Religious Traditions . 1

Interpenetration and Shingon Ritual Practice

Adrian Snodgrass

My monograph in the previous issue of Religious Traditions
outlined the Shingon Buddhist doctrine of interpenetration (muge)&‘.1
This article develops the same theme as it relates to Shingon ritual
practice.

It was shown that Kiikai reformulated the Kegon teachings
concerning interpenetration to rectify what he perceived as an
incongruity between theory and method: in theory Kegon posits the
unobstructed interpenetration of all phenomena, but in practice it
distinguishes mind and body; its method proceeds by way of meditations
that do not involve the body but withdraw the mind from the objects
of bodily sense; and it seeks an Enlightenment that pertains exclusively
to consciousness and in which the body, and all physical phenomena,
are transcended. For Kegon Buddhahood is attained solely in the mind.2

By contrast, Kikai says, Shingon practice is wholly congruent
with its doctrine of the mutual interpenetration of mind and body.
Shingon method proceeds by way of rituals that involve the body
as well as the mind; it employs meditation techniques which do not
withdraw the mind from the objects of bodily sense; and it seeks
an Enlightenment that is simultaneously psychic and somatic, an
"attainment of Buddhahood in the body" (sokushin-jébutsu)b.

There are three stages in the attainment of Buddhahood in the
body:3 it is firstly "possessed in Principle" (rigu-jobutsu)C; then it
is "attained in kgji” (kaji-jobutsu)d; and finally it is fully actualized
(kentoku-jobutsu)3. "Principially possessed Buddhahood"™ is the
Enlightenment lying innate but unrealized within the body and mind
of each being. Every person presently possesses Buddhahood and abides
in non-dual conjunction with the Dharma Body of the Tathagata
(nyorai-hosshin)f; he dwells perpetually in "the wondrous realm of
the Three Universals" (sandai-myoshu)8, the "majestic abode of
Spontaneity” (hgnen)h,5 the eternal, immutable and placeless realm
that is "not to be found anywhere in the ten worlds of men and sages"
{bonshg-jikkai)l.6 Blinded by ignorance, however, he is unable to
perceive this immanent and all-permeating presence of Enlightenment,
and believes Buddhahood to be remote.?



In the second stage, the "attainment of Buddhar_lood i_n kaji"
(kaji-jébutsu)j, the innate but unrealiged Buddhahood is qu1gkpned
by practice. Entering the pathway of Shingon method, the [.?ractltlongr
(sadhaka, shugyﬁja)k perseveres in the performance .of rituals unt.ll
he at last attains the "samadhi of union" (yoga-samddhi, yuga-.?a{nmal)
with the honzonM.8 A momentary entry into this samadhi "qngmates"
or awakens the principially possessed Buddhahood. In Ehe ms.tant og
entering the samadhi of union the sédhaka's Eye of the Mind (shingen)n
is opened and he sees the True Form (jiss6)° of all the dharmas. Thus
awakened, he is established on the Throne of Identity (sokuza)®P. .

Entry into the samadhi of union is the attainment of kanq_. In
its usual Buddhist usage this term translates Sanskrit adhigghapg,
"basis", "seat" or "power"l0, but in Shingon it has a more specific
significance, one that can be viewed at two levels. Firstly, vgewed
at the level of relative truth (samvrti-satya, zokutai)®, that is, as
perceived by the unenlightened, those who see the mind of man and
the Light of the Buddha as separate, ka, the first character in the
compound, means "to add", "to increase"; the second character, ji,
means "to sustain" or "to support"; and taken together the two
characters indicate a reciprocal relationship of the Buddha and the
performer of the ritual. When a ritual is correctly performed the
Buddha's power (butsu-riki)S is added to or increases that of the
ritualist, while for his part the ritualist sustains or supports the Buddha
power, in the manner of a seat or base. Kiikai compares the relation
of ka and ji to that of light shining on water: "(Kaji) refers to the
Great Compassion of the Tathégata and the mind of faith (shinjin)t
of sentient beings. Ka means the reflection of the Buddha Sun in
the water of the minds of sentient beings and ji means the sadhaka's
mind that 'retains' the Buddha Sun".1l That is, the Light of the Buddha

Sun, Dainichi, is ka; the mind of the siddhaka, reflecting the Buddha -

Light in the manner of a body of still water, is ji.

Secondly, when viewed at the level of higher truth
(paramartha-satya, shintai)l, that is, at the level of perception of
the Buddhas, who see that the mind and the body of the sentient being
are wholly merged with the Mind and Body of Dainichi, ka and ji are
not distinct but interfused, so that the light and the water on which
it shines are mutually pervading. At this higher level of understanding,
kaji is a two-way interfusion of the Buddha and man, and thus the
term kaji is used almost synonymously with yugaV, from the Sanskrit
yoga, "union". The attainment of this union with the Tathagata's
Dharma Body is a realization of the total interpenetration of all things:
it is a kaji of the sentient being and the Buddha (shobutsu-kaji)W,
of the Buddha and all other Buddhas (butsu-bukkaji)k, of the being
and all phenomenal dharmas (sh6hd-kaji)¥, and of each dharma with
every other dharma (hohs-kaji)2.12

The "attainment of Buddhahood in kaji" lasts only so long as
the ritualist remains in the samadhi of union. While in the state of
kaji his body and mind are those of the Buddha, but when he returns
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from that state he is once more an ordinary man "whose mind swarms
with distracting thoughts". By an assiduous repetition of the rituals
the sadhaka nurtures the samadhi of union and extends its duration
until it finally becomes permanent, and he is in union with the honzon
at all times, while "walking, sitting, standing and lying down": his
every action is an action of the Tathagata's Body and his every thought
is the functioning of the Tathagata's Mind. This is the attainment
of the third and final stage, the "actualized attainment of Buddhahood"
(kentoku-jébutsw)3. In this stage the body and mind of the ritualist
are wholly merged with the Body and Mind of the Buddha and with
the Form and Consciousness of the total Dharma World (dharmadhatu,
hokkai)88: he has attained Buddhahood while still in the body
(sokushin-jébutsu)P.13

The attainment of kaji is an interpenetration of the body and
mind of the sadhaka with the Body and Consciousness of the Tathagata;
it is attained in the body as well as the mind; and it involves no
withdrawal of the senses from their objects. The "Siitra of the Diamond
Peak" (Vajra-Sekhara-siitra, Kongochogy)aP14 indicates the manner
of this simultaneously mental and somatic merging. Having described
the rituals for laying out the "Perfected Body Assembly" (jgshinne)&c,19
the siitra goes on to describe how the dcarya (ajari)ad is to enter
it and effect kaji with the Buddhas and Bodhisattvas who have been
depicted there.

