both with each other and with the enlightened

realm.

The final element -though in explaining this we are still

some way from an understanding of the whole epithet- is

Pe)
sanmaya-chi g@%@ . The Skt. term samaya -of which the

Sino-Japanese term is a transliteration- has as many as

eight or nine meanings, depending on the context. Those
which are of interest here are: "equality", "vow or pledge",
"sacrament", even -and this seems to be an esoteric devel-
opment- "mandala". Mochizuki gives a full treatment of the
various alternatives,38 the salient features of which are as
follows: first, the meaning is given as "equality or origin-
al vow".39 This may seem puzzling at first sight, but when
looked at more closely, a consistent pattern emerges: since
the essence of this teaching is the innate ability of all
sentient beings to become Buddha (jobutsu ﬁ;\% ), enlight-
enment entails a profound perception of this tenet. On
attaining this enlightenment, the Tathagata sees all beings
as endowed with this quality and hence essentially of the
same nature, i.e. equal (byodd SF% ). Then, by dint of his
innate compassion he resolves that he will work to effect
this realisation in all sentient beings. Pronouncing this
vow is thus the first stage in this process and hence vow
and equality are two necessarily intertwined aspects of the
work of the Tathagata. Since this vow or pledge is an incur-

sion of the holy into the profane state, an incursion which

38. Cf. Moch/II:1679bf. His account is based on the Rishushaku, the
Dainichiky0so X@ Mand Kikai's HisziMé&. See also PTSDict, s.v.
samaya.

39. Honsei ﬁ , distinct from hongan iﬁfi, often also translated as
Original Vow, but referring to the Original Vow of Amit3bha in the
context of Pure Land teachings.
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has as its goal the sanctification of the latter, I have
elected to translate samaya by "sacrament/al".40

Also puzzling is perhaps the development of the term
samaya in the esoteric tradition to mean mandala.4l Amogha-
vajra's commentary is quite explicit in identifying samaya
as mandala: "'Sacramental wisdom' is the vow, or again the
mandala" (607a23f). Toganoo for his part (RK: 84) regards
the phenomenon as a development from one of Buddhaghosa's
definitions of samaya, namely as "gathering, assembly" (shu-
e ;g%é? ). If we consider the mandala, though, as a sphere
of sacred space, to enter which requires a certain degree of
spiritual attainment and the guidance of an initiated per-
sonal master,42 then it becomes less puzzling. By dint of
this initiation one is already bound (by the empowerment of
the relevant object of worship) to the task of communicating
the benefits of this realisation to sentient beings.43 Fur-
ther, the elements of the mandala itself must necessarily
partake of the Tathagatas' pledge and represent the equality

of man and Buddha.44

40. Cf. the entry, "Sacrament" in Hastings/X: 897ff. The Skt. origin-
al, incidentally, is derived from sam + #i, "to go, come, proceed toge-
ther", hence: "pact, covenant, agreement,™ etc. (cf. MW: 1164a). :

41. Not to be confused with samaya-mandala, either as one of the four
kinds of mandala in Shingon Buddhism (maha-, samaya-, dharma-, karma-,
cf. Hakeda, Kukai, p. 90f), or as the samaya-mandala which is one of the
nine Assemblies in the Vajradhatu Mandala. While the implications may
overlap, the several types are nevertheless distinctive.

42. Cf. Catherine L. ALBANESE: "The Multi-Dimensional Mandala: A
Study in the Interiorisation of Sacred Space." Numen, Vol. XXIV (1977),
pp. 1-25; and of course, Giuseppe TUCCI: The Theory and Practice of the
Mandala, London: Rider, 1961. 4

43. Cf. the principle ofjiri-rita @3ﬂéﬂﬁg, literally "self-benefit/-
benefit others", one of the practices of a Bodhisattva, to which we
shall frequently have occasion to refer, and which Nakamura defines as:
"Naturally attaining benefits and also benefitting other people; seeking
enlightenment oneself and, with regard to others, saving them and prac-
tising giving benefits" (N: 559d).

44. Two further important meanings of samaya are: "eliminatin hipdr-

(S )ll

ances (josho j‘%\%?" and: "shocking into enlightenment (kyokaku ‘@7‘
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To bring together these various elements and attempt to
relate them as a whole to the epithet, we must first recall
that this first description of Mahavairocana's virtues

refers to adarSa-jnana, i.e. the wisdom involved in the

deepest turning of the alaya-vijnana. Since this wisdom
it will

reflects all things without any distortion whatever,

be clear that the equality which we examined above is to be
understood in this context in the way outlined above. It is

- ¥
also known as "adamantine wisdom (kongo—chiéﬂl}ﬂg )" be-

cause: "being the wisdom of Aksobhya's Thunderbolt Family,

and having the diamond-like nature of the hardness of the
UG ]
mind of enlightenment (bodaishin-kengo 3%;{@& s ), it

ably destroys the legions of the four demons."45

We may now move on to an examination of the second ele-

ment in the description of the Tathagata's virtues.

R.P/5: The most important element here is kanj§—h6kar1§%

Q&éig?, the consecratory jewelled diadem (of all the Tath-

agatas)", on which account Mahavairocana has assumed his

position as ruler of the three spheres of desire, form and

the formless.

(cf. N: 24la). Whilst interesting in themselves, they add little to
what we have already said on the significance of samaya in this context.
Cf. Moch: 1680a,b.

45. Cf. MDJT/II: 620c; MJT: 220f, s.v. gochi. A further point to be
noted here is that Hslian-tsang's version (T.220) has at this point
byodosho-chi (i.e. samata-jnana). Although Toganoo (RK: 78) states this
to be a clear parallel, it must be pointed out that it is not used in
the same way as in the following epithet in our text, where this wisdom
indicates the turning of manas, the seventh stage in the Yogacara analy-
sis of consciousness, and over which the Buddha Ratnasambhava presides.
As we shall see presently, although the two usages are very close they
do in fact represent distinct phases in the evolution of mind. This may
be seen as proof that the respective traditions surrounding the text
were different in Hslian-tsang's time -despite perhaps his Yogacara
affiliations- and at the time of Amoghavajra, and that the latter's text
presents a more clearly articulated system of esoteric teaching and

practice.
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Kanjo ﬁiﬁﬁh (Skt. abhiseka, abhi + #sic) means "initia-

tion, consecration", and is generally traced back to the

ancient Indian custom of anointing kings on their accession
to the throne.46 Water taken from the "four great seas" of
the Indian cosmology was poured on the head of the monarch
to express felicitation and to seal the accession.47 Simul-
taneous sovereignty over a mundane realm and the spiritual
sphere is a theme common in attitudes to the sovereign in
many cultures and the Indian practice was taken over into
Buddhism in line with the latter's view of the Buddha as one
who -as this description of his qualities indicates- has
attained mastery over the mundane and supra-mundane spheres.
In the esoteric tradition as preserved in present day Japan,
there is a full range of initiatory procedures, from those
for the laity to highly specialised ceremonies for the
highest orders of the priesthood.48

This kind of abhiseka is actually specifically described

in the tradition as that which takes place when a Bodhisat-

tva finally progresses to the stage of dharma-megha (ho-un
-%igg_), the tenth and final bhimi of his career. Here, all
the Buddhas respond to his attainment by pouring water (i.e.

water from the "Cloud of the Teaching (dharma-megha)") upon

his head, simultaneously recognising and sealing his attain-

ment of the state of dharma-raja (ho-o %&jﬁ ), i.e. King of

46. Cf. N: 193d, et al. MW: 7la gives: "...anointing, inaugurating or
consecrating (by sprinkling water), inauguration of a king, royal unc-
tion; religious bathing, absolution." J.C. HEESTERMAN: The Ancient
Royal Indian Consecration, 's-Gravenhage: Mouton, 1957, contains a
wealth of detail on the theme of consecration in the Vedic period.

47. Cf£. on this topic D.L. SNELLGROVE: "The Notion of Divine Kingship
in Tantric Buddhism", in: The Sacral Kingship. Studies in the History of
Religions, Vol. IV, Leiden: E.J.Brill, 1959, pp. 204-18.

48. Cf. N: 193d again, and MDJT/I: 409c.
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the Teaching. Again, the simultaneity of supra-mundane and
mundane sovereignty is quite explicit.49

m@@ , the consecratory diadem, is the next item
which deserves our attention. Concerning the use of the term
"diadem" as opposed to "crown":

"However, those names have been from ancient times confound-
ed, yet the diadem strictly was a very different thing from
what a crown now is or was; and it was no other than a
fillet of silk, linen or some such things. Nor appears it
that any other kind of crown was used as a royal ensign...."
The Greek diadema, Latin diadema, was a fillet of linen
or silk, sometimes adorned with precious stone, or occasion-
ally a flexible band of gold. This was the true emblem of
royalty, the basileias ghorisma...or insigne regium.

Since the text is concerned with rulership, sovereignty,
in the religious sense, it becomes clear that we should
prefer the translation "diadem" over the more usual "crown".
However, it should be noted that in the iconographic tradi-
tion which relates to our present topic, there are two main
types of adornment for the head, the first covering the
whole and the second covering only a part of the respective
deity's head. Mahavairocana and Amitabha Tathagatas are
represented sometimes with the former, sometimes with the

[
latter type.>l With reference to the Gem Family (h6bu§?%f),

49. Cf. N: 192d; Har DAYAL: The Bodhisattva Doctrine in Buddhist
Sanskrit Literature, Delhi: Motilal Banarsidass, 1932, 1970, p. 291.

50. Hastings/IV: 337a. During a stay on Jiu Hua Shan T .ﬁ JA in the
Chinese province of Anhui in the spring of 1982, I was able to observe
esoteric rites of the Chinese tradition, and the headdress worn by the
priests there was of this nature: a thin strip of cloth or paper, worn
on the front of the head and adorned in this case with five pentagonal
pieces representing the Five Buddhas and their wisdoms.

51. Cf. N: 1244b; further, the Skt. mukuta denotes: "a tiara, diamond,
crown (said to be crescent-shaped...), a crest, point, head." The usage
is generally secular, i.e. a king's crown or diadem, but also refers to
the gods (MW: 819b; cf. also Mahavastu i1.153, ii.29, ii.136, i1ii.178).
While the distinction may not hold in all contexts, it is as well at
least to keep the implications in mind when reflecting on this question.
Incidentally, in a ritual centred upon Vajrasattva (T.XX/1119), part of
the preliminary visualisation is concerned with visualising the Five
Buddhas atop one's head, as a kind of variation on the usnisa. In this
sense they would then be a crown, insofar as they cover the whole of the
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this distinction would not necessarily apply, so despite the
various possibilities and ambiguities, I think we are just-
ified in keeping the distinction outlined above and referr-
ing to hokan %{‘ﬁﬁ as "diadem".

Bodhiruci's text has: "The consecratory diadem whose
various marvels are sovereign over the three spheres"
(T.240: 776a4f), and hence indicates: "The dharma-king who
has mastery over the three spheres of delusion" (RK: 82).
The three spheres here are those of desire, form and the
formless, which together comprise the whole of the condi-
tioned, mundane sphere in Buddhist cosmology.>2 Hence the
significance of this particular epithet is that the Tatha-
gata has gained mastery over all forms of karmic activity,
gross and subtle, from the lowest hells to the highest
heavens, and is thus free and sovereign in the simplest and
most profound way possible. A further, implicit consequence
is that having received the consecration described above, he
is in the position to grant the same -through his faculty of

empowerment- to sentient beings of lesser attainment.

-

%

This epithet corresponds to Ratnasambhava (Hosho-nyorai
{Qéméﬁi), and his wisdom, that of Equality or Sameness (sama-

ta-jnana, byodosho-chi f% ‘}‘i@ ). This perceives dharma

as being ultimately the same, despite their apparent differ-

ences, in that they are all of the same, non-substantial

crown of one's head (itadaki). I have a detailed summary of this Vajra-
sattva ritual along with an account of its context in the esoteric
tradition in an article entitled: "A Set of Six Sino-Japanese Vajra-
sattva Rituals", which is awaiting publication in early 1988.

52. Sangai , tridhatu, viz.: yokkai £+, kama-dhatu (desire),
shiki-kai % P &E@—dhétu (form) and mu-shiki-kai ?’é A7 arupa-dhatu
(the formless). Cf., e.g., Moch/II: 1467b. The place of the Rishukyo in
this cosmology and the attendant significance will be examined below,
when we examine the "fruition of place", in §2.3.2, pp. 82ff.
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nature, this being their true nature as Suchness (shin'nyo-

Jjisso Egﬁﬂlgz%a%a . When manas -the corresponding phase of
consciousness- is turned towards the passions, it gives rise
to all manner of foolish and perverted views, but when
turned towards enlightenment, it leads to detachment from
them and hence to the direct perception of this sameness of
all dharma. It is attributed to the southern direction,
opening up the path to full enlightenment and ascending to

the status of the dharma-raja of the three spheres; being

endowed with the consecration of the cakravartin, it is also

called kanjd-chi %@j?g .23

R.P/6: Issaichi-chi /m%g has two aspects, knowing

(shiru ;’@z, ) and wisdom (chi @ ), which corresponds in

some degree to the Skt. sarva-jna-jnana. Certainly, in the

Sino~-Japanese tradition two distinct modes of perception are
indicated, the chi of issaichi being regarded as the correct
understanding of the various processes in the sphere of

dharma.%4 It is related to samvrtti-satya (relative truth)

in the Madhyamaka analysis, and accordingly has to do with
the correct understanding of the workings of phenomenal
existence. In fhe secondary literature, this gg;.is often
glossed or replaced by chi/shi-ru, to know or understand in
a conventional way. On the other hand, the second chi is
nothing other than perfect insight into the true nature of

things, the paramartha-satya of the Middle Way philosophers.

53. The above is drawn from MDJT/II: 62la. Cf. also MJT: 220b: "It is
the wisdom which has turned the seventh, manas, consciousness; with the
attainment of this fruit one leaves discriminatory views and contemp-
lates <things> equally." S.B. Dasgupta, Introduction, p. 160, makes the
connection, too, but in the context of a different system of consecra-
tions.

54. That is, as constituents of existence in samsara, the interaction
of mutually related events.
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This twofold cognition gives us the basic lead in our in-
quiry into the meaning of the epithet: "...who has attained
the unified, natural existence which derives from all the
Tathagatas' wisdom of all knowledges." In contrast to the
foregoing two epithets -which describe those aspects of the
Tathagata's attainment which are concerned solely with
illuminating the true nature of existence- this one and the
following epithet have a quite distinct two-way nature.
Whilst they do not lose sight of this basic perception, they
are quite clearly directed towards the phenomenal world and
are concerned with the correct and most effective way of
using this absolute wisdom amongst sentient beings. We shall
now see how this comes out in the secondary literature.

Nakamura describes issaichi-chi as (literally): "The

wisdom of all known things (issaichi-sha no chi /‘Vﬂ@%@

%? ), ...wisdom which knows everything exhaustively (subete

wo shiri-tsukusu chi é{@ﬁﬂﬁﬁ@ )" -in short a diff-

erent term for Buddha Wisdom (butchi %%2? ). According to I

Hsing: "Knowing everything pertinent to all worlds is all-
knowledge (issaichi-—tﬂ‘%g ); not only is it knowing all
things but it is the wisdom which knows how things exist
ultimately and in truth, as diamond-like, neither increasing
nor decreasing."53 We can see here that this wisdom is quite
clearly directed towards the phenomenal world and concerned
with both seeing the world as it is and with understanding

it in its own terms. In this sense it is intermediate

55. N: 60b. KAWASAKI Shinjo: "Issaichi to issaichi-chi", Mikkyogaku
Kenkyu, No. 13 (Mar. 1981), pp. 1-14, gives a detailed discussion on
these concepts, though his accounts are based on I-hsing's cammentary on
the Mahavairocana-sttra (Dainichikyo-so K¢ jﬁL, T.XXXIX/1796).
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between the non-differentiating Wisdom of Equality and the
final element in this fourfold process of differentiated
wisdom, which is expressly active or functional in nature.