When he enters the mandala laid out on the ground the &cirya
also enters a mandala that he has laid out in the field of his mind:
the eternal, physical mandala has an interior, mental counterpart.
The aim of the rite is the simultaneous realization of the external
mandala perceived by the eyes of sense and the interior mandala
perceived by the Eye of the Mind (shingen), the contemplative Eye
that by the power of meditation (joriki)8€¢ sees through the external
appearances of phenomena to their True Form (iss6)©, their immutable
and eternal Suchness.

Blindfolded so that he cannot see the images, the &carya enters
the mandala and recites dharanis requesting the Bodhisattva "Diamond
Being" (Vajrasattva, Kongdsatta)2f, who personifies the indwelling
Mind of Awakening (bodhicitta, bodaishin)88, to open his Eye of the
Mind, "the Supreme Diamond Eye, the Eye of Al".16 If, says the
sitra, the faith of the dcdrya is firm and unwavering and his powers
of meditation are sufficiently developed his Eye of the Mind will
open. Removing the blindfold so that he can view the images of the
Buddhas and Bodhisattvas depicted in the mandala, the &cérya now
proceeds to contemplate each of them in turn. Making its hand gesture
(mudrd, ingei)®h and reciting its dharani (darani)®i, he gazes at the
image and at the same time inwardly visualizes its True Form (jiss3)©
with the Eye of the Mind. His bodily eyes view the mutable and
Impermanent form and his Eye of the Mind simultaneously views
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the form's immutable and permanent Suchness: the sensible form
of the image and its True Body are merged. Proceeding in this manner
the dcdrya enters into kaji with each of the Buddhas and Bodhisattvas;
he merges the mandala with his body and mind and thus realizes the
innate Dharma Body of Knowledge (chi-hosshin)&l.

The siitra says that to realize the interior mandala is to satisfy
all desires, mundane and supra-mundane:

. . . when the dcd@rya who is in the mandala contemplates
(the form of the Buddhas and Bodhisattvas) he
instantaneously attains kaji with the sublime power of
all the Tathagatas, and with "Diamond Being" (Vajrasattva,
Konggsatta), who dwells in his heart. Entering the wondrous
essence of kaji with all the Tathagatas he instantly sees
the circles of lightl? and the rites of all supernatural
powers.l8 Having seen "Great Holder of the Vajra"
(Daijikong6®K, that is, Vajrasattva), possessor of virtue,
appear in his original body (honshin)dl, and seen the
Tathagatas, (the dcarya) receives all meanings and benefits
(gir)@M,19 fulfils all aims, satisfies all desires, and attains
the perfection of "Vajra~Holder" and all the Tathagatas.20

To perform such a ritual successfully is to realize the Shingon
doctrine of the Three Universals (sandai)@n.21 Firstly, the merging
of the sensible forms and True Forms of the images in the mandala
Is a realization of the identity of the six Elements and Universal
Essence (rokudai-taidai)@©: the colours (shiki@P = "forms") of the
image are the Elements that compose it,22 and its True Form is its
Universal Essence. The simultaneous visualization of the coloured
form and the True Form merges the six Elements with Universal
Essence. Again, the mandala is the Dharma Body of Dainichi Nyorai,
and tpe realization of the inward, mental mandala is a merging of
the six Elements that make up the body and mind of the ritualist
with the six Elements that constitute the Body and Consciousness
9f the Tatpégata. This is a realization of the unobstructed
interpenetration of the six Elements (rokudai-muge)249.

Second'ly, Fhe incorporation of the mandala into the sddhaka's
body and mll:ld 1s a realization of the identity of the four types of
¥§nc(ila_l.a_ at(shlshu—mar}dara)_ar and Universal Form (shiman-sodai)as.
¥ eA 01<l>< . th'e'z area in which the mandala is set up, equates the "Place
Bodh'wat ening (bodhlmanc_lq), the site occupied by every Buddha and
Throrl:aa (t)va. on the day o_f his Great Awakening. It locates the Diamond
e ajrdsana, konqoza)au, the centre of the three thousand great
ct hl tocosms  (sansen-daisen-sekai)@V, the mid-point of the universe,

elr;n.n all form.s are focussed.23 The dGj6 is coterminous with the
worlds; it contains all forms; and it thus equates Universal Form,

The déjo, like Universal Form,
ourfold ordering, the four types

yvhich likewise subsumes all forms.
1s the repository of forms in their f
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of mandala. When the sadhaka realizes the mandala laid out in the
d6j6 of his mind he realizes the interpenetration of the four mandalas
and identifies his body and mind with Universal Form.

Thirdly, the ritual realizes the identity of the Three Mysteries
and the Universal Functioning (sammitsu-yadai)8¥. The "Three
Mysteries of the being" (shujo-sammitsu)@X — his actions of making
hand gestures (mudrds), chanting sacred invocations (dharanis), and
visualizing images — merge with the Three Mysteries of the Tathdgata
(nyorai-sammitsu)®Y, which are identified with Universal Functioning
(yidai)®2. By unifying the actions of his body, speech and mind with
the actions of the Body, Speech and Mind of the Tathédgata the sadhaka
realizes that his actions are in no way distinct from Universal
Functioning, the actions of all dharmas in the universe.

In summary, when he correctly performs the rite the ritualist
fully realizes the doctrine of the interpenetration of the Three
Universals: he sees that the six Elements of his body and mind are
unobstructedly interfused with the six Elements that constitute the
cosmos and the Dharma Body of the Tathagata and are thus interfused
with Universal Essence; he attains the Knowledge that his body and
mind are unified with the mandala of the worlds and thus with Universal
Form; and he realizes that all his actions are in no way distinct from
Universal Functioning. This threefold realization is Enlightenment,
the attainment of the Highest Perfect Awakening
(anokutara-sammyaku-sambodai)P2.

The hand gestures, invocations and visualizations — the actions
of body, speech and mind — used in the esoteric rituals are called
the "Three Mysteries of Method" (hében-sammitsu)PP. They are the
three forms of ritual action revealed by Dainichi Nyorai and recorded
in the esoteric siitras to aid unenlightened beings to attain Awakening.
Viewed by the Enlightened, all physical, verbal and mental activities
without exception are the Mysteries of the Body, Speech and Mind
of the Dharma Body: all bodily movements are aspects of the
Tathagata's Body Mystery (shimmitsu)b¢, all sounds and utterances
are aspects of his Mystery of Speech (kumitsu)Pd, and the thoughts
and mental activities of all beings in the universe are so many aspects
of his Mystery of Mind (imitsu)b®: "all hand gestures are secret signs
(that is, mudrds); all sounds uttered by the mouth are True Words
(shingon)®f (that is, . dharanis); and all . mental activities and
contemplative practices are meditations (dhyina, jo)P€".24 v

The unenlightened, however, do not perceive the non-dual identity
of the Three Mysteries of the Buddha and their own everyday actions
of body, mind and speech, so the Tathagata reveals paradigmatic
bodily, verbal and mental actions whose performance is conducive
to a realization of the truth of the doctrine of interpenetration. These
actions are the means whereby the innate Three Mysteries
(honnu-sammitsu)Ph of the being and the cultivated Three Mysteries
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(shusho-sammitsu)Pi of the Buddha are fused in union. They are the
links that connect the being to the Buddha. o

The unenlightened, who view things in their differentiation
(shabetsu)bJ, distinguish the Three Mysteries of Method, which are
the "Three Mysteries with form" (y&s6—sammitsu)bk, and the Three
Mysteries of the Dharma Body (hosshin-sammitsu)bl, which are the
"Three Mysteries without form" (musd-sammitsu)dm: they view the
former as produced and the latter as unproduced. The Enlightened,
who view things in their simultaneous differentiation and identity,
see that the formal and formless Three Mysteries are non-dual: they
are "unproduced and yet produced” (fusho-jish6)PN.25 For them identity
and differentiation are fused.

In the ignorant view of the unawakened there appear to be three
levels of the Three Mysteries: firstly, there are the "innate Three
Mysteries" (honnu-sammitsu)Ph, the actions of the Tathagata's Body,
Speech and Mind that are possessed in an unrealized state by every
sentient being; secondly, there are the "Three Mysteries of Method",
revealed in the slitras as paradigms for ritual performance; and, thirdly,
there are the "cultivated Three Mysteries" (shushd-sammitsu)bi, which
are the innate Three Mysteries that have been realized by the practice
of rituals. By employing the Three Mysteries of Method — the revealed
mudras, dharanis and visualizations prescribed in the siitras — the
sadhaka "borrows power" from the honzon and achieves the "kaji
of the Three Mysteries" (sammitsu-kaji)b°, in whieh he sees that
the innate and cultivated Three Mysteries and the Three Mysteries
of Method mutually penetrate.26

The Three Mysteries of Method are, firstly, hand gestures or
!nudrés. (ingei)bP, which are the Mystery of the Body; secondly,
Invocations or dha@ranis (darani)®i, which are the Mystery of Speech;
and thirdly, mental concentration or dhydna (j5)P8, the Mystery of
the Mind, attained by visualizing symbols. The Three Mysteries of
I“x/fa?;s()d are described in greater detail in the following under these

1). Mystery of the Body: Hand Gestures

2).. Mystery of Speech: Invocations

3). Mystery of the Mind: Visualizations

1). The Mystery of the Body: Hand Gestures

Hand signs (mudrd, ingei)dP correspond to the B
among the Three Mysteries of P ody Mystery

gesture in the rite is the sign
body with all phenomena and wi

In kaji the Buddh
performer of the rite,

Dainichi Nyorai. The making of a hand
of an interpenetration of the sidhaka's
th the Dharma Body of the Tathagata.

2 power (butsu-riki)S is "added to" (ka) the
who in turn "receives" (ji) that power. This

—
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transfer of Buddha power is in fulfilment of the Tathagata's Original
Vow (piirva-pranidhdna, honsei)®d27 to "add power" to those who
correctly perform the prescribed rituals. The "binding of the fingers"
in a hand gesture attests the binding nature of the Vow. The gesture
is a "seal" (mudrd), the mark or sign that affirms the Vow. In the
manner of a seal affixed to a document, it certifies a pledge; it
confirms — makes firm or "fixes" — a compact. The mudra is invested
with the power and authority of the Tathagata: "Just as no man dares
to disobey an imperial decree to which the king has affixed his seal,
no man, sage, ndga, god or demon can disobey the sign of the vows,
teaching and Law of the Tathagata".28 Mudras authenticate the
covenant that guarantees the unobstructed interpenetration of the
three actions of the ritualist with the Three Mysteries of the Tathagata.

These concepts are conveyed by the several meanings of the
term ingeibP, the usual Japanese kenning for "mudra".29 In, the first
character of the compound, is the "seal" (insh6)PT impressed on a
document as a mark of its authority and authenticity. In is also "an
immutable and irreversible decision or resolution" (kettei-fukai)Ps.
Again, it is a "seal of good faith" (inshin)Pt, the seal of the transmission
of the Dharma affixed to a priest's certificate of ordination. Gei,
the second character in the compound, is "vow", "pledge", or "covenant"
(keiyaku)PU: the compound ingei thus reads as "sign or seal of a vow".30

The mudra is the external sign of the virtue and power of the
"inner Realization" (naishd)PV of a World-honoured One (bhagavat,
seson)®W3l and of the Original Vow that expresses that Realization
by specifying the expedient means (updya, hoben)®X whereby it
functions to aid beings to Awakening. For the unawakened the
mudra-sign and what it signifies are separate: the hand gesture merely
represents a wholly remote referent. For the Enlightened, by contrast,
the mudra fully interpenetrates the Realization that it signifies,
so that the virtue, power and Original Vow of the World-honoured
One are entirely present in the sign. The mudra, while retaining its
ontological distinction as a sign, wholly subsumes what it signifies.
The symbol and the signified are discrete, and yet merged in identity
(by6do)by.

Hand signs are significant. The positions of the hands and fingers
form part of a "calculus" of correspondences.32 The right hand is
the Diamond World (vajradhdtu, kongékui)bz and the left is the Matrix
Worid (garbhadhatu, taizokai)©®, the worlds of adamantine Suchness
(bhiitatathatd, shinnyo)P and of phenomena fused with Principle
(ri)CC; the fingers of the right hand are the five elements (Earth,
Water, Fire, Air and Space) that compose the Dharma Body of
Knowledge (chi-hosshin)€d, the Dharma Body of Dainichi in the Diamond
World, and the fingers of the left hand are the five Elements that
compose the Dharma Body of Principle (ri-hosshin)C€, the Tathagata's
Dharma Body in the matrix World; and each of the fingers corresponds
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to various virtues and qualities associated with the ?wo worlds.3:_3
The manner of joining the two hands and the ten fingers in each mudra
is a variant version of the perennial theme of the interpenetration
of the immutable world of the Buddhas and the ephemeral world of
beings and the phenomenal dharmas.

The mudras associated with Dainichi Nyorai in the two manc']alas
of the Diamond and Matrix Worlds exemplify these considerations.
In the Matrix World Mandala (garbhadhatu-mandala,
taizokai-mandara)¢f Dainichi holds his hands in the Dharma World
Meditation Seal (dharmadh&tu-dhz&na-mudnﬁ, hokkai—jé-in)Cg.34 In
the One Sign Assembly (ichi-inne)ch35 of the Diamond World Mandala
(vajradhdtu-mandala, kongokai-mandara)®® he makes the Knowledge
Fist Seal (chi-ken-in)€l.