Hence the inclusion of the term issaichi-chi connects this

line with pratyaveksana-jnana, the wonderful Wisdom which

Contemplates the Distinctions <between phenomena>, to para-

phrase the Sino-Japanese myokanzat-chi, and with the Tatha-

gata Amitabha and his prime emanation, the Bodhisattva

Avalokiteévara.>® Through pratyaveksana-jfana, the Bodhi-

sattva perceives the manifold situations in which sentient
beings find themselves, expounds the Dharma accordingly and
eliminates their feelings of doubt.57

Yuga-jizai oﬁ(\(é{ﬁa'é]a'g. occurs quite frequently in
esoteric texts, and both elements of the term are closely
related in meaning. Yuga is of course the Sino-Japanese
corruption of the Skt. yoga, and the basic meaning in this
tradition revolves around the aspect of being joined or
united (yukta) %p the following manner: "Mutual correspon-
dence (s0-0 iﬁ%ﬂﬁ§ ), conforming the practitioner's functions
of body, speech and mind to those of the Buddha" (N: 1380b).

According to Nakamura, the meaning of yuga-jizai as a single

A
term is: "Perfect freedom of body (shintai.;y' ) and mind
(shin(j? ). The sphere where mind blends with mind."™ (N:

1380d) A closer look at the concept of jizai will clarify

56. The character kaniﬁij, "contemplate” is common to both the name of
the wisdom and the name of the Bodhisattva (Kanzeon).

57. MDJT, s.v. gochi, loc. cit. This wisdom corresponds to the mano-
vijhdna and to the Lotus or Dharma Family. Because it has the virtue of
eliminating doubts by expounding the Teaching, it is ca : "The Wisdom
which Turns the Wheel of the Teachlng (tenb6r1n—ch1§%, 2?) " Note the
ambiguity of the term dharma again: the sense of "factor" is implicit in
the Bodhisattva's contemplation of the thlngs (dharma) of the world,
that of the truth of the Buddha's teaching is implicit in the aspect of
expounding it to sentient beings.
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this. Originally the translation of ISvara, meaning Lord,
Sovereign, in the esoteric literature, the idea of interpen-
etration and its concomitant -natural, spontaneous and free
existence- is what is intended.

The various meanings of jizai encompass acting at will,
freely doing one's will, being able to do this, the realm
where this is possible. Further, it is existence in accord
with oneself, one's true self, independence from that which
binds. Again, it has connotations of things which human
beings desire, even the actual act of desiring itself. Body
and mind work freely and at ease, without being fettered.
From here it is a small step to indicate the powers poss-
essed by the innumerable Buddhas and Bodhisattvas, powers
which indicate their freedom of action, gained through their
true perception of the world and for the weal of all sen-
tient beings. These are generally supernatural powers, which
enable the Bodhisattva to make natural phenomena conform to

his will, to control them in such a way that sentient beings

are benefitted.58
)
R.P/7: Issai-in-byodo /fﬂ FP%% r "the sameness of

all the Seals of all the Tathagatas", indicates the four so-

called "wisdom-seals" (Skt. jnana-mudrd), namely: great

r
(dai ;k), sacrament (sanmaya Z/? ), dharma (@Z&)
[
and action (katsumaqﬁg}éé).59 These four taken together are

58. Cf. N: 55lc. The Tibetan dban, of dban-phyug (ISvara, Avalokit-
eSvara) also indicates power of this nature (Das: 906a; Jischke: 386a).
Moch: 1774b lists various explanations of jizai, mostly derived from
Avatamsaka-sutra materials, the main one being a ten-by-ten explanation
of the various kinds of jizai, all of which indicate that this kind of
self-existence is in no way intended as "small self" or "ego-existence",
but self-consciousness based on true wisdom and activity for the benefit
of sentient beings. Perhaps "natural” would be closer to the intention
of the character ji @Y (i.e. read mizukara).

59. Maha-, samaya-, dharma- and karma-, which are parallel to the four
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a complete expression of the actions of an enlightened one,
actions which are based on an equal, non-discriminating love
for sentient beings.®0 Individually, the effects of practis-
ing them are as follows:

1) dai-chi' 1n'd(z?é by means of the five characteristics
(goso EZXH) one attlins union with the object of one's
devotion (honzon $§ ). This meditation is known as: "The
contemplation whereby one attains the body (of truth)
through the five marks (or characteristics).®l The deity in
this case is Vajradhatu Mahavairocana, and the wisdoms
involved are called: "The Five Unlimited Wisdoms (go-musai-
chi 2EF % ).
2) sanmaya-chi'in i!? : Mochizuki describes this as
follows: "Joining both one perfects the Seal, generat-
ing it from the Thunderbolt Bond."®2 It is the Wisdom of the
inner attainment of the equality of the Tathagata's great
merciful Pledge, that is the Seals practised by the Buddhas
and the Bodhlsattvas and by the practitioner.
3) HO-chi' 1n 67 This refers to the seed syllable (bija)
of the Lord, and indicates thus the samadhi of the dharma-
kaya; it is the marvellous dharma-wisdom (gyoho-chkﬁ%ﬁéﬁg)
of the ,yrity of original nature, which the seed-syllables
(shuji 7 bija) of the various Buddhas and Bodhisattvas
represént in compressed form.63

kinds of mandala observed above (p. 70, note 41). For material on the
seals as found in later Indian Tantric Buddhist literature, cf. Per
KVAERNE: "On the Concept of Sahaja in Indian Buddhist Tantric Litera-
ture”, Temenos, Vol. 11 (1975), pp. 88-135, esp. p. 1l15ff.

60. C£. N: 58a: "All pract1ce§ being in accordance with equal love
(byodo na ai ni yoru koto tbgitJXZ”tJ " Further: "The three qualit-
ies of body, speech and mind which are the expression of all seals
(issai no in-gen-taru —¥A® ¥4, § ...)." Mochizuki is more detailed

(Moch: 3549b) and also lists, Some alternative s ,for issai- 1n-—tﬂﬁ?
shi-in l’ﬁ@ , shi=chi-in @ % ¢4, ShlShu—Chl—ln

61. These five are: (i) tsu atsu—bodalshln,f: ghe thoroughly
penetrating mind of enlightenment"; (ii) shu—bodalshln &, "culti-

vating the mind of enlightenment"; (iii) jo-kongoshin 4} 6\ "becom-
ing the adamantine mind"; (iv) sho-kongoshin ﬁé@'p ¢ "realising the
adamantine mind"; (v) busshm—enman%i%? ﬁ , the perfect satisfaction
of the Body of Buddha". These are, it will be seen, attributes of the
central Buddha Mahavairocana, and through meditation upon these attr-
ibutes or characteristics, the practitioner attains identity -union,
yuga /yoga- with%é¥e object of his devotion (honzon® & ).

62. Kongo-baku » vajra-bandha or vajra-bandhana, a“reference to
one of the six fundamental hand clasps in use in Shingon Buddhism; cf.
MDJT/II: 717c.

63. One ote in this connection that the dharma-mandala (ho-
mandara Y N §i§§§§?) consists of depictions of these syllables. In the
Japanese tradltlon these are usually in the calligraphic style based on
and developed from the Indian siddham script. Hence each deity in a
given mandala is not depicted in his or her iconographic form: the
relevant space is filled by a bija, drawn in the style just described.
On the siddham script, see R.H. van GULIK: Siddham: An Essay on the
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4) katsuma-chi'in %gg
(chi-yo Z’ﬂ) of the a%:iv

: this is the wisdom-function
of self-benefit and benefitt-
). As such it is the formal
of the Tathagata. This is
udra of the two Thunderbolt

&R ), which represents

ion of the true, adaman-

ing others '(Jjiri-rita
mark®4 of the majesty (igi
expressed concretely in th
Fists (vajra-musti, kongo-ke
action on the basis of the reali
tine nature of all things.

Jigo 25;;%é~refers most simply to the Sanskrit karman,

the most important aspects here being: (i) functioning

(hataraki %ﬁ’{(_ ), action (shigusa ,\%é’i) or work (shigoto
‘ﬁfégb ), the performing of a deed in the broadest sense;

(ii) actions which are to be done,®3 in the sense that it is
incumbent upon the Bodhisattva to seek enlightenment. It
also refers to the concrete practice of mudra, the Mystery
of Body, and refers then as a whole to the first part of the
jiri-rita scheme of Bodhisattva practice.66

R.P/8: This line is the second aspect of the final major
stage in the evolution of the Five Wisdoms, where the in-
sight gained is finally turned towards concrete tasks in
the spheres of sentient beings. Accordingly, Kukai calls
this epithet: "Transforming others and fulfilling them."67
That is, the task is seen as one of transformation, of
bringing about in others the aspiration towards enlighten-

ment, the same profound disposition which informs much of

History of Sanskrit Studies in China and Japan, Sarasvati-Vihara Series,
ed. Raghu Vira, Vol. 36, New Delhi: International Academy of Indian
Culture, 1956; TAKUBO Shuyo: Bonji-Shittan, Tokyo: Hirakawa Shuppansha,
1981; TOKUYAMA Kijun: Boniji-tebiki, Tokyo: Mokujisha, 1976. The last is
mainly intended as a practical guide, though it does contain useful
information in addition.

64. I.e. an outwardly visible characteristic, form, (gy6864§§@, N:
246d).

645. f. N: 566c, "nasu-beki koto %ﬁ?\.@';‘t, ...nasu-beki shigoto
~r N )

66. Kukai gives the appellation jigyo-joben \ﬁ/\’fﬁyﬁ , lit.: "self-
practice, become discernment”, i.e. one attains trUe discernment, true
understanding through one's own practice of the mystic way (Monku:
613a5).

67. Take—manzoku%ﬂﬁﬁﬁﬁgi; Monku: 613a6.
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the way of the Buddhas and the Bodhisattvas. Whilst the
fulfilment of desires or wishes (i_ga_n%@ ) refers to
those of a more mundane nature, too, it has its more elev-
ated aspect of the desire for enlightenment, for advancement
beyond the merely mundane and the material -and the atten-
dant suffering. It is the function of the Bodhisattva at
this stage to turn the benefits of his own practice and
realisation (Jjiri é*\) ) over to other sentient beings,
thereby benefitting them (££g§4ﬂd4@‘). That this activity
of salvation is not limited in scope is shown by the phrase:

"in all the realms of sentient beings" (issai—shujB-kai”{ﬂ .

/
2&;%{_2§\ ), which are held to be infinite in their permu-

tations ("inexhaustible and without remainder" (mujin—mujoﬁ%
68
RER
R.P/9-10: The final line in this long description of the
Tathagata's virtues represents the absolute aspect of wis-

dom, shojo-hokkaisho-chi ﬁ@iﬁ%*&% , the original

wisdom of Mah3dvairocana himself.®9 The predominant theme is

/2,

68. Cf. N: 631lc, where shuj6—kai)ﬁ£ﬁi§@ is given as a camposite name
for the nine spheres outside the sphere of the Buddha (bukkaiﬁ% ),
with which it is contrasted. These nine spheres are of course not defin-
itive in number, but merely the major permutations of the spheres of
sentient beings. Their significance in the esoteric tradition depends on
their being identical with the Buddha, in the sense of being perfectly
interpenetrated with it. (Nakamura bases this observation on a line in
the Avatamsaka-sutra, "The mind, Buddha and sentient beings are three
distinctions which do not exist" CTIX46&?) One final point concerning
this line is that s 9045— , though meaning simply action or function,
also has the connotation of ascetic practice for the purpose of attain-
ing satori (cf. N: 437c).

69. Daibirushana-nyorai }i\is a different signification
(betsugo %)% ) for the Lord, in Kukai's division, and grammatically the
whole of th& passage from R.P/4-9 should be seen as qualifying this
title. R.P/4 and 10 identify the Sutra as esoteric (preached by the

Dharmakaya Buddha himself), emanating ultimately from that which is
everlasting radiance (to freely paraphrase Maha-vairocana). The whole

section encompasses the whole of the basic teaching, on the basis of
which the following chapters will form the particular teaching of the

Rishukyo.
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the timeless nature of the Tathagata and the consequence of
this: namely that he is essentially adamantine in all three
of his functions (of body, speech and mind, shingoi-go-

kongo %é’%%@ﬂl\) ). Sanze Z.{&\ refers to the three

stages of past, present and future, that is, the progression

of time to which we are subject as long as we are unable to
live fully in the present moment. Horiuchi distinguishes
between two types of time, objective and subjective, the
former determined by movements in the world about us, the
latter being determined by subjective impressions, and thus
part of our suffering nature.’0 It is the subjective aspect
which is to be overcome by ascetic practices and the empow-
erment of the Buddhas and Bodhisattvas. When one is able to
live, so to speak, at the cutting edge of time, then one has
mastery over past, present and future. Then one is perpet-
ually (joko i?%@i), at all stages of the three "worlds" or
"generations" (sanze), adamantine -that is, the esoteric
term for the indestructible state of enlightenment.
2.3.2. Locus

R.P/11: All the versions of the Rishuky0 are unanimous in

placing the eVents in this Sltra in the paranirmita-vasavar-

tin heaven (yokukai-take-jizai-tennd-gu Z&Lﬁ%{é&ﬁs@}%&.ﬁi;

(ol
21327), which is of course an integral part of the Buddhist

cosmology. It therefore occurs in various places in the

Canon, and Toganoo quotes the Avatamsaka-siutra and Hsien-

shou as examples.’l Mochizuki states further that it is

70. In his article on the structure of the Vajradhatu Mandala ("Kongo-
kai-mandara no kosei"), in MATSUNAGA Yukei, ed.: Mandara -iro to katachi
no imi-suru mono-, Asahi Culture Books, No. 19, Osaka: Osaka Shoseki,
1983, p. 179.

71. RK: 90. Cf. also the Abhidhammattha-samgaha (Compendium of Philo-

sophy), Pt. 5 (PTS ed., pp. 137ff), which gives the classification of
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frequently given as an example when Sutras give a descrip-
tion of the Pure Land of the Buddhas.’2

Before we proceed to an examination of the nature of this
heaven and an analysis of the text, it will be helpful to

place it in its cosmological context.

2.3.2.1. The Paranirmita-vaSavartin Heaven in the
Buddhist Cosmology

The most basic division of the conditioned sphere as

conceived by the Indian Buddhists is threefold: the spheres

\,
of desire (kama-dhatu, yoku—kaif&*ii? ), of form (rupa-
dhatu, shiki-kai %2,2% ) and the formless (arupyadhatu,
mushiki-kai %&1€3§§ ).73 put briefly, these spheres repres-

ent stages in the meditational process, from being governed
by desire, through a sphere of pure forms, then through
stages where one's mental processes become increasingly
refined, to the point in fact where all perception ceases.
This last stage is that of naiva-samjnanasamijna (hiso-hihi-

so-jo 5%@%&?@“‘ ), the uppermost reach of the condi-
!

tioned sphere.74 It is here that one becomes confronted most

immediately with the paradox of reaching nirvana, for it
lies even beyond this refined point, a point which is as

far as one's efforts can take one. The RishukyG, for reasons
which underline its importance as a widely used ritual text
in the Japanese Shingon tradition, is concerned with less

austere realms, to which we shall now turn.

the whole cosmology. Paranimitta-vasavattin is translated there as:
"The gods who make others' creation serve their own ends.”

72. Moch/IV: 3467b.

73. H.V. GUENTHER: Buddhist Philosophy in Theory and Practice, Har-
mondsworth: Penguin, 1972, p. 48, gives a full enumeration of the var-
ious stages, though the tradition upon which he bases his description is
slightly different to the one here.

74. C£. N: 1125c.
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2.3.2.2. The Structure of the Sphere of Desire

The kamadhatu contains all beings dominated by the force
of desire, that is, desire as an integral part of the cause
of one's prolonged entanglement in samsara. Significantly,
this includes not only those beings which are obviously thus
dominated -us humans, for example- but also the first six
classes of gods in the Indian system we are dealing with
here. These are known as the six heavens of the sphere of

desire (yoku-kai-roku-ten QN(X??Q.Zi,).75

The nature of desire in this sphere undergoes a change as

one progresses upwards, though it is always related to the

five physical senses.’® The abhidharma-koéa gives us the

clearest indication of this change, as can be seen in de la
Vallée Poussin's translation:’’7 "Il y a des &tres a la
disposition desquels se trouvent placés des objets désir-
ables (kamaguna); ils disposent de ces objets." This inc-
ludes unenlightened man and the first four classes of gods,

and means effectively that happiness in these spheres is

75. For the sake of completion, the whole of the kama-dhatu may be
listed thus: (1) the hells (eight in number); (2) the titan, hungry
ghost, animal and human spheres; (3) the heavens, of which there are six
in the kamadhatu: (i) four Guardian Kings (shi*tenn6[ﬂ4ﬁji , catur-
mahardja); (ii) the Heaven of the Thirty-three (sanjusan-ten Z¥Z & _,
trayastriméa); (iii) Yamas va (Yama—ten) (iv) Tusita-deva (toshita-
/Tosotsu-ten J4 (v) Nirmana-rati-deva (raku-henka-
%); (vi) Paral Paramrmlta—vasavartlno-deva (Take-jizai-tenAf44
. There are various minor differences in the Buddhist traditions;
the one here is that found in the Abhidharma-kosa, a text which is
still -after nearly a millenium and a half- a basic part of the curric-
ulum in the training monasteries and universities of Japan. Cf. also N:
1396d; Hanashi: 138; for a slightly different scheme, Soothill: 356b.
The so-called "Wheel of Life" (more correctly, the "Wheel of Genera-
tion", bhavacakra), most commonly known from Tibetan depictions, is
probably the best known graphic representation of the six destinies
(roku-shu < , sadgati) of the kamadhatu.

76. Hence the term go-yoku&4¥, "the five desires", which is often
found in the secondary literature.

77. Abhidharmako$a, III, §7la-b (translation: VALLEE POUSSIN, Louis de
La: L'Abhidharmakosa de Vasubandhu, Mélanges Chinoises et Bouddhiques,
Vol. XVI (1971), Tome II, p. 166).
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dependent on the circumstances in which one finds oneself
being in accord with what one desires. One is thus exposed
to the karmic vicissitudes of the world, which to the unen-
lightened mind of this stage seem arbitrary.78 The second
phase in the process of change in the nature of desire is
that where: "Il y a des étres dont les objets désirables
sont crées par eux-mémes: ils disposent de ces objets qu'ils

créent." This describes the nature of the nirmana-rati

heaven, where one has the ability to control the object upon
which happiness depends, by creating them oneself. The final
stage in the process is thus a logical step: "Il y a des
étres dont les objets désirables sont crées par d'autres et
gqui disposent de ces objets crées par d'autres." In this
topmost stage of the sphere of desire, then, one neither
needs to depend on the vicissitudes of the world nor has one
to expend any effort in satisfying one's desires. Thus

various ways in which the term paranirmita-vasSavartin has

been defined stand in need of revision.?’9 Har Dayal, how-
ever, is quite accurate: "The name may mean: 'who control or
exercise power over the creations of the gods immediately
below them on‘the list'." Edgerton gives: "Controlling
(enjoyments) magically created by others"™ (BHSD: 319a),
which also gives the basic implications accurately. A fur-
ther point to come out of this last definition is that the

enjoyments are magical. The explanation for this, which is

78. We shall see presently that insight into conditioned co-production
(pratitya-samutpada, engi ) arises at the stage related to the
paranirmita-vasavartin heaven.

79. Har Dayal, op. cit., p. 370 (note 479 to Ch. 5, whence the follow-
ing quotation in my text is taken), gives summaries of various explana-
tions which are at variance with our findings here.




-86-
borne out by the Sino-Japanese term ggggoﬂy%%f,so is that
the enjoyments of which the gods of this heaven avail them-
selves are created in spheres more rarified than that of
this material world, and while they are regarded as perfect-
ly natural in the Buddhist view, they seem miraculous only
from our standpoint.

2.3.2.3. Description of the gods of the
Paranirmita-vasavartin heaven

The first point to be noted in this connection is that
there is no clear distinction between "gods"™ and "heaven",
the same word being used for both (deva, ten & ). This has
significance when we come to examine the relationship bet-
ween the inhabitants of this sphere and the abode itself.8l
Whilst they are overtly distinguished in our text (ten-no-
gu ;E,Eifég ), they are interpreted as being two aspects of
the same reality. If we regard this in the light of what was

> N
said earlier concerning siddhi (j6ju)§bi§k)), then it be-

comes clearer: as one accumulates merit one finds oneself

in spheres which correspond to the new levels of insight
gained in the various practices, and one's surroundings are
thus regarded as an integral part of one's degree of attain-

ment. Thus the inhabitants of the paranirmita-vasavartin

heaven are not only the god Takejizaiten and the rest of the

80. Toganoo (RK: 90) says that these gods absorb the pleasures which
derive ﬁ;gm the magical transformations of the gods in the lower heavens
(ge-ten F&.). Cf. also MJT: 487a. N: 291c refers to supernatural powers
quite clearly: "To create supernatural power (jinzﬁ—riki)?ﬂﬁigjb )." The
Tibetan gshan-hphrul-dban-byed brings this out, too.

8l. Cf. TODARO, Dale: "An Annotated English Translation of the Tenth
Stage of Kukai's Jujushinron", Mikkyo Bunka, Vol. 147 (Sept. 1984), p.
83: "'Palace' clarifies that the body and mind mutually are the dwellers
and the dwelling." Todaro's short introduction contains some useful
information and observations on Kukai's synthetic intent and the contro-
versies which it has caused in the course of the history of Buddhism in
Japan.
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assembly there (tenshu j&%;i'), but also the Tathagatas
sojourning there and the Bodhisattvas of the sixth stage
(bhumi, ji jd}). This last point is the most significant
here, so we will turn to this now, before giving a short
description of the permanent occupants.82
The Sixth Bodhisattva-bhumi,

2
abhimukhi (genzenchi ﬁ)ﬂl}f@ )

Amoghavajra's commentary gives the first indication that

this heaven corresponds to the sixth bhimi. He interprets
the palace as being the rank of Bodhisattvas of the sixth
stage, in which they abide in the contemplation of the

prajhdaparamita (T.1003: 607c3ff). Toganoo mentions the

Ninnokyo aﬁlﬁié&i 83 and other texts as being the basis of
this manner of assigning the stages of the Bodhisattva's
career to the ten heavens (six in the sphere of desire, four
in that of form), and states further that this heaven is
particularly suited to the exposition of the Sutra, though
he does not articulate on this point (RK: 90).

From N: 338d we learn that the true workingss4 of prati-

tya-samutpada are revealed before one's eyes at this stage.

' &
This brings out the import of the character zen ﬁﬂ , "bef-
ore, in front of", and this stage's association with the

pratitya-samutpada formula: "Parce qu'on y comprend que la

nature des choses est semblable 3 un reflet, parce que les
bodhisattvas dans la sixieéme terre s'appuient sur la verité

du chemin, parce qu'elle est tournée vers le principe des

82. "Permanent" in the sense that they are there as the result of the
workings of karma, and not as part of a pattern of attainment which
transcends the limits of this heaven.

83. The Benevolent Kings Sutra, T.VIII/245; Conze has translated this
in SPT: 165-183.

84. Nakamura uses sugata (form, shape) here.
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parfaits Buddhas, cette terre s'appelle Abhimukhi."85 From
the Sanskrit, the term abhimukhi becomes clear: it denotes a
facing towards (mukhi) something higher (abhi), namely
enlightenment. From the Japanese secondary literature being
consulted here, we can see that the significance of the
stage has more to do with the Bodhisattva being poised
between samsara and nirvana, at a point where the respective
natures of the two spheres are perceived clearly. This is in
fact one of the most stressed points in the Rishukyo, with
its teaching of Great Bliss (mahasukha) and the taints of
the passions (samkle$a) as a way to enlightenment. We shall
be turning to this in the following chapter. Nasu Seiryl
states the surface meaning of the location in the sixth
stage to be that this heaven attracts sentient beings (on a
hedonistic basis, through the effortless bliss experienced),

and they are then transformed by the preaching of the pra-

jnaparamitd there.86

The God Takejizaiten

Originally this god was one of the horde of Mara, which
obstructed Sakyamuni on the night of his enlightenment, but
was overcome when the latter called the earth to witness and

subdued the horde. He is known by various names, among them:

Takeraku-ten {@%%\K, Takejiten-ten a{@%é%& ’
Keosho-ten %);/ﬁ\ﬁﬁ, , Jizai-ten é{;é;{ , Take-ten;ﬁﬁk

85. Candrakirti, quoted by Dayal, op. cit., p. 289. There is little in
the material mentioned by Dayal to suggest an immediate connection here,
and one can only assume that -as elsewhere in the Buddhist schools- it
is due to the desire common in Buddhism to fabricate numerologically
significant systems.

86. Tatsui: 44. The term sh6kemm important here, and means: "To
attract and transform," i.e. to attract sentient beings -in this case
with the blissful delights of the place of exposition- and then to
transform their tendency to further entanglement into a progression
towards the goal of enlightenment; cf. also N: 738d.
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and Dairoku-ten ;87%;22~ . Kambayashi refers to the demon-
kings of the sixth heaven.87 Takejizaiten has a flesh-col-
oured body, carries an arrow in his right hand (which is in
the praying position, anjali), and a bow in his left. His
left arm is bent at the elbow, and the bow is held with the
small, ring and middle fingers, the index finger pointing
outwards. He is found in the Exterior Thunderbolt section

(ge-kongG-bu 5&¥ééﬁ$ﬁ?F ) of the Garbhakoéa Mandala, east-

P
ern quarter, under Indra (Teishaku-ten ﬁ?ﬂ%ﬁjﬁ ).88

2.3.3. The Meaning and Implications of the Term
Paranirmita-vasavartin

We have seen that the term is generally translated into

Chinese as take-jizai-ten é‘{'@% \@X&;E . We will take the

elements of this phrase separately.

Take,ﬂ@ﬁz): Egpaé> has already been mentioned above.

Its primary meaning is "to change, transform", with further

meanings of "to bewitch, enchant; influence, transform
(someone, morally)". Both the meanings of (magical) trans-
formation and improvement in the context of the Buddhist
code are applicable here, the former in the sense of the
pleasures of the lower heavens -which as we have seen are
supernatural in nature- the latter in the sense that the
change in the nature of desire and its satisfaction takes

its significance from the upward progress of the Bodhisattva

87. Kogi: 329 (Dairoku-ten no mas FAXIEZ. ).

88. Cf. Moch/IV: 3467c; his bija are givén variously as pam, pa, ro;
the bow and arrow are his samaya (as also for Ragaraja, Aizen Myol). The
arrow points downwards, which is the orthodox direction (in the repres-
entations of Aizen in the heterodox Tachikawa Sect, for example, the
arrow is held pointing upwards), and the bow and arrow together are .
spid to indicate sovereignty in the sphere of desire (yokukai no jizai
ng)ééHi). In the Garbhako$a Mandala, position 330, he is accompanied
by two attendants, who hold lotuses, the symbols of his family. Cf. MJT:
487a; BzZZT: 152a.
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through ever more refined stages towards full enlighten-
ment .89

Take may thus be said to have the primary meaning of "the
transformations of others", meaning the pleasures which the
lower gods have created. In some interpretations of the
nature of this heaven there is the overt implication that
these pleasures are forcibly taken by those who abide there,
but this is not necessarily so. If we think of the nature of
spiritual attainment, then it becomes clear that when a
particular stage, a particular type of spiritual exercise

has been mastered, then one is in full possession of it, it

becomes an integral part of one's whole make-up, and one's
subsequent actions are a spontaneous expression of this. In
this sense of possessing a spiritual benefit, the overriding
characteristic of the gods in this heaven may also be inter-
preted as absorbing, reaping the benefits of past wholesome
merit (though the fact that the gods -the permanent dwell-
ers- are consistently described as demon-kings (maq}gglﬂi

or an assembly of demons (mashu}?&éﬁz‘) does not of course
mean that the less pleasant alternative is ruled out.

These considerations lead us on naturally to the next
element in the term, namely jizai @R\i . Plainly, it means
"naturally, spontaneously existent", and the import should
now be clear from the foregoing. The Buddhas and Bodhisat-
tvas exist in this manner because they have overcome the
various barriers which come between the individual and
freedom from suffering. (For this reason, the additional

)
qualifier jiyu [ﬂé , "freedom", is often found in the

89. Cf. T.1003: 607c28f; Hanashi: 244.
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secondary literature.)90
In Mochizuki's definition of this heaven, there is an
implicit connection between desire and bliss on the one
hand, and the function of receiving/sensation (1gx§é%1j8
vedana) on the other: he states that it is so called because

- <4
they naturally (jizai ni ﬁﬂgSiL: ) receive (juyo—shi%fi}%

()91 the sphere of desire that has been magically created by

others.92 Again, this theme -the relationship between desire
and bliss and the importance of the vedand aspect in des-
criptions of nirvana and the path towards it- will be taken
up in more detail in the following chapter.93

2.3.4. Exoteric and Esoteric Explanations of
paranirmita-vasavartin

The secondary literature in the Shingon tradition differ-
entiates between two levels of interpretation, the shallow
N "
(sen ?% » Senryaku :%%7) and the profound (shln‘(ﬁ
shinpi i&;&”’); alternatively the exoteric (kengyo g@j%ﬂ,)
and the esoteric (mikkyo ﬁﬁ}%ﬁ_) explanations. The former

90. Cf., e.g., Hanashi: 140.

91. I.e. perform the function of receiving (in the manner that one
receives sensory {gp ssions in the sphere of ordinary human experience,
for example, juyo ﬁlﬁa being the term for vedana).

92. "Hoka no kesa—seru yoku-kyo wowmd)}(g%(gﬁoa{gjé. .." Moch/IV:
3467a. .

93. It may be useful, as a confirmation of the above findings, to give
a short analysis of the Sanskrit term paranirmita-vaSavartin: para
simply means "other(s)" here; nirmita comes from nir + #ma, "create,
form", in the sense of giving a process concrete form. (#@g is also the
root of maza, often translated "illusion", but which more accurately
indicates that which is "meted out, measured", in contrast to the im-
measurability which is the very nature of Brahman; similarly, these
transformatlons are formal indications of a certain level of spiritual
activity.) Vasa is derived from #vas, "to will, command, wish for", and
vartin from #vr #vrt, "to subsist, be in any condition or state, abide".
Hence vartin means one who is in a state of command over something, one
who exists freely in a given state (an inkling of which may be seen in
the German innehaben). Hence -in the light of what has been said above-
the Sino-Japanese jizai is a faithful expression of this idea. The
Sanskrit title may thus be translated, "One who has cammand over that
which is created by others <in the lower sectors of the cosmology>."
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(shallow/exoteric) refers to the correspondences to the

bodhisattva-bhumi examined above. Toganoo equates the diff-

erence between the two ways of regarding the text to the
great differences between individuals, and singles out
K'uei-chi's commentary on T.220 as typical.94

The esoteric explanations given in the literature we are
dealing with vary. Nasu points out that in the upper two
spheres there is no suffering, a point echoed by Horiuchi,
who states that though desire has largely disappeared in the
sphere of form, there are nevertheless still traces of sub-
stantiality, and hence only the uppermost sphere -that of
the formless- is truly spiritual. Nasu states also that the

paranirmita-vaSavartin heaven is a preparatory stage for

entry into the spheres of non-suffering, since although the
five desires are still present, they have been purified.
Kambayashi makes the same point, in that he describes this
heaven as the sphere where the five desires reach their
consummate (pure) nature, the highest ground of bliss (saijo
no raku-do %Lcﬂﬁfkﬁ: ).95

In a similar vein, Toganoo comments that this heaven

symbolises the teaching of the purity of great desire (dai-

yoku-shoijo m&%%’ ), and the excellence of the five

e, ’ 2

94. RK: 90; K'uei—chi‘ﬁ (Jion—daishi%ﬁf@.ﬂgf)'s commentary is the
Jussan, see above, p. 13, n.41l. Cf also Tatsui: 44; MDJT/III: 1555c.