The Dharma World Meditation Seal is formed by placing the
open right hand on the lap, palm upward, then placing the open left
hand upon it, also palm upward, and touching the tips of the two thumbs
(see fig.1). _

The Dharma World Meditation Seal is the outward sign of
Dainichi's inner Realization, gained in Meditation (dhydna, j6)Pg,
that the Dharma World, the world of the phenomenal dharmas,
interpenetrates the Void ($tinyatd, ku)CK; it is the seal of the
Realization of the interpenetration of ontological entities and their
Principle (riji-muge)cl. The two hands lying horizontally, symbolize
the "horizontal identity" (6-by6d6)°m3é of Principle and phenomena.
The thumbs correspond to the Element Space or the Void (ki) and
their touching indicates the unobstructed interpenetration of the

Voidness of the world of the Buddhas with the Voidness of the world

of sentient beings.

The Knowledge Fist Seal is made by holding the right hand as
a "diamond fist", that is, as a fist with the thumb turned down into
the palm. The left hand is also held as a fist but with the index finger
extended and inserted into the right fist so that the two upper phalanges
are concealed and the tip touches the tip of the right thumb. The
left fist is held at the level of the navel, palm facing to the right,
and the right fist is held at the level of the heart, palm facing to
the left (see fig.2).38

This seal is the sign of the Dharma Body of the six Elements
(rokudai-hosshin)ch, the "one and  only Dharma  Body"
(dokuichi-hosshin)<0, the single essence of all the innumerable Dharma
Bodlgs. Thg two h'ands, placed one above the other, symbolize the
"vertical differentiation” (ju-shabetsu)P39 of the two worlds of
phenomena and Suchness; but their joining simultaneously indicates
the non-duality of beings and the Buddhas (bussho-funi)€q, of the

worlds gf Px:inciple and of Knowledge (richi-funi)cT, and "the one
flavour identity of delusion and satori” (mei{;o-ichitai)cs. The fingers
of the left hand are the five Elements (godai)¢

and the five Knowledges
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(gochi)C! of the Matrix World, innate (honnw)CV within all beings and
phenomena; and the fingers of the right hand are the five Elements
and the five Knowledges of the Diamond World, where they have
been "cultivated" — brought to fruition — by practice. The two hands
together represent the singleness of essence, the non-duality and
profound union of the five Elements and the five Knowledges of the
Matrix World with the five Elements and the five Knowledges of
the Diamond World.

The right fist is the world of the Buddhas and the left fist is
the world of sentient beings. The extended left index finger, which
corresponds to the Element Air, represents the vital breath of the
sentient being, and the right thumb, which corresponds to the Element
Space or the Void, is the Knowledge of the Great Void (daikii-chi)SW
of the world of the Buddhas. The tip of the left index finger touches
the right thumb to represent the vital breath of the deluded and
karma-conditioned being receiving the Buddha's Knowledge of the
Great Void: the touching of the two fingers thus signifies the
attainment of Buddhahood in the body (sokushin-jobutsu)®, in which
the "three paths" (sand3)CX of delusion, karma and suffering, which
cause the wheel of Samséara to turn, are made Void.

The schema of correspondences positions each of the Elements
within a "circle" (cakra, rin)¢¥ in the body: in this schema the Element
Air is located in the region of the head. Accordingly, the extended
left index finger, the finger of the Element Air, represents the head
of the being, and the right fist is the "jewel crown of the five
Knowledge-Buddhas" (gochi-gobutsu-hgkan)¢2. The mudra indicates
that when the ignorant and unenlightened sddhaka enters kaji with
the Tathagata, he attains Buddhahood and is therefore crowned with
the "jewel crown of the Tathagata initiation" (nyorai-kanjo-hokan)da.

Next, the mudrd is a likeness of the Samaya-Body
(sammaya-shin)d® of Dainichi Nyorai, namely, the Stipa of the Five
Elements (godai-t6ba)dC, in which the forms associated with the five
Elements (the cube of Earth, the sphere of Water, the pyramid of
Fire, the hemisphere of Air and the jewel-form of Ether) are adorsed
to form a stpa (see fig.3). The five fingers of the left hand are the
five Elements of the physical world (shiki-godai)dd and the right fist
is the sixth Element, Consciousness. Another tradition makes a more
direct comparison, in which the right fist is the rounded form of the
Element Space; the left index finger is the semi-circular form of
Air; the left thumb and middle finger form the triangle of Fire; the
ring and little fingers form the sphere of Water; and the lower part
of the hand is the square of the Element Earth.

Finally, the mudra is a likeness of the seed syllable (bija, shuji)de
vari (banji)df, that of Dainichi in the Diamond World. The shape of

this syllable is made up of the forms associated with the five Elements
(see Fig.4).
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2. The Mystery of Speech: Invocations

Invocations (dhdrani, darani)® correspond to the Mystery of
Speech among the Three Mysteries of the Tathigata. When the sadhaka
chants dhdranis his speech interpenetrates the Speech Mystery of
Dainichi Nyorai.

A dh@rani is a verbal formula recited to invoke a Buddha,
Bodhisattva, or other World-honoured One. In the rituals dharanis
are recited at the same time as the hands form the mudras. For every
hand sign there is an accompanying invocation and the sttras usually
described the two together.40

The Sanskrit term dhdrani means "a support, that which sustains™:
it is a support for meditation; and it sustains the practice of the
sadhaka. It also means "container": it contains the essence of the
total Doctrine preached by the various Dharma Bodies,4l so that
the Hizoki98 says, "It is called a 'dh@ran’ because it is all-containing.
One syllable contains and stores within itself all the words of the
Dharma. It is like the earth that contains all things".42 According
to Esoterism the Dharma is preached in five modes 3 in accordance
with the understanding of the hearers: it is preached by Tathagatas;
by Bodhisattvas who possess adamantine Wisdom (bosatsu-konga)dh;
by $ravakas and pratyekabuddhas, the followers of the Two Vehicles
(nijo)di;44 by Gods (shoten)d; and by Earth-Dwelling Gods (jikoten)dK,
such as ndgas, asuras, birds, etc.45 The totality of each of these five
modes of revealing the Dharma is concentrated in, or is contained
by, a corresponding type of dht‘u'ar_ﬁ:“6 there are dharanis that contain
the essential meaning of the Dharma preached by the Tathagatas,
others that subsume the teachings of the Bodhisattvas, and so on
for each of the five types of preaching.