95. Kogi: 329. Nasu's explanation is in Tatsui: 44. The latter also
mentions the principle of intai-soku-ka , "the essence of the
cause is itself the fruit", a fundamental idea in the Tantras, and
present -arguably- in Buddhist writings as a whole. One might explain it
as taking the energy which is bound up with desire and reversing its
downward, binding tendency, forcing it upwards towards the s %{ £ the
spiritual. This is the same basic idea as bonno-soku-bodai 9{ % 5
"the pa551ons themselves are enlightenment"”, which is a more co
expression in the Tantras. Horiuchi's comments are in Hanashi: 138 He
characterises the three spheres here as: yoku no sekai N desire),
busshitsu no sekai &Si (form), busshitsu 1 mo nai sekai $ Ao
/seishin no sekalzﬁ %) ;@33’(‘ (formless).
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desires (goyoku no shiisho jié&ip)éﬁd%§). For one who has

opened his consciousness to an awareness of the actual, but

hidden nature of the world (and perceives with the secret

eye, himitsu—genﬁﬂ‘%@é ), the five desires hold no fear,

since their basic nature is pure and beyond the opposition

of good and evil. He warns of the dangers inherent in this
approach, which can cause serious spiritual injury if taken
wrongly. The heaven is thus neither more nor less than a
mandala, a locus within the confines of which an individual
works with the forces latent in his or her own psycho-phys-
ical complex, in order to sever the bonds to samsara (RK:
91). We will now examine this idea more closely.

2.3.5. The paranirmita-vaSavartin heaven
as a mandala

Amoghavajra describes this heaven specifically as a

mandala, more precisely as the maha-mandala of Mahamogha-

vajrasattva.96 It is the "great and wonderful gemmed palace
of the adamantine peaks adorned with the five adamantine
gems".97 It has four directions and eight pillars, which are
the eight pillars occupied by the eight Great Bodhisattvas

It
(hachi-dai-bosatsu /\ K%ﬁ ); in common with the major-

ity of mandala schemes found in this tradition, it also has
four gates. Occupying the central position is Vairocana, and
the whole mandala explains salvation through the wisdom of
inner attainment.

This mandala is, then, an altar to the Buddha (butsu-
ggg/ggjéz ), which is constructed now, in this conditioned

sphere, and of which Kambayashi also speaks. A further point

96. Dai-fukii-kongo-satta A4 @?@Jf% T.1003: 607c9
97. Daimyo-kongo-go—-hoshojo-kongobu-hdrorak MJ“‘#(%? %

T.1003: 607cllf.
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which the latter makes, and which is of paramount importance
for our understanding of this Siutra, is that this mandala
combines elements of the two primary Shingon scriptural
sources, the STTS and the MVS. The five peaks represent the
five peaks of the Diamond Peak Siutra, and the eight pillars
are explained as the eight petals of the central assembly of
the MVS: "That is, the meaning that it is the palace wherein
resides the dharmakaya of principle and wisdom (ri'chi-
hosshin ﬁg%%} ) -the two aspects, Thunderbolt and Womb
(kon'tai-rydbu %@é{? )- is expressed as self-evi-

dent."98

2.3.6. The Transformation of Desire

This theme, central to Tantric thought in general, comes
out most explicitly in two aspects of this Sutra: in the
location of the drama in this particular heaven, and in the
stress on the importance of Great Bliss. Since it will be
more fruitful to examine the theme of the transformation of
desire in the next chapter, we will simply draw together the
relevant points from the foregoing and add some observa-
tions.

We have seén the importance of the position of the heaven
at the topmost point of the sphere of desire, where desire
has been purified and the Bodhisattva stands between sam-
sara and the path to nirvana -immediately prior in fact to
entry into the first dhyana. In this context, the fact that
Mara and his horde have been overcome indicates not that the
Bodhisattva is free from performing this task himself when

he finally ascends to the locus of enlightenment (bodai-Jjo

98. Kogi: 330; cf. also RK: 91 and above, p. 41l.



-95-

%;%%iZ%% » bodhi-manda), but that the possibility exists for

this. It may thus be seen as a concrete indication of the

possibility of enlightenment, a possibility which forms a
focal point for the Bodhisattva to develop his faith in the
path he is treading as an effective means to liberation.
Further, the fact that this task has been achieved by S3kya-
muni serves as a constant reminder that the reversal neces-
sary to sever the karmic bonds is possible.

In this context, we will draw attention to a question
raised by Kambayashi, namely why should Vairocana, who
embodies the Absolute, be present in this heaven? It belongs
after all to the sphere of desire, in which mortals such as
ourselves exist. His answer is that Vairocana manifests
himself in this heaven, where the Bodhisattvas of the sixth
stage are engaged in the subduing of the gods, in order to
ensnare beings still under the influence of the five desir-
es.?9 1o accomplish this task, he abides in the form of
Vajrasattva in the samadhi of "the great taint of greed,
which is great bliss".l00 Further, one must not forget that
Vairocana is engaged in the wonderful activity (mxB—gBtﬁé)

) of transforming others (&ggg4%:4d2 ; Kogi: 329).

99. This is in apparent contradiction to the idea in the previous
paragraph, and the explanation in my opinion lies in the fact that in
the late stage of Buddhist thought to which this material belongs, the
different instances of overcoming Mara and his retinue are not simply
the same reality, but are to be explained in their separate contexts. It
will be clear now that this heaven is not simply a stage of the Buddhist
cosmology, but does in fact have a number of different but interlocking
interpretations. The most crucial point is perhaps that the various
processes are two-way, man/Buddha-Buddha/man, which is of course also
how the various patterns of the Two Mandala are to be interpreted. On
3%; concept of "ensnaring beings", see above, p. 88, n. 86, on shoke

° o B
100. Dairaku-daitonzen 7t§§dQﬁLgE ; cf. MDJT/III:1546a.
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2.3.7. Description of the Individual Adornments

We now come to the description of the palace itself.
Apart from the reference to the five gems,l0l there is no
mention in Rishushaku of any particular way of interpreting
the various adornments as corresponding to specific points
in esoteric doctrines. Kukai for his part gives only two
basic divisions -the name of the heaven and its adornments-
but offers no details as to how the enumeration is to be
read.l02 we will see how the modern interpreters read and
interpret the text at this point, and leave aside for the
moment the question of when the tradition began to interpret
the simple description in the Sutra in an overtly symbolic
way.

The first point of interest is the description, dai-mani-
den ‘ﬁ(}%&ﬁgégi, MDJT/III:1540a indicates that the palace
derives this epithet as a consequence of its being adorned
with gems, but the significance of these ornaments only
becomes clear from reference to the other Chinese versions
of our text. From T.220, 240 and 241 it is clear that the
gems in the hall function in a way reminiscent of Indra's
net, namely tﬁat the different colours of light reflected
through them intermingle in a manner which gives an immed-
iate image of the interpenetration of all dharma, and the
implied revelation of the dharmakaya. Specifically, these
gems are fivefold, in line with the pentad of the central

Buddhas, and are named by Kambayashi and Nasu as follows:103

101. T.1003: 607cll.

102. The aZ%iggfnts are split into three groups, (1) general descrip-
tion (sohyo £ ) ), (2) Pecific examples (betsurei jﬁ];ﬁ) ), (3) gen-
eral conclusion (soketsu ;m:f? ): Monku: 613a6-10.

103. Kogi: 330, Tatsui: 46. N: 375c gives a different group, based on
the Daranishi-kyo gﬁ%ﬁg& (T.XVIII/901), and remarks that there are
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1) sui-sho ikL%% (quartz)

2) meno 3GfX_ (agate)

3) nyoi-hode % &  (wish-fulfilling gem)104
4) ko-haku 3f, 3@ (amber)

5) ru-ri 34 3% (lapis lazuli)

In line with our earlier remarks on the consonance of
one's level of attainment and one's surroundings, the dis-
tinction between dwellers and dwelling is often vague.1l05
This is valid also for Mahavairocana himself, insofar as he

resides in this heaven, in the samadhi of dairaku-daiton-

zen.l06 one development of this idea has been to regard
R.P/12 as corresponding to the four subordinate divisions of
the Five Families, a classification which pertains to the

STTS lineage. This gives the following analysis:107

1) issai...sho diamond  kongo-bu
2) kichijo gem ho-bu

3) shotan lotus renge-bu
4) dai-mani-den action kat suma-bu

It is difficult to see any compelling reason why the
description of this heaven ought to be analysed in this way.
It is doubtless more a question of a tradition building up
around a text through people seeing in the individual phras-
es meanings which simply suggest themselves from the whole

corpus of the teachings.

no consistent lists. MJT: 226b makes the same point, by give several
alternatives. Notably, gold and silver are missing from the list here,
possibly in line with the heaven being a part of the sphere of desire,
and not one of the higher spheres. Kukai avails himself of this image in
his Sokushinjobutsu-gi: "Infinitely related like the meshes of Indra's
net are those which we call existences" (quoted in Hakeda, Kukai, p.
227).

104. Cintamani, Kambayashi: mani (loc. cit.).

105. Cf. the remarks on deva/ten & , above, p. 86.

106. *Mahasukha-maharadaklesa?

107. Cf. Tatsui: 46.
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R.P/13: Kensaku ﬂ%ﬁ% - means "adorned, decorated", and is
described by Kikai as the general description (sShyd).108
Hence it would appear that the original understanding of
this phrase was simply -this, and that the implications of
the emission of various kinds of light were drawn out later.
Nasu states that through the centuries scholars have taken
only Amoghavajra's version into consideration, and regarded
the adornments from the bells onwards as being the emblems
of the Five Buddhas, and the locus of the exposition as it
is as the wonderful body of the central Buddha, Mahavairo-
cana (Tatsui: 46f).

R.P/14: The individual items to be found in this hall are
described by Kukai as: "specific examples", and have been
interpreted in the Shingon tradition in various ways.109 we
will now give a brief resumé of the various ideas contained
in the secondary literature being used here.

Nasu (Tatsui: 46) explains the adornments in the follow-

ing five groups:

1) reitaku Mahavairocana's explanation

of dharma Centre
2) zoban bodhicitta, Aksobhya East
3) shuman/-

yoraku jewelled ornaments of a
diadem, crown or clothing.
The shuman is a wig inlaid
with gems, the latter is a
necklace made with gold,
silver or precious stones;
they indicate the manifold
virtues which derive from
the attainment of Ratnasambhava. South

108. Monku: 613a9. On kensaku, see Index: 814, Tib. spras-pa, "adorn-
ed" (Tib.150: 12.9). Hatta also gives Skt. pratyupta, ("fixed into,
inlaid"), which is one meaning of Chinese ts'dﬁ%. Obunsha's Wakan-jiten
(Tokyo: Obunsha, 1980) gives saku specifically as "adorn (kazaru),
decorate with gold" (p. 1075a), in addition to the more common meaning
of "mix, penetrate".

109. Betsu-rei ¥ #|, loc. cit. Toganoo gives a summary of K'uei-chi's
exoteric explanation of the symbolism (RK: 90).
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4) hangatsull0 tpne wisdom which expels

doubts, Amitabhalll West
5) mangatsu the twofold wisdom which
follows enlightemment,112 North

Finally, Nasu interprets td ég' as indicating the number-
less emblems (sanmaya 2&}%? ) of the deities of the
three- and five-fold Families,ll3 in addition to the fore-
going. This is indicative of the tendency in the Japanese
tradition to read to Egr as Japanese nado ("et cetera"),
rather than in the sense of "<class of things:> like, as
identical to", which is how the Tibetan version reads.ll4

Kambayashi (KOgi: 330) gives the following explanations:

1) kensaku the intermingling of the myriad colours

(shushiki-koei), that is the various
permutations of the five colours.

2) reitaku small and large bells, and the consummate
sound they produce.

3) zoban banner made of the five different kinds of
coloured thread (representing the Five Bud-
dhas).

4) shuman a wig with various kinds of gems sewn in.

5) yoraku jewelry worn on the body or neck.

6) hanmangatsu a jewelled ornament, with a half- or full
moon shape.

However, Kambayashi makes no attempt to relate these to
the Buddhas or the Families. His description of the last

item is interesting, because this indicates -as does

110. Nasu reads han/man-gatsu here as han-gatsu/man-gatsu, "half- and
full moons, which represent different aspects of wisdom (chleb“ ).

111. Nasu mentions in connection with this that the half-moon (accord-
ing to an unspecified traditional explanation) corresponds to the wind
disc (fu-rin @) of the five discs (go—rinji ), and accordingly
represents movement. However, movement is not associated with the Lotus
Family -to which Amitabha belongs. Rather, it belongs to the Karma
Family, as will become clear when we deal with the Chapter on True
Movement (Jjitsudo no homon , R.6), which is the domain of
Vajramustl and Amoghasiddhi. Cf. MJT: 220 (table), MDJT/II: 650c; N:
377¢c is not wholly clear on this point.

112. Shogo-ni' chléﬂﬁﬁL % . cf. MDJT/III: 1144b, and the analysis of
Amoghasiddhi, above, p. 78f. This is related of course to the principle
of ]1r1—rlta, explained above, loc. cit.

113. Sanbu 2ZF /gobu no shoson Z&g 2%

114. 1Ta-bu, Tib.150: 12.10. Hence Conze' s translation, "all as beaut-
iful as the moon" (SPT: 184). Tibetan zla-ba is neutral in respect of
our problem here.
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Horiuchi's explanation- the decorative mirrors seen in
Shingon and other Japanese temples, and which in some senses
are seen as symbolically identical to the moon.ll5 wWe turn
now to Horiuchi.
Horiuchi (Hanashi: 141f) reads kensaku simply as "inlay

(chirabameru)", the ornaments being inlaid in various ways.

The bells and banners are of the type generally seen in
Japanese temples, thus underlining the immediacy of the
Sutra in daily worship. He relates little of special note in
connection with the jewelled items, but mentions the tradi-
tion of regarding the two types of moon as mirrors, though
he does not attempt to expand on the correspondences with
the four wisdoms.

R.P/15: This short phrase is described by Kikai as the
general conclusion,ll6 and simply rounds off this section on
the locus of the exposition of the Rishukyo, the background

against which the drama of the SUtra unfolds.

In summary, then, we should underline the importance of
this heaven as the "fruition of place": it is a meeting
point for the common man on the one hand -drawn by the
prospect of effortless bliss- and the Buddha -who manifests
himself in the guise of apparently being fettered by desire-
on the other. It is a crucial point in the Buddhist cosmo-
logy, a point where the transformation of gross desire has

progressed as far as possible, and the Bodhisattva stands on

115. In the Japanese context of course they are also significant
because the mirror is one of the three primary implements in Shinto.
116. Soketsu #44% ; Monku: 613al0.
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the brink of entry into the spheres of non-suffering. In its
stress on the overcoming of the retinue of Mara it repres-
ents also the concrete possibility of treading the path to

its end, and is thus a significant stage in the development

of faith.

2.3.8. The Assembly

R.P/16-25: This section is the fruition of the Assembly,
shujoju, and enumerates the Bodhisattvas who not only accom-
panied the Buddha on this occasion,1l7 put who also repres-
ent the forms assumed by Mahavairocana in order to illustr-
ate the particular teaching of the Rishukyo. These partic-
ular eight, who are in turn representative of myriads
(M”{gﬁ\fq, koti) of these highly accomplished beings,118
are stated by Mochizuki to be found specifically in the
Rishukyo. They are, however, also to be found in the STTS, a
point mentioned in Nasu's work.l1l9 wWith respect to the
enumeration of the Bodhisattvas in the various versions of
the Sutra, there are substantial differences in the order
and number of the Bodhisattvas named in the various prelim-
inary sections. Toganoo has a table giving the various
permutations,120 but his observations are largely unneces-

sary, since all the versions have the same Bodhisattvas in

117. Monji no ban QP@E in Kukai's cammentary; Monku: 612c21.

118. On koti as referring to an inconceivable number, cf. RK: 92;
Hanashi: 143ff.

119. Tatsui: 47; cf. also Moch/IV: 4219a. The list in STTS is identi-
cal to the one in our text: cf. Yamada's edition, I.1.12ff. (The opening
section of the STTS may be taken -with minor differences- as the same as
that of the Rishukyo, particularly since Skt150 is fragmented at this
point.)

120. RK: 94. The significance of T.243, 244 and the Skt. and Tibetan
versions having this section in consonance with the body of the text may
partly lie in their being more consciously developed as ritual texts
than the other versions.
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the same order in the main body of the Sutras themselves.
The underlying structure implicit in the sequence in which
they emerge will be dealt with when we have gained a general
picture of the characteristics of these Bodhisattvas indiv-

idually.

R.P/17: Vajrapani (Kongo0-shu é@f}%-

Originally identified with the Hindu god Indra,l2l nhe is
often represented as a terrifying deity, and his chapter
(R.3) does in fact have subjugation as a central theme.
Within the Buddhist fold he is equated with Vajrasattva,
Vajradhara, Samantabhadra and Trilokavijaya (or Trailokya-
vidyaraja). It is in the form of the last identification
that he presides over the third chapter of the Rishukyo, and
we shall be looking at him more closely presently. In the
Shingon tradition, according to MDJT/II:686b, he appears
either as Vajrasattva or Vajrapani in five places: (1) as
one of the four principal Bodhisattvas belonging to Aksobhya
in the vajradhatu Mandala; (2) as the main deity in the Naya
Assembly of the same mandala; (3) as the main deity in the

Garbhako$a Mandala's Kongd-shu-in ﬁ[@ﬂ%‘% ; (4) as the

main deity in Mahavairocana's Inner Entourage (nai-ken-

zoku GQ%??EE , and finally (5) as the second in most of
the transmission lineages (fuden %j%zz,) adopted in the
various branches of the Shingon sect.122 1n the mandala

pertinent to this section, Amoghavajra places him in the

121. cf. BHSD: 467b, for references. On Vajrapani in general see E.
LAMOTTE: "Vajrapani en Inde", Mélanges de Sinologie offerts a M. Paul
Demiéville, Blbllotbque de 1'Institut des Hautes Ltudes Chinoises,
Vol. 20, Paris, 1966, pp. 113-59.

122. Cf. MDJT/VI: Mlkkyo—horyu-kelfu %g#{ﬂiwqﬁég for full listings.
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first position, i.e. in front of the central deity Maha-
vairocana:

Vajrapani resides in the lunar disc in front of Vairocana,
and shows the enlightenment mindéég all the Tathagatas
(issai-nyorai-bodai-shin —¥l¢P¥ Z élO‘ ), the first
awakening of the enlightenment-mind, through the empowerment
(kaji) of Vajrasattva. He realises in his practice (shush6-ﬁ¥
Z¥ ) the performance of the Vow which is thoroughly good
and realises the stage of Tathagata.

(T.1003: 607c20ff)
Horiuchi gives the correspondences of the first four
Bodhisattvas, i.e. the major ones, in terms of the four
wisdoms, which we have dealt with above. Vajrapani is ass-

igned to the adar$a-jnana, AkaSagarbha to samata-jnana,

Avalokitesvara to pratyaveksana-jnana and Vajramusti to

krtanusthana-jnana. (Hanashi: 145f) A further point to

emerge from Horiuchi's work is that Vajrapani and Sakyamuni
are the same person, a point also mentioned in the vinaya
section (Part III) of the STTS.123 This would perhaps also
account for the name of the Tathagata who expounds the
teaching in R.3, Sarva—dug;a—vinaya—éékyamuni (Jobuku-nan-
cho-shakamuni-nyorai éﬁ“{ﬁ%ﬁ?ﬁ&gﬁ ).
Horiuchi gives a detailed explanation of the ideas con-
tained in Rishushaku and emphasises the attribution of

22,2\
awakening the bodhi-mind (hotsu—bodai—shinﬁg:;x$=i'£ﬂf_gg-»“D ) to

Vajrapani, giving an explanation of the terms used by Amo-
ghavajra (Hanashi: 239ff). In short, Vajrapani represents
the basic or original essence of the resolve to attain
enlightenment.124

Building on this idea of Vajrapani as the motive force

behind the awakening of the bodhi-mind, Kambayashi refers to

123. Hanashi: 49, "Onaji hito dearu, ittsu dearu [BU A1 % —X 1wt
See Yamada's edition of the STTS, pp. 315ff.
124. Bodai-shin no hontai £ @O 0A4¥ ; Hanashi: 252.




-104-

the Jushin-bon -ﬁilb‘éé of the Mvs,125 where the cause

(in Eﬂ ) is related to enlightenment (Qgggiggggi,), the root
(hggﬂa_) to great compassion (Qéibifﬁléh») and the ultimate
extent of the teaching (kukyd éﬁﬁé&) to skilful means
(hoben BAE).126

It must be noted concerning Vajrapani and the attribution
of bodhicitta to his domain, that he is not only represent-
ative of the successful practice of awakening the bodhicit-
ta, but is also representative -seen from the perspective of
the sentient being- of one intent on raising the bodhicitta;
further, that, having been empowered by the grace of Vajra-

sattva (as we saw above), he in turn awakens the innate

bodhicitta of sentient beings. He does this through regard-

ing the bodhicitta in human nature, the bodhicitta innate in

human nature, as the essence (Egi&$~).127

Our final observation in this connection follows on quite
naturally from the foregoing, and connects also with the
question of "the Vow to Practise".l28 The overriding charac-
teristic ;equired in this connection is that of desire,
desire for enlightenment, desire to seek and raise the mind
of enlightenment. Hence we can see here the connection
between this position in the mandala and great desire (dai-

yoku j(ﬂg(), one of Vajrasattva's attributes.l29

125. T.XVIII/848: la-4a.

126. Kogi: 336. This division of the teaching is also found in Rishu-
shaku; cf. T.1003: 608a26. -

127. Cf, Tatsui: 47f: "Ningen-honnen no bodai-shin wo tai to suruaLﬁa
AECERRAEL T o

128. Gyogan 4488, T.1003: 607c23; N: 242b<3>.

129. We shall be examining this in greater detail in the next chapter,
on Great Bliss (dairah:;t&g{ » mahasukha, bde ba chen po).
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P
R.P/18: Avalokite$vara (Kanjizai’i@ @ﬂf;t, )

Although Avalokiteévara occupies the third position in

the stages of emanation from the central position, here he
is manifested as the second Bodhisattva:

He resides in the lunar-disc behind Vairocana and shows the
great compassion of all the Tathagatas; according to the
causal dictates in the six destinies he completely uproots
all sentient beings' defilements and sufferings <contingent
upon> life and death and quickly attains the samadhi of
purity. Not being attached to life and death and not attain-
ing nirvana: <this is> all in accord with the attainment of
Avalokitesvara's adamantine teaching.
(T.1003: 607c23ff)

The kernel of this account of Amoghavajra's is the heart of
great compassion, daihi-shin f(uaklva. This -as we have
seen in connection with the five wisdoms- is connected with

pratyaveksana~-jnana, myokanzat-chi @/‘%%\ % , the wisdom

through which the Bodhisattva contemplates the interaction

of dharma, the immediate basis upon which the Bodhisattva
fashions his skilful means. Toganoo brings in the several
aspects of this Bodhisattva: "Avalokitesvara Bodhisattva,
through the wisdom of discrimination, along with the dis-
criminative contemplation of the fact that all dharma are
pure in their self-nature, skilfully contemplates with
discrimination the circumstances of all sentient beings; he
is the Bodhisattva who, in accordance with time and occas-
ion, dispenses salvation spontaneously;l30 in esoteric
Buddhism, the great compassion of all the Tathagatas is
symbolised in this Bodhisattva" (RK: 94). The basis for

this is the purity of the self-nature of all dharma,l31

130. Or: "freely/in a sovereign manner." The Japanese is jizai ni, the
various shades of meaning in which we have met above (p. 90f).

131. Issai-ho no jishG-shdijo /Vﬂiﬁﬁ)@t}%ﬁ{? in Toganoo's explanation
here. :
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a fact which accounts for an alternative explanation given
by Kambayashi, namely that AvalokiteSvara represents jo-

bodai-shin ( <2f€§10\ , the "pure mind of enlightenment"”

(Kogi: 332).

Avalokite$vara holds the lotus as his symbol, and his
right hand is in a gesture of the energy which he calls
forth in order to open the flower. This is in contrast to
the first Bodhisattva, Vajrapani, who as his name indicates
is the one with the Thunderbolt in his hand.l32 1n this
sense, then, the two belong together as a pair, which may go
some way to explaining the unorthodox pattern of this
SGtra.133

In summary, then, we may say that the elements of great
compassion and purity are decisive in characterising this
Bodhisattva. To the former belongs the idea of love,l134 to
the latter belongs the idea that all dharma are pure in
their self-nature and that this Bodhisattva contemplates the
distinctions between the things of this world in terms of

this insight.

.
- -— - \
R.P/19: Ak3Sagarbha (Kokuzoﬁ ﬁﬁ )

"AkaSagarbha resides in the lunar-disc to the right of

Vairocana and shows the innumerable heaps of virtuous merit

and wisdom of all the Tathagatas' thusness."135

132. Or, more directly, the "Thunderbolt-handed One".

133. That is, that the protagonists emerge in the order E-W-S-N, and
not the normal VajraSekhara-lineage order (E-S-W-N). See below, p. 110,
n. 145.

134. "Compassion which shows love. 'Compassion', being pitiful towards
people's sufferings, is a matter of love (Ai wo arawasu hi. Hito to i
no wa, ningen no kurughimi,wo ka amashimu no de, ai no koto desu '?iglﬁ
2. Atusrol Lo %\L‘L‘@’L~ »l¢tq.)." (Hanashi: 242)

135. T.1003: 607c27ff. For the account which follows, I have availed
myself of the readings and explanations given in Hanashi: 243ff.
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Representing as he does the wisdom of equality, the wisdom
which assigns value to all things equally,l36 he is assigned
to the south, the direction of the gem and Ratnasambhava. He
stores (@ﬁ\) the myriad virtues derived from meritorious
practices and wisdom -in short the practices involved in the

-
mastery of the six paramita. Here, fukui%s stands for

~ o,
fukuchi-shiryo %@%}i , namely the first five perfec-
tions, and the implicit chi yaa for chi-shiryo %%.137

The whole of Akasagarbha's achievement, then, is nothing

less than the full practice of the Buddha's path, which is
the point where each of the perfections takes on its full
significance, the point where they can actually be put into
practice for the benefit of sentient beings. Hence the
aspect of storing indicates storing, harbouring, all the
virtues of enlightenment. The other major aspect is that of
giving, for it is only from a full storehouse (gé/iﬁb), one
that is as extensive as space itself (Egggvgﬁxféz), that one
can truly perform the perfection of giving, which Amogha-
vajra names as this Bodhisattva's specific practice,138 p¢
the head of the four types of giving (shishu-se Eﬂ;&é&%ﬁﬁ)
is that of coﬁsecration, which accords with the attribution
of this direction to Ratnasambhava and to the Gem Family

)
(ho~bu ﬁz% ). Finally, Horiuchi's attribution of the

136. "As I said last time concerning the Wisdom of Equality (byodosho-
chi), it's a matter of value,(kachi ), isn't it?" (Hanashi: 244).

137. Horiuchi states fuku)%& to be a mistaken reading in Taisho,
actually standing for fuku-chi A%  (Hanashi: 243f.; cf. also
Tatsui, p. 48, where Nasu gives fuku-chi, the former (fuku ) being
the gem (hG 4% ), the latter (chi%g ) the sword of wisdom). See also
Kogi: 333, where Kambayashi states that this Bodhisattva represents the
Inseparability of mind (shin (3% ), space (koki f v ) and enlighten-
ment (bodai % %4 ), in Iine with the WS, Jushin-bon 4+ ‘& (T.XVIII
/848: la-4a).

138. T.1003: 607c28f; Hanashi: 244.
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epithet, "the body of the heap of merit (fukuju—shinf@%

V)
)" to this Bodhisattva is a straightforward step

(Hanashi: 252).

R.P/20: Vajramusti (Kongo-ken é@]$ )

"Vajramusti resides in the lunar-disc to the left of
Vairocana and shows the threefold mysteries of all the
Tathagatas." (T.1003: 608a2f) His hands are in the position

of the Thunderbolt Fist (kongo-ken é@]% , vajramusti),
which is also termed, "the Fist of Wrath (fun'nu-kenﬁ?ﬁﬁ%

égi)".l39 Fist in this sense is interpreted by Kambayashi

as meaning, "holding well, not losing (noji/fushitsu ﬁ&%
.2§‘9< )": that is, holding the three secrets of the bo%y,
speech and mind of the Tathagata in the palms (gatchu <

47 ), and not allowing them to be dispersed and lost (san'-
itsu-seshinai m& Lo ). 1t is through the grace of

this Bodhisattva that the practitioner is able to maintain

the virtues acquired in his practice. Further, the mudr3
indicates the inseparability of sentient beings and the

Buddha (sho'butsu-fu'ni &:{%Z~; ), in that the Bodhisat-

tva's practice consists in uniting the three functions of
the Buddha with his own, thereby attaining limitless ease in

his practice.l40 Hence Horiuchi's descriptions, himitsu-shin

9 2
iy&QZE ("The Body of the Secrets") and sanmitsu-gotai no

aruji ?,ﬁ/@\’{,ﬁ(mf. ("The Lord of the United Essences

139. See N: 419 for this attribution.

140. Kogi: 333; Tatsui: 48 assigns the left hand to man, the right to
Buddha, the two together thus expressing the non-duality of the profane
and the sacred (bonsho-fu'ni Aé% ~ Z ), The working of the three
mysteries is "the complete fullness of benefit for oneself and benefitt-
ing others (Jjiri-rita)".
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of the Three Mysteries").l4l He is the "Bodhisattva who
advances vigorously towards the embodiment of all the Tatha-
gatas' Three Mysteries."142

The element of wrath -and hence subjugation- which we
mentioned above is given by Toganoo as one which derives
from the exoteric phase of Buddhist thought, being contained
as it is in K'uei-chi's commentary, where ken g? is inter-
preted as "the power sufficient to destroy and conquer".l143
Though Toganoo distinguishes between exoteric and esoteric
in this instance, the distinction is only actually one of
standpoint, for if we look at the implications of the esote-
ric attainment, namely the expression among sentient beings
of the mystery of the Tathagatas' functions, then it is not
a long step to regard a substantial part of the work to be
done as subjugatory in nature. The subjugation, that is, of
all the hindrances which beset human beings in their quest
for enlightenment, the overcoming of all that stands in the
way of free, spontaneous action. In this respect, then, he
shares the nature of Sarva-mara-pramardin (Sai-issai-ma iﬁ%
—*-ﬂﬂ}j@i), who is the Bodhisattva coupled with him in the

mandala, and whom we shall be examining presently.