The word "dharani" is synonymous with "'shingon", "True Word",47 .

which translates Sanskrit "mantra”, interpreted either as meaning
"the thought (man) that liberates (tra)" or as "a receptable, a container
(tra) of thought (man)": as does the dhdrani, the mantra contains
the thought of the Tathagata's Dharma. But "shingon" means much
more than "mantra": the "True Word" is the Dharma preached by
the Dharma Body of Dainichi Nyorai;48 it wholly contains this doctrine
within itself. The True Word is Dainichi's Dharma, and this Dharma
equates the Vow made by the Tathégata to aid all beings: the efficacy
of the dhéarani derives from this equation; the Tathagata cannot fail
to aid the sd@dhaka who recites a True Word.

Nagarjuna (RyGju)49 says that words with form, illusory words
false words and "beginningless" (mushi)dM words are unable to conve;y
the Dharma because they. are limited and conditioned.50 Only the
Word of Suchness, which lies beyond all limitations of space, time
and causality, is able to convey the essential meaning of the True
Dharma (shinb5)dM, Esoteric Buddhism equates the True Word or dharani
with this Word of Suchness. .

Dhdranf is also translated as my599, "light", the cognate of
Sanskrit vidyd, at once "knowledge" and "spell". My6 refers to the
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Light of Wisdom that shines within the Mind and from the Body of
a World-honoured One. It has a twofold function: it dispels the darkness
of ignorance and it reveals the Dharma. The Tathagata's radiation
of light and his preaching of the Dharma are his two ways of revealing
the Truth they are essentially equivalent. Since the dharani is the
essence and totality of the Dharma preached by the Tathagata it
is identifies with light, and by its recitation the s@dhaka illumines
the dark obscurities of his ignorance and becomes irradiated with
light in both body and mind. The Hizokidg says, "Dharani is the light
emitted by the Buddha, the light within which he preaches. This
is why my®, 'light', has the same meaning as 'dharani™.%

Another synonym for "dharani" is jinjudP (or simply ju), meaning
a ritual incantation or magic formula by which supra-terrestrial beings
and forces are compelled to intervene in events of the natural order,
being controlled to aid the ritualist to gain worldly benefits, prevent
natural calamities and disease, perform miracles, make oracular
predictions or to acquire supernatural powers. The ritual texts say
that dharanis have the power to effect these purposes, but emphasise
that the true aim of the recitation of dharanis is the attainment of
Liberation and not the acquiring of worldly powers and benefits. The
Hizoki,9€ for example, says that the dharani is to be thought of as
analogous to, but not the same as a jinju.s2 Nevertheless, the use
of dharanis for the acquisition of supernormal powers or worldly gain
does not necessarily run counter to the dictates of Shingon Buddhism,
which views such usage as one of the expedient means (hgben)PX
whereby the worldly-minded are led by degrees to an awareness of
underlying verities.

The dhérani is also called a "secret Word" (mitsugon)d9, since
it equates the Word of Wisdom (chigon)dr uttered by the Tathagata
to express the Enlightenment of the Dharma Body (hosshin-bodai)ds.
This Word is secret because it is only heard and understood by the
Tathggata's immediate attendants, the Buddhas and Bodhisattvas
who are no longer subject to the conditions of contingent existence.

Finally, the dharanT is the honzon's "secret Name" (mitsugo)dt,
the Name that contains the honzon's total virtue; it is known only
by the Enlightened.53

3. The Mystery of Mind: Visualizations

. Hand signs and invocations are the means whereby the sadhaka
identifies his bodily actions and speech with the Mysteries of the
Body and Speech of the Tathdgata; he identifies his mind with the
Buddha's Mind Mystery by practices of visualization.

The Mind Mystery lies in the formless Void (musd-kokDdy; it
can only be contemplated directly in the most advanced stages of
meditation, so that Subhakarasimha (Zemmui)dV says, ". .. in the
early stages of the cultivation of the mind all attempts at voiding
the mind are in vain".94 Esoteric rituals, however, aim not at a
contemplation of the formless Void in itself, but as it interpenetrates
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forms. The Esoteric Buddhist texts, therefore, prescribe various
symbolic forms to be used as objects for visualization (vicdra, kan)dWw
in rituals where they are seen to merge with Voidness.

These practices involve gazing at the symbol with one-pointed
concentration until its image can be held steady in the mind. Then
with the hands forming the "seal of entry" (nyi-in)dX,55 the image
is drawn into the mind(-heart) and visualized in that location within
the body. Entering into kaji with the symbol, the sadhaka's Eye of
the Mind perceives its True Form gissa)o, concealed within but
coincident with the perceptible form.96 In this manner the symbol
merges with the body and mind of the sadhaka: the ephemeral form
of the symbol is fused with its adamantine True Body, which is Voidness.

The aim of rituals of visualization is a union of the sensible
form of the symbol and its True Body (shin-shin)dY. The aim is not
to cut away the illusory in order to reveal the Real, but rather to
see that phenomenal forms simultaneously are and are not, are both
existent and non-existent. In this perception there is neither grasping
of existence nor of non-existence; it is what Subhékarashimha calls
"the contemplation of the inconceivable illusion" (fushigi-gen-kanbs)dz,
The aim, to repeat, is not simply to see the True Body underlying
the illusory body of the symbol or to see the Real by cutting away
thg unreal, but rather to perceive the "inconceivable illusion", in
which the True Body and the illusory body as seen in their non-dual
identity.

The Kongéchogysab says that the formless Void (musg-koki)du
can be embodied in four types of symbol, the "Four Knowledge Seals"
(shi-chi-in)e&: Great Knowledge Seals (dai-chi-in)€b, Samaya Knowledge
Seals (sammaya-chi-in)¢¢, Dharma Knowled%e Seals (hd-chi-in)ed,
and Karma Knowledge Seals (kamma-chi-in)€f.57 The Four Knowledge
Sea_ls correspond to the Four Mandalas (shi-mandara)€8: Great Mandalas
(daz—mandura)eh are mandalas showing Great Knowledge Seals, that
is, Bl.zddhas and Bodhisattvas in anthropomorphic form painted in
It\;,:ndt;;,:s czslgurs to represenEai the f_ive physical Elements; Samaya
tha ! mmaya-mandara) depict Samaya Knowl_edge Seals,

€ honzon's attributes and mudras; Dharma Mandalas (hé-mandara)€]
show Dharma Knowledge Seals, which are seed syllables (shuji)de;
and Karma Mandalas (kamma-mandara)eK show the honzons as Karma

Knowledge Seals, that is as three dimensi i
! nsional, uncoloured images.58
Taking the Four Knowledg,e Seals in turn: ’ 5

a). Great Knowledge Seals

. Firstly, Great Knowledge Seals are anthro omorphic images
gzlnttgd in the flv:e colours that represent the f?ve Elpements tgtsat’
Seglss 1tute the phyﬁxcal worlg. The Hizokidg says that Great Knowledge
i ;lr: called gre.at;' flystly because they are composed of the

ments (godai)ct, literally the five "greats", and secondl
because the subjects they depict are "great". ’ g

Great Seals are revealed symbols and the Esoteric siitras give
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descriptions of their colours, sitting postures, attributes, hand signs,
clothing and every other detail of their iconography. These details
have meanings, forming part of a cohesive complex of symbolic
interrelationships - with the Original Vows, virtues and powers, hand
gestures, invocations, samaya-forms and other symbols associated
with the honzon.

b). Samaya Knowledge Seals

The Sanskrit word "samaya" (sammaya)el is "a coming together,
an agreement; a contract or compact; a convention”. It is a symbol
in the sense of an "ad-equation™.°” A Samaya Knowledge Seal is a
"conventional sign" of a Buddha or Bodhisattva; it is also an adequate
symbol that contains the focused virtues, powers and qualities of
that Buddha or Bodhisattva. "Samaya" is synonymous with "mudra",
which has two meanings: as above, it is a "hand seal" (shu-in)em,
a hand gesture that seals an Original Vow; or else it is a "vow seal"
(gei-in)®N, an attribute, such as a sword, a lotus or a jewel, held by
an image. The hand seal and the vow seal have the same significance
and are interchangeable: they both embody the essential virtue of
a World-honoured One.

In the traditional exegesis the word "samaya" has four meanings:
"identity" (byodo)PY, "Original Vow" (honsei)Pq, "removal of hindrances”
(josh6)€%, and "surprize Awakening" (kyokaku)eP. Firstly, "samaya"
signifies "identity" in that it is identical with the virtue of Buddahood
it represents. The samaya-symbol interpenetrates and is in every
respect equal to the referent, which is some aspect of the inner
Realization of the Tathagata. The outward form and the inner essence
are coincident.

Secondly, "samaya" equates the Original Vow taken by a Buddha
or Bodhisattva to define the means he employs to aid beings to attain
Enlightenment. The samaya and the Vow of a World-honoured One
are equivalent expressions of the nature of his inner Realization. For
example, the Bodhisattva Avalokite$vara (Kannon Bosatsu)€€ embodies.
the virtue of Great Compassion, which is the nature of his inner
Realization. His Original Vow is to use his Great Compassion to open
the heart-minds of sentient beings so as to reveal the innate Awakening
Mind. His Samaya Knowledge Seal is the lotus, which is like the
heart-mind in the way it opens to reveal its hidden beauty.
Avalokite$vara's samaya, the lotus, and his Original Vow are cognate
signs of the functioning of his Great Compassion. There is an
interpenetration of the Bodhisattva's inner Realization of Great
Compassion, his Original Vow and the lotus, the seal of his
samaya-knowledge.

Thirdly, "samaya" signifies "removal of hindrances". It functions
to destroy obstructions to the attainment of Enlightenment and in
this equates the virtue of Buddhahood embodied in a honzon, which
similarly functions as Method (upaya, hében)bX to destroy the three
hindrances (sansh5)€460 of passion, karma and suffering that obstruct



14

the Way. The Samaya Knowledge Seal interpenetrates the honzon's
power to remove hindrances.

Fourthly, "samaya" signifies "surprize Awakening" (kyékaku)el,
the honzon's power to awaken beings from their sleep of ignorance.6

The sword, the Samaya Knowledge Seal of the Bodhisattva
Mafijusri (Monju Bosatsu)€l, shows how a samaya incorporates these
four meanings: the sword equates Maiijusri's virtue of Wisdom which,
sword-like, cuts away ignorance, defilements and delusions; it embodies
Mafijusri's Original Vow to use the Wisdom-sword to aid all beings
to Enlightenment; it removes hindrances, cutting away all that
obstructs the attainment of Buddhahood; and it is the means Mafijusri
uses to shock the unenlightened from their sleep of nescience. The
samaya-sword and the Bodhisattva it represents are homologous
representations of Wisdom; the sword interpenetrates Mafijuéri's virtue,
his Original Vow, and the Method whereby he removes hindrances
and awakens sentient beings.

c). Dharma Knowledge Seals

The third type of visual symbol used for meditation in the esoteric
rituals is the Dharma Knowledge Seal.
. The term "Dharma'" here means "Doctrine",62 the Word preached
In various modes by the forms adopted by the four types of Dharma
Body of Dainichi Nyorai.33 Each of these modes or aspects of the
Dharma can be compressed within a single sound: a dharani contains
the essential meanings of a Dharma; a single syllable further
concentrates the meanings contained in the dharani. Since it contains
thﬁ essence of a Dharma, this syllable-sound is called a "seed syllable"
(bTja, shuji)d¢.64 A Dharma Knowledge Seal is the written Sanskrit
fol‘!T_l (bonji)®S of the seed syllable, used as an object for ritual practices
or visualization.

'e":I‘}}e syllable is a "seed" in two senses: it contains all Knowledge
(chi)€tl in the way.th{at a seed contains the leaves, flowers and fruits
gf a plant; and it is the cause, both "productive" (shé-in)€¥ and
revealing" (ryG-in)®V of the manifestation of Knowledge, in the
tv.vlay that the seed reveals its hidden content and produces leaves,
. :(;N:;isn.%réd fruits when exposed to activating causes such as sunlight
the Dlivery honzon has a seed syllable, which contains the sum of

.tgrmgs he preaches and focuses the virtues and qualities he
Esxr-:om 1es.°® The form, sound, position in the Sanskrit alphabet and
corrzgg::éegiztss ocf the syllab!e accord with a strict logic of symbolic
samaya-torm ané dhcg;r;i}:.tmg it to the honzon's iconography, mudra,

The seed syllable, being the essence of a dharani, i
: : ni, is often the
f;l‘sttt]ew%‘grl:jn rtr.la_nt.rgs _connected with the Matrix World, since this
usually the 1ot 1mtlat19n into the path to Enlightenment; and it is
Ones of £ I;i§ word in mar}tras belonging to the World-honoured

€ Dlamond World, since this is the World of the fulfilment
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of Buddhahood.In the former case the dharani is an unfolding of the
potentiality of Buddhahood contained in the seed; in the latter it is
the completion of that unfolding. For example, the seed syllable "a",
that of Dainichi Nyorai in the Matrix World, is the initial syllable
of his Matrix World dharani: "a vi ra him kham".67 The last four
syllables of this dharani, which represent forms of purification and
liberation, all arise from the first syllable "a”, as from the Matrix
of Principle. Dainichi's seed syllable in the Diamond World, on the
other hand, is "vamn”, and in this World his dhérani is "vajra-dhatu
vam”, ("Diamond World, vam"), with the seed syllable coming at the
last, as the consummation of what lies before.