We have now described the basic characteristics of the
first four Bodhisattvas, that is the four primary Bodhisat-
tvas in this Sutra, and are now in a position to attempt a

tentative answer to the question raised earlier, namely that

141. Hanashi: 252; similarly, RK: 95 describes the Seal as sanmitsu-
gotd no in Z@R oS .

142, RK: 95, "Issai-nyorai no sanmitsu n 0 taiken-sury koto ni
shojin-suru bosatsu —4 @{%EO)Z%J?@ »j%gﬁ (% t J< t % "

143. Ha-e-geki- SaIRQQZKJ;é¥, RK: loc. cit.
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concerning the order in which the Bodhisattvas emanate.l44
Horiuchi raises this point several times in his Hanashi, but
does not really offer an answer. For example, speaking of
the sequence, he says that Avalokite$vara is the second
Bodhisattva to emerge, but only in this text, this order
"absolutely not" being found in other places.l45

The order in which Bodhisattvas emerge in an esoteric
text is important because it shows the order in which the
virtues of the respective Bodhisattvas are to be meditated
upon and practised ritually. As such, this question is
significant in determining the nature of a text and its
place in the esoteric canon. The normal order in the STTS
lineage Sutras, to which the Rishukyo is primarily assigned,
is East-South-West-North: i.e. the course of the sun in its
daily round, and representative of the active aspect of the
absolute. This is in contrast to the absolute in its passive
aspect, as explained in the MVS. The order here in this
first passage in the Rishukyo is: East-West-South-North, and
our modern sources are either silent or evasive about this.
The answer to the question is to be found in my opinion in
the Sutra's téachings on Great Bliss and the pattern found
in the consummatory chapter, "The Dharma-Gate of the Pro-
found Mystery" (shinpi no homon w‘@iﬁﬁ , R.17). Since

the structure and teachings of the Sutra as a whole will not

become clear until we have dealt with these topics in det-
ail, we will merely attempt a general outline here of what

the Sutra is saying, and how.

144. See above, p. 106, n. 133.
145. "Ato wa, konna koto wa zettai arimasen %&\ CAig LY R Y (Hana-
shi: 147, cf. also 146). &the -
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The chapter on the Profound Mystery has the following
basic teaching: through the practice of (1) Great Desire
(daixokU'%QQ%( ), one attains (2) Great Bliss (dairaku

fﬁ@_); through the enjoyment of great bliss one accompli-

shes (3) Great Enlightenment (issai-nyorai-daibodai —‘*ﬂ

@Xﬂ%‘@, ), and on this basis one succeeds in (4)
crushing the evil demons (dai-rikima Kﬂ&).“s There-

after, one abides (5) as the all-pervading sovereign Lord of

. 2
the three spheres (hen—sangai-jizai—shué&%@%}j_ ).

These five phasesl4? may be represented as follows:

1) Great Desire
2) Great Bliss
3) Great Enlightenment
4) Subjugation
5) Sovereignty

If we take the final stage as the consummation of the foregoing process-

es, then we can assign the first four to the Bodhisattvas we have just

described:
1) Great Desire -Vajrapani
2) Great Bliss -Avalokitesvara
3) Great Enlightenment -Akasagarbha
4) Subjugation -Vajramusti

These may be explained as follows:

1) Great Desire and Vajrapani: The Vow spoken of by
Amoghavajral48 is vajrapani's Vow to attain enlightenment,
the first awakening of the bodhicitta, and as such is the
desire for attainment of the goal, in contrast to small

desires (sho-yoku A/VAX ) for things impermanent.l49

146. From N: 93la it would appear that dal—rlklmaahﬁzgkls a term
peculiar to the Rishukyo.
147. Horiuchi states these five phases to be representative of the

five wisdoms, beginning with adarSa-vijnana and ending with the central
wisdom of the dharmadhatu, dharma—dhatu-svabhava-jnana (hokkai-taisho-

chi #FAWE% _ ; Hanashi 151).

"~ 148. Gyo-gan §Eﬁ_ T.1003: 607c23; cf. above, p. 104, n. 128.
149. Cf. MJT: 484b.
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Desire directed towards the transcendent aims of Buddhism is
the basic prerequisite for the attainment of Great Bliss,
for without the energy, altruistic aspiration and determina-
tion engendered in this manner, there can be no hope of
attaining the blissful dharma which are a continuous benefit
reaped on treading the path to enlightenment.150

2) Great Bliss and AvalokitesSvara: the concept of bliss
as an element in the upward path of the Bodhisattva only
makes sense in the context of the perception of all dharma
being pure in their self-nature, which as we have seen is a
basic element in AvalokiteSvara's attainment. In the chapter
on Great Bliss in the Rishukyo, there is repeated stress on
the epithets in the text as being "Epithets of Purity"

(shojo-ku iﬁ %)é-] ), their purity being based on the

purity of the prajnaparamitd. A further point in favour of

our interpretation here is that the respective emblems of
these first two deities are the vajra and the lotus, well-
attested symbols of male-female interpenetration in the
Buddhist Tantras.

3) Great Enlightenment and AkasSagarbha: this Bodhisattva
is the embodiﬁent of the whole of the Buddha's path to
enlightenment, the successful completion of all the necess-
ary elements of the Buddhist way. This state is thus -taken
as a whole- enlightenment itself, a fund whence proceed the

various virtues of the Buddha's action in the world of

150. The pattern Great Desire-Great Bliss-Enlightenment will become
clearer in the next chapter, on the Dharma-Gate of Great Bliss (dairaku
no homon A %¥0#(). on the ole of happiness in Buddhist training, see
Nalini DEVDAS: "The Significance of Happiness for the Theravada Buddh-
ist Path of Liberation", Scottish Journal of Religious Studies, Vol.
VIII, No. 1 (Spring 1987), pp. 5-24, and my entry on "Dairaku (Maha-
sukha/bDe ba chen po)", HObogirin, fasc. VII, forthcoming (1988).
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sentient beings. It is a state of’repose, of potential, of
inward possession of the virtues of enlightenment.

4) Subjugation and Vajramusti: we have seen above that
this Bodhisattva's mudra is a wrathful one, and that it
expresses through the intertwining of the fingers the non-
duality of man and Buddha. This interpenetration, being a
perfect expression of an absolute teaching, contains within
its very nature the ability to destroy the heterodox, those
"outside the way" (gg:géXghﬁﬁ/ ), in the sense that the
tendencies inherent in them are destroyed and reversed into
tendencies for good. More philosophically, this holds in the

sense that illusion cannot prevail when truth is concretely

realised.

We can summarise this process in the following way: Great
Desire for enlightenment leadé to Great Bliss, upon the
uniting of the vajra and the lotus and the contemplation of
all dharma as pure; this is Great Enlightenment, enlighten-
ment to the principle of the sameness of all dharma, and a
store which contains all which is of true worth. This in-
sight into sameness finds concrete expression in the sub-
jugation of all hindrances, which is work for the benefit of
all sentient beings. Having conquered all hindrances in this
fashion one is perfectly free and sovereign throughout the
conditioned spheres. This final step is the return to the
centre of the mandala, whence the second series of Bodhisat-
tvas emerges. These secondary Bodhisattvas emerge in the
standard STTS way, East-South-West-North, and -if the above
analysis is correct- present a complement to the foregoing

primary divinities.
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” 2
R.P/21: ManjusSri (MonjushiriﬁM)
"ManjuSri resides in the lunar disc in the south-east
corner and shows the sword of insight into the perfection of
wisdom"™ (T.1003: 608a6). Kambayashi describes him in the

following way: "He is the deity who, in eliminating all

AN y
discriminative vain imaginings (bunbetsu-geron ﬂ Xﬁlﬁ;

é%%), resides in the samadhi of Emptiness, the Signless and

the Wishless (kU-muso-mugan @a%%h and represents

the samadhi where one enters awakening to the true charac-

teristics of dharma."l51 He holds in his right hand the
sword of wisdom, in his left the book of the Perfection of
Wisdom, which is the doctrinal basis upon which he wields
his sword. He is also the Bodhisattva who represents the

three so-called gates of liberation (gedatsu-mon ﬁ%ﬁi‘

Fﬁ ).1352 In his desttuction of vain imaginings, he has

affinities with Vajrapani in R.3. Toganoo distinguishes be-
tween the exoteric and esoteric significance of this Bodhi-
sattva, the former aspect being that he benefits sentient

beings through "felicitous things, wondrous and good" (myo-

zen no fukuji @»g@,@%), the latter that he symbolises

the Perfection of Wisdom.153

151. Shohd no jiss® ni go'nyl-suru sanmai 24 H o L—‘fék‘ﬁ %;
Kogi: 333.

152. Hanashi: 252; T.1003: 608a8. The three gates -or doors (cf. E.
CONZE: Buddhist Thought in India, London: Allen and Unwin, 1962 (here-
after BTI), pp. 59-69)- are related to insight into the nature of dhar-
ma, refinement of the cognitive faculties rather than the development
of the affective side of one's nature; cf. also N: 460d. Each gate is of
course an element in Manjusri's samadhi. There is a full treatment of
this Bodhisattva in: Etienne LAMOTTE: "Manjusri", T'oung Pao, Vol. 48

(1960), pp. 1-96.
153.’Hannya—haramitsu no chi'e M{ﬂﬁﬁi@é’g; RK: 95.
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R.P/22: Sacittotpada-dharmacakra-pravartin

(Sai-hosshin- tenborln% G‘?ﬁ_%\@

Sacittotpada-dharma-cakra-pravartin resides in the_ south-

west corner and shows the four kinds of disc (rin : the
mandala of the Thunderbolt Sphere (kongokai-rin ),

the mandala of subjugating the three worlds (gozanze-ri
), the mandala of all-pervading conquest (hen-]o—
fku-tin AR$a) and the mandala of the accompllshment of
all ends (issai-gi-joju-rin /Ei%ﬁp

(RSh: 608a9ff)154
This Bodhisattva presides over the setting in motion of

the various wheels of the doctrine, from the first awakening
of the bodhicitta to the attainment of the tenth stage of
the Bodhisattva's career. In the esoteric teachings -it is
Toganoo making this distinction again- these wheels are
interpreted as mandala, namely the four mandala found in the
STTS, and which occur in the four chapters bearing the names
given here in Rishushaku (i.e. kong6kai—bonﬁ@0%¥a ’
etc.). Kambayashi further interprets these four mandala as
being the four types of mandala (shishu-mandara é%gés
): mah3-, samaya-, dharma- and karma-,135 and says

that the awakening of the bodhicitta is immediately followed
by this Bodhisattva setting these wheels in motion.l56 1t is
his capacity for empowerment which is responsible for the
practitioner's speedy attainment of enlightenment once he
has entered these mandala.l57

)
R.P/23: Gagananaganija (Kokﬁkoﬂﬁi )
"Gaganaganja resides in the north-west corner and shows

the wide-ranging worship of all the Tathagatas (issai-nyo-

rai-kbdai-kuys — 0 A KA FE )" (r.1003:
608al4ff). This Bodhisattva governs all the worship which
the practitioner performs. Whereas Akasagarbha is the repos-

itory of all the virtues of this path, this Bodhisattva in

154. These are of the course the four main mandala in the STTS.
155 Dai-sanmaya-ho-katsuma -%2"}§§ -
"Hosshi sure a, ]lka— horin ten- uru bosatsu dearu gglc}

ﬁuli AN AT " (Kogi: 334).

157. Kogi: loc. 01t cf also Tatsui: 48: 7 ossh no setsu—na ni
jobutsu-shite, shl—man no horin wo ten-zuru '&, ﬁP I 1ﬂg
0 (Fay#ey). " Horiuchi further describes this Bodhlsattva as: "The bodily
essence of the four kinds of disc-altar" (shishu-rindan no shintai _%éj%%

ﬁnﬁ% , Hanashi: 252).
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contrast gives outward expression to this richness in the
form of worship: "That is, the former corresponds to the
essence, the latter to the function."l138 His virtues in fact
emanat; from the "gem which accords with the mind" (nyo'i-ho
éﬁ%%;ff&l cintam3ni) and this in turn is the pure mind of
enlightenment (jobodai-shin). These wonderful acts of wor-
ship are what this Bodhisattva possesses as his main charac-

teristic, and being directed outward they are termed kodai
Zk7k_. Toganoo gives much the same information, but adds
that Gaganaganja's function is twofold: upwards, he directs
worship towards all the Buddhas, and downwards he governs
benefits to and salvation for sentient beings.159

R.P/24: Sarva-mara-pramardin (Sai-issai-ma ﬁ-’*ﬂ% )

Amoghavajra tells us that this Bodhisattva occupies the
north-east corner and that he demonstrates the great com-
passion and skilful means of all the Tathagatas, his outer
manifestation being one of majestic wrath (ge-shigen-i'nu
%f\%ﬁ\% ), his inner characteristic on the contrary
being merciful (T.1003: 608a21f).160 1In this aspect of
wrath, then, he bears affinity with Vajramusti. His wrathful
aspect is instrumental in helping the practitioner to over-
come the many and serious obstacles to enlightenment. In
this sense we are dealing with the ascent from man to Bud-
dha, since in this respect the Bodhisattva helps the prac-
titioner when the latter is at the so-called "causal stage"
(in'i l@’{ﬁ) of his practice. When this Bodhisattva resides
at the "stage of the fruit" (ka'i ), however, he
changes his form to that of N6ch6—jichiken—nyoraiﬁ Z ﬁ@
2?&? (K6gi: 335). In the former, then, he makes up for
the deficiences of sentient beings, in the latter he repres-

ents the full power of subjugation. The objects of his

158. Kogi: loc. cit., "Sunawachi, zensha wa tai ni yaku-shi, kosha wa
yo ni yaku-shite A< l% u4AL &L ek @ RCHLT ... " CE. also Tatsui: 48.
159. RK: 95; cf. also T.1003: 608al8-20, on which Toganoo's explana-
tion is based. Gaganaganija's affinity is obviously with Akasagarbha, who

in fact is also known as Gaganagarbha.

160. Kambayashi is emphatic about this too: "That this subjugation is
based on Great Compassion goes quite without saying (sono saifuky ga
daihi ni motoguku koto wa moto-yori ifu made mo nai Yo JAX I K 2 L

Ayl BlXv Lo gt s )" (Kogiz 335).
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subjugatory wragp are fourfold: the demons of the pas;ions

(bonno-ma m&@ ), the demons of death (shi-ma ﬁ"&&u ),

of the _skandha (un-ma ) and the heavenly demons (ten-
ma ;(;Zég ). Over and above this -which Toganoo sees as the

exoteric meaning- he devises various skilful means on the
basis of his compassion and in consequence of his desire not
to abandon sentient beings (RK: 96).