By the same principle, the seed syllable of a honzon is often
the first syllable of his Sanskrit name. The name contains the essence
of the honzon's virtue;68 and in turn, the initial contains the essence
of the name. For example, "va", the seed syllable of Suiten®W, the
god of Water, is the initial syllable of his Sanskrit name, Varuna,
which contains the essence of the qualities of the Element Water.

As does a mudrd, a seed syllable incorporates an Original Vow.
"Hrih", the seed syllable of Amitdbha Tathagata (Amida Nyorai)eX
in the Diamond World, demonstrates this principle. The syllable "hrih"
comprizes the syllables "ha”, "ra", "I" and "h". The final syllable,
"h", is the syllable of Nirvana: it is an unvoiced aspirate, formed
by an expiration of the breath, just as Nirvana is a "blowing out" or
an "expiration"; and, being unvoiced, expresses the "serene and eternal
Silence" of Nirvana. The syllable "h” is indicated by adding "Nirvdna
points" (nehan-den)€¥, two superimposed dots, to the right of the
syllable. These dots are called the "visarga” in Sanskrit, which word
means "liberation” or "extinction": the verbal preposition ™i" expresses
separation, dispersion or privation, as in "asunder, apart, off, away,
without", and sarga, from /5rig, means "to discharge, utter, let go,
release"; "visarga" is thus practically synonymous with "Nirvana", .
which is likewise "liberation, extinction, a blowing out or an expiration™.
The addition of the syllable "h" — the Nirvadna points — after the
syllables "ha", "ra" and "i" indicate that the notions they symbolize
are transposed to the level of Nirvana. "Ha" is the initial syllable
of the Sanskit word hetu, "c:ause";69 "ra" is that of rajas, the "brilliant",
and thus of the Element Fire; and "i" is the initial of 7sq, "spontaneity,
freedom" (jizai):®%Z with the addition of "h" the syllable "ha" becomes
the syllable of the state of Nirvdna in which causality has been
transcended; "ra”, the syllable of Fire, is here the Fire of Knowledge
that burns away ignorance; and ", "spontaneity", is "ungraspable
Spontaneity" (jizai-fukatoku)f8, that is, the freedom or spontaneity
of the Void. Taken as a whole the syllable "hrih" represents the
attainment of Nirvana, which is a transcendence of causality and
ignorance, and the attainment of the Freedom of the Void
(kokii-jizai)fP.70 In this way the syllable "hrih” is a concise summation
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of Amitabha's Original Vow to bring all beings to Nirvana by freeing
them from the causal net of karma and from delusions and ignorance.

To say that "" in this context means "ungraspable Spontaneity”
is to use the term "ungraspable" (anupalambha, fukatoktl,t)fc in a
technical sense. In Buddhist writings generally the term "ungraspable"
is a synonym of "Voidness" (§nyatd, ku)°K and refers to the "true
essence of the Middle Way" (chﬁdé—jissci)fd, which is non-perceptible
and unknowable by the discursive mind. In Esoteric Buddhism, however,
it specifically refers to the essential meaning of a seed syllable, the
meaning that pertains to the Void and therefore cannot be grasped
by the senses or by thought. Every seed syllable has two meanings:
the apparent (jiso)!® meaning, which is "graspable"; and its profound
(ighfl meaning,”1 which is "ungraspable”. The apparent meaning
pertains to phenomena; and the profound meaning pertains to the
Void. The apparent meaning of the syllable "ha", for example, is
"causation”, but its profound meaning is the "ungraspable Cause"
(in-fukatokuw)fg lying in the Void.72

The nature of the seed syllable is further demonstrated by the
example of the five seed syllables in the "mantra which perfects
the Knowledge of all Knowledges" (manzoku-issai-chichi-myg)ih,
a dhéram of Dainichi Nyorai in the Matrix World: "Namah samanta
buddhandm ah vi ra hiirt kham".73 The first part of the dharani, "namah
samanta buddhanam", is "I take refuge in the Buddhas everywhere",
The five seed syllables, "ah vi ra hiim khari", derive from the seed
syllables of the five Elements that make up Dainichi's Dharma Body
of Form (shiki-hosshin)fi: "a va ra ha kha. Taking the five syllables

of the mantra in turn, the syllable "gh" derives from the syllable -

"a".(aji)fJ.74 This is the sound produced by the organs of speech in
their most relaxed position and the sounds of all other syllables are
produced by modifying the sound "a: it is the matrix sound that gives
bu'th_ to words and speech. For this reason "a" is the syllable of the
Matrix Body (taizo-shin)fK of Dainijchi Nyorai: just as the Matrix
contains and gives birth to all dharmas, so "a" contains and produces
all theF wox}-]ds that designate the dharmas.

; 1.xrt er, "a" is the seed syllable of the Awakening Mind
(bodhicitta, bodaishin)ag: just as the innately possessed seedgof the
Buddl;a Nature (busshg)fl grows to Buddahood when cultivated by
practice, so the syllable "g” is the seed sound that contains the
plenitude of the Buddha Dharma, which similarly reaches fruition
when x;:urt#red gy the performance of rituals.

Each see syllaple encapsulates a concept; it is the compressed
So'rlltallr)ler of a Sanskrit word expressive of a do[;trine. Thus the gyllable
tg su syfr'nes the meanings of the terms it initializes: it concentrates
the signi 1$ances conveyed by the negative prefix "a-", as in anutpdda
uncrgated' (honfushg)8r, advaita, "non-dual” (muni)fm_ anqg othet"
negative terms descriptive of the nature of the Void aézi)Ck, and it
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contains the meaning of terms such as anitg)a, "impermanence" (mujé)f",
indicative of the nature of existence (yii)i0. By reference to the same
principle of reductive concentration of the terms it initializes, it
is also Adi, "the Supreme", an epithet of Dainichi, the Supreme Buddha
(Adi-Buddha, adai-butsuda)fp. By way of correspondence it is also
the syllable of the Earth, which, like the Matrix, is the uncreated
(anutpada, fusha)fq support and source of all things. As explained
above, the addition of the Nirvana points to "a” to give "ah" indicates
that these meanings pertain to their aspect of Voidness.

The second syllable of the mantra, "vi", derives from "va". This,
in one of its meanings, is the syllable of Water, being the initial of
Varuna, the god of Water, and of varsana, "raining", with reference
to the "rain of the Great Dharma" (daihé—u)f", which rains down like
life-giving and purifying water. In its associated apparent. meaning
(jiso)te, it is the Dharma, the "Word of the Preaching" (gonzetsu)fs,
being the initial of the Sanskrit word vdc, "the Word"; and in its
profound meaning gjigi)ff it is the "ungraspable Word of Preaching"
(gonzetsu-fukatoku)ft. The syllable is also "bonds", the meaning of
bakuf", the character used to represent the syllable "va” in
Sino-Japanese transliterations of Sanskrit. The seed syllable ™vi”
incorporates these meanings: it is the syllable of the "bondless samadhi"
(mubaku-sammai)f", attained when the rain of the Great Dharma
washes away all defilements.