We will conclude this section with some general remarks
on the Bodhisattvas in this Sutra. Kambayashi states by way
of summary that these Bodhisattvas, being nothing other than
manifestations of Mahavairocana, are -with respect to the
latter- "two, yet non-dual" (ni-ji-fu'ni .:.&6,31 :: ). They
are nothing other than different manifestations of Mahavair-

ocana's dharmakaya in its wisdom aspect (Chi-hosshin-dai-

nichi-nyorai %;‘Jﬁ / 7(6&9% ), which in the subsequent

chapters of the Su¥ra progresses through a series of meta-

morphoses. The mandala of the opening assembly thus forms

the basis of all the following chapters and their mandala,
and the Bodhisattvas therein incorporate all the exoteric

teachings of the Mahayana; the Bodhisattvas as a whole are
interpreted as threefold, namely bodhicitta-mahakaruna-

UEEX .161

A further interesting point raised by Kambayashi, and one

which has significance for our understanding of the Sutra as
a whole, is that the central Buddha of this Preliminary

Section is Mahavairocana in the meditation gesture (ri-

) ’
hosshin no hokkai-jGin ﬁ%ﬁm M/’ ).162

161. KOgi:335f, based on T.1003: 608a25ff. The correspondences given
by Kambayashi are as follows:

Cause Root Ultimate .
MVS Jushin- in kon kukyo
bon (loc cit) 6] ﬁ %%
T.1003 bodaishin daihi hoben
(608a26) (bodhicitta) (mahakaruna) (upaya)
Buddha Aksobhya Amitabha Mahavairocana*
Bodhisattva Vajrapani Avalokitesvara
Manjusri
Sacittotpada-
dharmacakra-

pravartin P
*As the dharmakaya in its wisdom aspect (chi-hosshin 5’3 (i ).
162. Cf. MDJT/V:1993a; then MDJT/II:1112c for a full expXanation of
the various forms in which this mudra is found. Cf. also MJT: 37lb, s.v.

join (1).
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That is, the quiescent, radiant taizd (garbhako$a) aspect,

in contrast to the other chapters, which have the wisdom
(chi-hosshin) aspect. The explanation advanced here is that
this is in order to show the non-duality of the two spheres,
wisdom and principle.l®3 One might also in this respect

refer to the mandala transmitted by Shinkaku (1117-80),
where the two spheres are depicted at the top of the diag-
ram, side by side, and from each of which descends a line
progressing through the respective chapters of the Sutra.
The Thunderbolt line runs through the first ten chapters
-i.e. up to the end of the material dealing with the eight
Bodhisattvas- and the Womb line goes through chapters 11 to
17. Exactly how the two elements are supposed to combine
cannot detain us here, suffice it to say that the Sutra
represents a combination of the ideas and practices of the
two basic principles of the Shingon teachings.l164

R.P/25: T.1003: 608a28f indicates that this line refers
not only to the eight Bodhisattvas just named, but also to
the remaining twelve divinities found in the mandala which
depict the teaching of this opening section: "<R.P/23
means:> The eight Offering and the four Gate Bodhisat-
tvas,165 according to the <divine> concomitants of the
Tathagata's samadhi." These are the four Inner Offering
(puja) Deities, the four Exterior Offering Deities and -at
the four gates of the mandala- the four Gathering

Deities.166

R.P/26: Amoghavajra splits the text thus:
BB G B .  RP/28
"which dharma is explained? -the guiding principle of the
Great Bodhisattvas." (T.1003: 608bl) The following charac-
ters in R.P/26 are traditionally split into seven items,

163. Ri'chi~fu'ni BG4 ; cf. Kogi: 337. on ri B and chi’g, see
MATSUNAGA Yukei: "Ri to Chi", Mikkyo-gaku, No. 13/14 (joint issue,
1977), pp. 60-71.

164. There is an illustration in Hatta, Rishukyo, fig. 4 (frontis-

piece).

165. Hachi-kuyo/shi-mon-bosatsu )\’ﬁ.{ /(ﬂ%

166. Nai-ku fAF, ge—ku QMg , shi-sho [A{] (sangraha). Cf. Hanashi:
246f.
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called by Kukai, "the seven goodnesses" (shichi-zen -~
5%?).167 Amoghavajra analyses the text in the following

way:168

1) sho-zen %%: "good in the beginning", meaning the mys-
ter of body, as the first of the three mysteries (sanmitsu
ZL ¢). Also interpreted as the goodness of advancing in the
study of the precepts (so;o—kalgakujgihgﬁ ), also under-
standable as "insight into the precepts". "Precepts" here
means Buddhist sila, as the first of the three major divi-
sions of the eightfold path (precepts-concentration-wis-

dom) .

2) chﬁ—zen‘té? : "good in the middle", refers to the mystery
of speech, the understanding of which results in speedy
attainment. Further understood as advan01ng in one's under-
standing of the mind (shin-gaku Ufl), as so to speak the
instrument of the practice of concentration.
3) go-zen 4%~ "good in the end", the mystery of the mind
of all the Tathagatas, which Amoghavajra describes as: _
"union with the main object of worship" (honzon-yuga

ﬁﬁﬁﬁo), liberation through the innumerable wisdoms of all
samadhi (T.1003: 608b4). The second aspect is of course the
development of insight (e), the third element of the eight-
fold path.169 -

Amoghavajra then interprets bun-gi-ko-myo %‘,{5@ as
bun~ko (_ﬁ and gi-myo %‘&J‘ , as -predictably- does
Kukai.l70

4) bunko 51;5 : this refers to the sixty-four sounds in the
Sanskrit language, in accordance with the theory of sound
(shoron P44 ).

5) gimyo Z-dd: this term is s_held to refer to the doctrine
of the two 'truths (ni-tai Z-%% ), the worldly and the

tran endental the "truth of the excellent meaning" (shogi-
tai Z

6) jun'ichi é»b-— : this is referred to the unsurpassed en-
lightenment of the Tathagatas in a teaching which_does not
distinguish between the three different vehicles;171 it is
the "complete, blissful wisdom of the teaching."”

167. Monku: 613al4-16. He enumerates them without comment.

168. T.1003: 608b2-7.

169. The tendency to interpret sho-chu-go-zen ﬁ%‘#@ﬁé?in terms of the
three aspects of the Path is a common one in commentarial literature,
according to Toganoo, RK: 99.

170. Monku: 613al5.
171. Kambayashi states the three vehicles to be the vehicle of the

Sravaka- and pratyeka-buddha, of the Bodhisattva and of the Tathagata.
The last is a unitary vehicle and stands in contrast to the others

(Kogi: 341).
172. Hoenraku—chi ﬁkFﬂﬁ@i?, T.1003: 608b10.
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7) enman Gﬁﬁﬁ : through the practice of superior wisdom,
one comes to eliminate the two types of hindrance. This is

therefore the "satisfaction of the two types of merit."l73
8) shojo & %, ; thig indicates purity detached from taint

(ri-go-shojo gﬁi@é( ), which is accomplished through
the practice of the methods of yoga, whereby one brings
everything into consonance, attains insight into suchness
and comes to reside in the Pure Land. Further, the "enjoy-
ment and manifestation bodies become Buddha."l74

9) keppaku @ : the original untaintedness of the pure
dharmadhatu, 75 which -being the holy sphere of the Buddhas
themselves- is of a different order from this world, and
which neither increases nor diminishes.

Thus, counting numbers 1-3 as one unit (as our other
sources do), we also have seven elements in Amoghavajra's
interpretation.

MGJT/III:1229a gives a resumé of this material and goes
on to say that: "Because the mystery of body is coarse (so-
naru‘é%‘ﬁLz ), it is 'good in the beginning'; because the
mystery of mind is subtle (sai-naru é{ﬂﬁ—i ), it is 'good-
ness in the end'; because the mystery of speech draws upon
the inner heart and manifests it outwardly, it is 'good in
the middle'." As to the three representing the three phases

of the path, "the precepts are compared to grasping (soku

jﬁL ), meditation to binding (baku éé% ), wisdom to killing

173. Nishu-shiryo-enman 248 BFFH# , 7,1003: 608bl2. On the two
hindrances, see Soothill: 3la (ni-sho :_ﬁ ), where he gives three
possibilities: (i) passions and worldly wisdom; (ii) passions and hin-
drances to deliverance; (iii) hindrances to the principle (rif£ ) and
hindrances of things (ji ). In the light of Amoghavajra's gssertion
that the passions (bonno #¢.) and residual taints (jikke B4 ,
vasana; cf. N: 596b) are eliminated here, BGJT's explanation -based on
the KoSa School (Kusha-shu ?\@*@ )- would make the second of these
seem the most likely. The first term refers to hindrances to insight and
indicates the hindrances of the passions (bonno-sho E%); the second
refers to hindrances to concentration (jo & ) and indicates hindrances
to liberation (gedatsu-sho ); cf. BGJT: 255a, s.v. sho. The two,~
‘égpes of merit are: (i) upwards, 'seeking enlightenment (j6—kyﬁ—boda%r;:§l
£

and (ii) downwards, transforming sentient beings (ge-ka-shujo -/&L
g% ); cf. Kogi: 341. 2 v 2 - J
174. Juydo-shin/henka-shin~jobutsu @)ﬁg /M ﬁy/{[k , T.1003:
608bl13f.
175. Shojo-hokkai-honrai-fuzen (ﬁﬁ@?’%}%% , T.1003: 608bl5f.




-121-

(setsu f&i.)."176 Further, they may refer to the three sec-
tions of a SuUtra, jo-sho-ru /ﬁ? -jE-'{ﬁL , Preliminary, Main
and Concluding, as we saw above.l77

The secondary sources we are using generally follow the
lines of Rishushaku, though there are one or two points in
addition. Toganoo points out that descriptions of the expos-
ition of dharma such as ours here are quite common in the
Buddhist Canon and the commentarial literature. He gives a

comparison with the Lotus Sutra and quotes various other

sources in support of this contention (RK: 98f). In explain-
ing bunk6 and its significance in relation to the sixty-four
sounds of Sanskrit, he points outl78 that these sounds
represented the languages of the whole of the world known to
the Indian Buddhists of the time. Hence, "The fact that the
words of the Rishukyo encapsulated this idea must mean that,
knowing the words and characters of the whole world through
the words and characters of the Rishukyo, it is possible to

read the true nature of the universe." (RK: 100) He then

gives an interpretative account of Rishushaku and concludes
that these descriptions place the universe as it is on the

one hand and the Sutra on the other on the same level (loc.

cit.).

176. This may be seen as an echo of a central concern of the Rishukyo,
namely fastening on to the passions, arresting them, binding them such
that they will not exercise their random and debilitating effects on the
individual, and finally overcoming them and mastering their influence.
R.17, the final chapter, is particularly re%ﬁyang here.

177. Toganoo also quotes Tendai Daishi ZX_ (T'ien-tai Ta-shih/
Chih-1i %%ﬁ ) as an instance of this (RK: 99) The basic thrust behind
all these interpretations is the expression of the idea that ghe sutra's
teachings are complete and without omissions (kanzen—muketsuttzﬁiﬁﬁﬁl);
cf. RK: loc. cit.

178. Drawing on Lévi's "Note Chinoise sur 1'Inde", no ref.
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Kambayashi also follows Rishushaku closely,l72 so we

shall merely conclude with a summary of the meanings assign-
ed to each of the elements under consideration here (the
numbering follows that in Kukai's Monku, quoted above):

1) The three goodnesses/three mysteries and the three
aspects of the Path.

2) The sixty-four sounds of Sanskrit.

3) The two truths.

4) The destruction of hindrances.180

5) The two types of merit.

6) Being detached from purity and taint, and conferring
benefits on sentient beings.

7) Original purity.

179. He also gives a scheme of correspondences between these "good-
nesses" and the five wisdoms, taken from GONDA Raifu's Rishukyo-ryaku-
sen, in 13 parts, Mikkyo, Vol. 1/1-4/2 (Feb. 1911-July 1914), pp. 1-206:

sho-chu-go-zen -joshosa-chi

bungi-komyo -myokanzat-chi

jun'ichi-enman -byodosho-chi

shojo -daienkyo-chi

keppaku -hokkai-taisho-chi (Kogi: 341f)

180. This is also interpreted as indicating the Sutra to be a pure
esoteric scripture (RK: 100; Hanashi: 254, though the latter says this
is only apparent).
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Cross-references

1.1.

Skt.150:

782a2-23
Tib.150:

784bl-24
786c8-
787al0

T.242:
T.243:
T.244:

986b25-
987b24

776al8-bl3

778cl8-
779%all

T.220:

T.240:
T.241:

1.2. Translation

784bl

o
<

1:12-2:19
13:9-15:5

ige expounded the Gate of the Epithets of Purity of all
Dharma, with these words: lrThe epithet, "the purity of ex-
quisite bliss" is the stage of a Bodhisattva. 2The epithet,
"the purity of the arrow of desire" is the stage of a Bodhi-
sattva. 3The epithet, "the purity of touching" is the stage

of a Bodhisattva. 4The epithet, "the purity of the bon
love" is the stage of a Bodhisattva. S5The epithet, "th

purity of natural sovereignty" is the stage of a Bodhi
sattva. 6The epithet, "the purity of seeing" is the st
a Bodhisattva. /The epithet, "the purity of rapture" i
stage of a Bodhisattva. 8The epithet, "the purity of 1

d of
e

age of
s the
ove"
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is the stage of a Bodhisattva. 9The epithet, "the purity of
pride" is the stage of a Bodhisattva. 107he epithet, "the
purity of adornment" is the stage of a Bodhisattva. llrhe
epithet, "the purity of mental abundance" is the stage of a
Bodhisattva. 12The epithet, "the purity of purity of light"
is the stage of a Bodhisattva. 13The epithet, "the purity of
bodily bliss" is the stage of a Bodhisattva. ldphe epithet,
"the purity of form" is the stage of a Bodhisattva. 157he
epithet, "the purity of sound" is the stage of a Bodhi-
sattva. 16The epithet, "the purity of smell" is the stage of
a Bodhisattva. 17The epithet, "the purity of taste" is the
stage of a Bodhisattva.

18rang why is it so? Because all dharma in their self-
nature are pure, the Prajna-paramita is pure.

19"vajrapani, if anyone hears the prajfid guiding prin-
ciple of these epithets which manifest purity, 20until he
attains the locus of enlightenment, 2lall hindrances -hindr-
ances of the passions, hindrances to the Dharma, hindrances
to action- 22even the far-reaching accumulations of habit
will not cast him down into the destinies of the hells and
the rest. 2371t will not be difficult to extinguish grave sins which have
been committed.

241f one is able to receive and retain this teaching,
read it and recite it daily, direct one's mind to it and
contemplate it, 25in this present life itself 26one shall
completely attain sovereignty and 28receive the joy inherent
in innumerable blisses. 29Passing through the lives of the
sixteen Great Bodhisattvas, 30one shall attain the stages of
the Tathdgata and of the one who holds the Thunderbolt.

3lrhen the Lord, 33the Bodhisattva Vajrapani, the Great
Being, (31)the excellent Thunderbolt-holding Being of all
the mandala of all the Tathagatas' Pledge of Mahayana En-
lightenment, 32who subjugates inexhaustibly in the three

realms and perfects all purposes, 34being about to elucidate
this meaning further, relaxed his mien and broke into a

smile. 35With his left hand he formed the Seal of Adamantine
Pride, 36with his right hand he grasped and cast the Origin-
al Great Thunderbolt, aroused the vigour of courageous
progress 37and expounded the essence of the propitious
sacrament of the Thunderbolt of Great Bliss: hum
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2. Comparison of the Different Versions

There are various comparisons available in the secondary
literature,l but there is no indication as to how we might
come to terms with the many differences to be found in the
various versions of our text. Whilst there are variations in
the latter section of this important chapter (R.1/18-37),
these are not particularly significant. The core of this

4
teaching of Great Bliss (dairaku X%, mahdsukha, dbe ba

chen po) is contained in the seventeen so-called "epithets

of purity"™ (jushichi-shojo-ku '{'&%@)@), and accordingly it

is the differences to be found in these which is of interest
here.

The first concern of our commentators is to present the
number of epithets in each text. The reason for this is that
the number seventeen is ritually significant, being derived
from the basic configurations of the Vvajradhatu Mag@ala.2
This number of course allows ritual expression of groups of

four around the central figure,3 the basic pattern of the

1. Cf. RK: 117f (table); KOgi: 352ff; FUKUDA RyOsei: "Rishuky0-bunken-
gakuteki-kenkylu -sono gendaigo-yaku wo mezashite (sono I-III)", Chizan
Kyoka Kenkyl, No. 3 (1971), p. 36f; TOMITA Kodo: "Rishukyo-jushichi-son-
mandara ni tsuite", Mikkyo, No. 3/1 (April 1914), pp. 35-37 (table, p.
36); HATTA Yukio: Rishukyo, pp. 73, 337f. This last reference gives the
correspondences with the Sktl50 and mistakenly attributes the term
sggréa to the third epithet, "touching". Earéa should of course come at
the end of the series, being one of the sense experiences. This is borne
out by the Tibetan, which has reg-pa, "the one/that which touches", or
"touching" (i.e. a reference to the actual act of touching -hence the
attribution to Kelikila, as we shall see presently), and reg, "touch" as
a sense, as epithets 3 and 18 respectively. Hatta also gives rupa, which
is not found in Skt150, and suggests Skt. mana for man Y% (pride),
which is also misleading, since it does not appear in the text either
(though both are reliable reconstructjons). See also the following note.

2. The Naya Assembly (Rishu-e *2ZKZ ) in the Vajradhatu Mandala has
of course precisely seventeen deities, though the relationship between
the Assembly in the Vajradhatu Mandala and the literature and rituals
associated with our present text is far from straightforward. We are
thus not in a position yet to address the puzzlement expressed by Snell-
grove in his Introduction to the STTS (op. cit., p. 13, n. 4).

3. In this case, 1 + (4 x 4) = 17.

-
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vajradhdatu Mapgala. The number of epithets in the ten ver-

sions of the Rishukyo is as follows:

T.220: 69
T.240: 15
T,241:; 13
T.242: 20
T.243; 17
T.244; 16
Skt150: 134
Tibl50: 183
TibAlam: 20
TibExt: 176

Despite the efforts expended by scholars in the resolu-
tion of this question, there has been no attempt to arrange
the material available in terms of a common pattern. I am
aware that in the very act of positing such a pattern I am
perhaps begging the question, in that the pattern determined
in this investigation is that found in Amoghavajra's text
itself. However, this approach does give us something con-
crete to work with until more about the origins of this par-

ticular strand of the tradition can be determined.?

4, Plus at least one, the text having an omission between nos. 8 and

10. Kambayashi makes the comment that if one adds the first group of
four to the thirteen, one arrives at the ritually significant number of

seventeen. However, the fact that the text is corrupt between nos. 8 and
10 (I have numbered this omission "9" in the table), means that any pur-
ported ritual structure of the type we are dealing with in T. 243 would
be upset, even if Kambayashi's suggestion were correct.

5. The Peking edition has a further four.

6. Corresponding largely to T.243, according to RK: 117f.

7. The place to look may well be Hslian-tsang, since his epithets run
through the whole gamut of the Buddhist teachings. If it is possible or
fruitful to determine whence he drew the inspiration for the first
eleven of the epithets in T.220, then we may be a little nearer to
determining the origin of this idea of different kinds of purity in this
particular arrangement. For a full breakdown of the epithets in T.220,
see Appendix A.
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2.1, The Common Pattern in the Passages
Containing the Epithets

The pattern which emerges from a comparative study of
this section is fourfold: statement of the basic truth,
expression of this truth, benefits accruing from its attain-
ment, and this truth pervading the most concrete elements of

the human being (namely the skandha and the various sense-

related factors). If we summarise this, together with the

gist of the phrases as we find them in the texts, we arrive

at the following:

I Basic Truth (described variously as ultimate bliss)

II Expression of this Truth (seen from the point of view of
the ascent towards Buddhahood, this becomes a description of
progress towards it, or of the practices to that end)
This has the following sub-divisions:
(i) Seeing
(ii) Rapture/Bliss
(iii) (Bond of) Desire/Love
(iv) Storing/Presiding Over/Sovereignty

IIT Benefits of this Truth (concrete attainment)
This also has four sub-divisions:

(i) Adornment
(ii) Mental Abundance/Fecundity

(iii) Light
(iv) (Bliss of) Body (Speech and Mind)

IV Basic Structure of the Personality

In most texts this means the five basic sensual experien-
ces of form, sound, smell, flavour and touch. T.220, nos.
12-27, includes the whole of the Buddhist analysis of the
skandha, indriya, ayatana; Sktl50 arguably includes mind
(manas) as its tenth epithet, but not in the position ex-

pected.8

The most significant development to be observed through
the different versions, culminating in the formation of a
clearly ritual design in Amoghavajra's text, is the doubling

of section II, each division thereby created expressing a

different aspect of the basic structure. This is of course

8. It may thus be regarded as more likely an abbreviation of: "(bliss
of) body, speech and mind." In the following table (Table 2.1), these

sub-divisions are numbered (i)-(vi).
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most clearly evident in T.243, where the two groups of
epithets, 2-5 and 6-9, clearly correspond. We shall see
below that the exegetical tradition surrounding this text
sees the first group as male and the second as female. The
only other text which exhibits this format is Tibl50.92 The
remaining versions exhibit this pattern in an incomplete
form, further study of which may eventually contribute to an
understanding of how Amoghavajra came to have a more or less

complete and consistent ritual at his disposal. In tabular

form, the epithets of purity in the various texts (omitting

the two longer versions in Tibetan) appear thus:

9. Derge and Narthan; Peking has several extra epithets, making 24 in
all: cf. RK: 117f.
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2.2. Points to note in Table 2.1

2.2.1. T.220 and T.241 correspond in sections I and
II, and in III (i) and (ii); after this point, T.241 -from
the standpoint of our analysis- becomes corrupt. Neverthe-
less, the exact correspondences in the named sections are so
noteworthy as to indicate a strong possibility of there
being a common source for these two portions of the text.

2.2.2. Since the final member of a four-part group in
the particular tradition we are dealing with normally indi-
cates the element of subjugation and concomitant sovereign-
ty, it would seem reasonable to conjecture that those texts

which only have "storing" (zo ﬁgﬁ ), i.e. T.240 and T.242,

are in fact abbreviating the corresponding term in T.220,

taizo-chootsu ﬂéﬁﬁ@ ,» "that which is transcendent/goes

beyond the <mundane> <on the basis of> the womb-store", to

translate freely. The remaining texts, save Sktl50, which
has nothing here, all have epithets which express or imply

the ideas of subjugation, sovereignty or practice.l0
2.2.3. Tibl50 and T.243 correspond very closely, the

latter differing only in that it omits the final one of the

five sensual experiences.

2.2.4, T.243, precisely because it omits touch (soku
ﬁgﬁ , spar$a), a logical member of this particular set, would
seem quite clearly to be a consciously formed ritual. There

is otherwise no compelling reason for Amoghavajra's text to

do this.

~ 2
10. I cannot, however, find the term issai-furaku zﬂqﬂ§§}§€Z? T,244)
explained anywhere. The nearest would seem to be furaku-jizai‘g ’
N: 1179a, Skt. sappatti, which contains the idea of sovereignty (jizai

g% -
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2.2.5. We may thus be justified in regarding bodily

bliss (Sktl50, Tibl50, T.243, T.244) as an abbreviation of

"good bliss of body, speech and mind" (shin/go/i-zen'anraku

4 <, 2
ﬁ’%? %g% ), which appears in T.240 and T.242 as

"body speech and mind" (shin/gg/igaggéi). T.241, which other-
wise corresponds closely with T.220 up to this point, has
only "mind" (i%?); this may, however, be taken with the
final five in this section of T.241 to indicate the grossest
elements in the Yogacara analysis of the personality.

2.2.6. Despite the various differences in the eight
versions I have taken into consideration, the common pattern
outlined here would seem to indicate that the textual tradi-
tion which Amoghavajra received has roots which can be
traced back to the exoteric texts, and does in fact also
stand firmly in this tradition. What marks off Amoghavajra
-both from the exoteric tradition and from the other more or
less esoteric versions- is that he was the first to transmit
to China a consciously worked-out ritual expression of the
ideas contained in the material before him.ll This would be
a valid observation even if we only had T.243 before us,
since the omiésion of touch as the last of the series is

quite a jar to any audience acquainted with Buddhist litera-

ture and doctrine.

11. We shall be dealing with the other strands of this ritual tradi-
tion below, in §6 (The Mandala).

-
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3. The Epithets of Purity

This section is central to the thought of this Sutra,
though it is not certain that it belonged to the text in its

original form, since -as we shall see below in the section

on the mandala related to this chapter (§6)- the ritual
character of this part is very closely related to some

i j itualsl? ishu-e 2 (Nay
important Vajrasattva rituals and to the Rishu-e 4 (Naya
Assembly) of the Vajradhatu Mandala.

3.1. Gemeral

This Dharma-Gate of Great Bliss begins the teaching of

the siitra proper, and its ideological basis is the purity of

all dharma in their self-nature (jisho-shojo @ﬂﬂ%ﬁ?). We
shall devote §2.6 below to a more detailed account of the

nature and implications of this tenet, but the gist of it
will be familiar to students of Buddhism:

However, if we look at this deeply, from the standpoint of
the pure esoteric teaching, the true meaning of this Dharma-
Gate is not merely that it shows the purity of the self-
nature of all dharma: the basic point is that, along with
naturally experiencing that great, peaceful bliss which
never diminishes through endless kalpa, it indicates the
extent of Vajrasattva's resolve to confer this teaching
without fail to all beings. Precisely because of this, the
Dharma-Gate of this first chapter is entitled: "The Great
King of the Ritual which is called the Thunderbolt of the

True Nature of the Great Pledge”.
(RK: 115f)

Toganoo goes on to quote Anandagarbha's Paramadya-tika to

the effect that: "True nature” (shinjisshd ;f;?*{&) and "the

nature of all-pervading goodness” (fugen-shB%%«{%) are
ecstasy (myoteki &»@él ) and all-pervading goodness (fugen
,%?%%) and that this in itself is the Thunderbolt (kongo E@Z

ﬂ@ , vajra). Hence, "The Thunderbolt of the True Nature of

12. T.Xx/1119-1125; see my forthcoming article, "The Five Mysteries of
Vajrasattva: A Tantric Buddhist View of the Passions and Enlightenment®,
Temenos, Vol. 22 (1986), (due early 1988).

-
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the Pledge" indicates Vajrasattva (RK: 116).
Nasu is of the opinion that the kernel of the Rishukyo is
contained in the this, the 16th and the 17th chapters of the
text. The significance of the centrality of Vajrasattva is

that: "He represents in human form the true character of

sentient beings' true nature, and his inner attainment is
the heart of sentient beings as it is, the naturalness of
the teaching" (Tatsui: 57). In this realisation there is

none of the usual ingrained desire for the opposite, which

arises in the mind of one subject to duality. The symbolism
of this chapter is concerned with making the infinite finite
and tangible, a mystery which, when put into practical,
religious use, necessarily brings about this Dharma-Gate.
Hence the seventeen epithets in this section explain only
one truth, that of the true, natural and enlightened state
of things as they are, but do this from these seventeen
different aspects. Regardless of how many epithets there are
in the various versions of the text, the basic point is the
same: "The truth that things and mind are of one suchness
(ichinzo—wgp), abiding at the fundamentally non-arising
limit:13 becoﬁing enlightened to this is the Perfection of

Wisdom in the Rishukyo" (Tatsui: 58f).

We will now move on to an analysis of the terms ku %g

and i/kurai{fz, and of the seventeen epithets individually.

13. Hon-fushg-sai f%% : sai means limit or divide, and indicates
here the ability of the Bodhisattva to live from a point which is in-
definable, insofar as in terms of its fundament or origin (honZ¥) it is
devoid of that basic characteristic of conditioned dharma, arising (§§§
k_, *bhava). As such, the term implies the activity of an enlightened
one, and not mere static experience of enlightenment.
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3.2. Implications of the term "epithet"®

We shall deal here with the terms issai-shojoku-mon —

Z%%)é) €ﬁ and the Skt. pada, which Amoghavajra translates
both as "epithet” (%2 ) and as "stage" (i/gggggﬁﬁt).

3.2.1. R.1/(i) is defined by MDJT/I: 8lb as: "The
Dharma-Gate where all dharma of form and essence (shiki-
_S_@)é’ﬂ(()‘) are completely pure, the Dharma-Gate of Vajra-
sattva's inner attainment.... It is called the 'Gate of the
Epithets of Purity' because it is a gate which emerges from
life and death and enters nirvana." N: 262a defines kumon
as: "Teaching. Abiding by that which penetrates the meaning,

guiding one into the gate of enlightenment," though the

phrase as a whole is more logically read as shojo-ku no mon

0;) Fﬁ , rather than shdjo-naru kumon f}?ﬂfﬁl‘l

3.2.2. There is some variance in the translations
adopted by the authors of the various versions at our dis-

posal. These are as follows:

T.243: *-ku *—j

1.220: *-kugi 4 Z9 *—kugi

T.240: *-i AZL *_i

T.241: *—kugi *—kugi

T.242: *-sh0jo *-posatsu

T.244: *-ku *-bosatsu-ku

Skt150: *-viSuddhi-padam *-podhisattva-padam
Tibl50: *-gnas *-byan chub sems dpa'i gnas

The explanation for these various attempts, which basically
fluctuate between "(pure) word/phrase" and "stage, rank (of

the Bodhisattva)", can be seen in the Skt. pada. The mean-

ing, "word, phrase", is a relatively minor one in our

14. This despite the fact that Nakamura's reference is specifically to
the Rishukyd; cf. also Kambayashi's Japanese translation: "Issai-ho no
shaujau-ku no mon wo toki-tamafu —4] % th 4 o Fi% 47 kt2% . " (KOgi:
343).
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context. The more significant aspect of the term has to do
with its relationship to the concept of "foot" (through
Latin pes) and "stride", the point being that -as in Eng-
lish- the term can mean both the foot itself and the dis-
tance or space encompassed by it.l3 pada is also used in
various idioms connected with entering, whence the defini-
tion given by Nakamural6é pecomes clearer. It is in this
sense that the epithets in our text are regarded as embody-
ing enlightenment, or more precisely as showing factors in
our concrete.world which when perceived as innately pure

come to contain and express the realm of enlightenment

itself.1l7

15. An illustration of this may be seen in the three steps of Visnu,
by dint of which he covers -masters/gains sovereignty over- the realms

of earth, air and heaven (trini padani).
16. N: 262a, quoted above, p. .

17. Cf. MW: 583a; Tatsui: 60. Kambayashi quotes the commentary to the
MVS (Dainichikyo-so I), where pada is defined as footprint: "The place
occupied by that footprint is called 'pada' (sono sokuseki-shoju no
tokoro wo pada to ifu EOLINAE oK, & AKE ¢ v o). " Progressing by
walking is then used as the basic simile for describing the process of
following the footsteps of the Buddha on the way to enlightenment (Ko&gi:
344). Hence the implication is that the seventeen epithets are traces
left by the Buddhas, Bodhisattvas and past masters, which if followed
will lead subsequent practitioners towards their experience. "Epithet"
is thus best understood with its Greek origin in mind: epi (upon, at, on

the ground of) + tithemi (to place, put) = epith&ton. We may note in
passing here that™shGjo-ku may be read in two ways, (i) "the purity of
-——-" and (ii) "the purity which is --—-". These may be seen as giving
different but complementary aspects of purity, the first showing the
passage from man to Buddha, in that those things one normally sees as
impure come to be seen as pure; the second showing the sphere of en-

lightenment itself, in that the Eurity which one experiences in the
state of enlightenment comes to be seen as having many different exp