The apparent meaning (jisé)fe of the syllable "ra” is "dust",
being the initial of raja, "dust, pollen", a technical term referring
to the defilements of the passions that obscure the Mind as dust covers
a mirror. It is also the initial of rati, "pleasure", and of raga, "passion"
whence its association with the Element Fire. In its profound meaning
(jigi)ff it is the wiping away of the defiling dust, that is, the attainment
of Buddahood by release from the passions; and it is the Fire of Wisdom
(chieka)fW that burns away defilements.?9

The fourth syllable, "hirm", is made up of the three syllables
"ha", "a" and "m".76 The apparent meaning (jis3)f® of the syllable
"ha" is "causation", being the initial syllable of the Sanskrit word
hetu, "cause",’? while its profound meaning (jig)ff is "ungraspable
Cause" (in-fukatokt.t)fx, the realization that phenomena do not arise
from any of the four classifications of causality: self-caused, caused
by another, caused by both, caused by neither?8. The apparent meaning
of the second component of "hiin", the syllable "@i", is "curtailment",
being the initial syllable of the Sanskrit @ing, "incomplete, curtailed",
and its profound meaning s "ungraspable Curtailment”
(songen-fukatoku)f¥, which the Dainichikyo!2 defines as ". .. the
curtailment of all the dharmas: seeing the syllable "i" one understands
that all dharmas are non-eternal, suffering, Void, and without self".

The third component of "hiim", the syllable "m" is represented
by a "Void point" (kiiden)88, a dot or semicircle and dot, written above
a syllable.”9 In Sanskrit this is called the anusvara, literally "the
following sound", and indicates that this syllable loses itself in a final
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"m" sound, never being suppressed altogether but prqlonging igself
indefinitely even when it has become indistinct and 1m9ercept1ble.
It signifies that the concept symbolized by the syllable is gbsorped
into the Void.80 In the present case the addition of the Void point
signifies that the three syllables of "hum" correspond to the Three
Liberation Gates, entering which the sadhaka perceives the
non-distinction of existence and Voidness, the identity (byod)by
of all dharmas, and the non-duality of Nirvana and Samsara: "ha”
is the Gate of Formlessness, which is an awakening to the Voidness
of all dharmas; "u" is the Liberation Gate of Desirelessness, entering
which all desires are renounced, since all dharmas are recognized
as unproduced; and "m" is the Gate of Voidness, which is an awakening
to the Voidness of the Void.81

The fifth syllable, "kham”, is a modification of the syllable
"kha" by the addition of a Void point. The syllable "kha" is the Void,82
and the addition of the Void point to "kha" indicates the negation
of a negation, the Voidness of the Void (kii-kokii)&P, affirming the
ultimate station of Buddhahood.

The seed syllables of the mantra thus represent aspects of the
functioning of Dainichi Nyorai: his "adamantine play of vanquishing
the four demons of the passions", his purification of the six roots,
his attainment of the three Liberation Gates, and so on.

Again, each of the seed syllables refers to a destruction of
hindrances and a consequent attainment of Buddhahood.The syllable
"ah" is Entry into Nirvana (nyii-nehan)gC, being the Awakening Mind
("a") actualized and fulfilled in the attainment of Nirvana through
an "expiration" and cessation indicated by the addition of the Nirvana
points ("h"). The syllable ™i" is that of the "bondless samadhi"
(mabaku-sammai)fv, 3 which unties all the bonds of the six realms.

The syllable "ra" is the attainment of Buddhahood by wiping away"

the dust of defilement and by burning away ignorance with the Fire
of Wisdom (chieka)8d. The syllable "hiim" is the conquest of causation;
and "kham" is the attainment of the Void.

In summary, the five syllables are the concentrated essence
of the Knowledge of All Knowledges, which the DainichikysfZ likens
to the five Elements: Like Space ("kha") it is non-discriminating;
like Earth ("a") it supports all beings; like Fire ("ra") it burns away
all the false ascriptions and delusions that arise from ignorance; like

Air ("ha") it blows away the dust of the passions; and like Water ("va")
it flows down to benefit all beings.84

d). Karma Knowledge Seals

) Ka_rma Knowledge Seals are the fourth type of symbol used
in meditational practices. The term "Karma Knowledge Seal" is
synonymous with "Karma Mandala" (kamma-mandara)€X: Karma Seals
are uncoloured anthropomorphic images, as contrasted with Great
Knowledge Seals, which are anthropomorphic images painted in the
colours of the five Elements.85 "Karma" means "action" and the Karma
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Seals depict "actions of awe-inspiring deportment" (igi-jigy6)8€, the
dignified and decorous actions of "walking, standing, sitting and lying
down", of Buddhas and Bodhisattvas and also of the sadhaka who has
realized that all his movements are ritual gestures, all his utterances
are dharanis, and all his thoughts are meditation: awe-inspiring
deportment belongs both to the World-honoured Ones and to those
who have achieved union with them in all the actions of body, speech
and mind.

A brief description of the ritual of the "visualization of the
body composed of the five forms" (gosé-jéshin—kan)gf shows how
Knowledge Seals are used in ritual practice. The ritual, one of the
most important in Esoteric Buddhism, is "the secret technique for
(attaining) Awakening by the essential way of the sudden realization
of the perfection of Buddahood in the body".86 It has five stages:

1.  Penetration of the Original Mind (tsidatsu-honshin)88
or the Awakening Mind (bodhiccita, bodaishin)8g;

2. Cultivation of the Awakening Mind (shu-bodaishin)gh;
3. Perfection of the Diamond Mind (ja-kongé-shin)gi;

4.  Realization of the Diamond Body (shd-kongd-shin)&l;

5.  Perfection of the Buddha Body (busshin-emman)8Kk.87

The ritual begins with a technique of counting the breaths,
practised with the aim of entering the dsphdnaka-samadhi
(anahanaka-samma;ji)81.88  sitting in the lotus (padmdsana,
kekka-fuza)8M or half-lotus (hanka-fuza)8M position, the sadhaka
mentally counts his incoming and outgoing breaths, counting from
one to ten, and then back to one, and so on. While counting, the sadhaka
visualizes the syllable "a" as he exhales and the syllable "hiim" as
he inhales. The outgoing breath flows from the body and mind of
the sadhaka to the Mind of the honzon, and the incoming breath flows -
from the Mind of the honzon into the sddhaka's mind and body. The
breath that flows back and forth between the honzon and the sadhaka
is the Breath of Mind (sokushin)8°. Breathing reflects a state of mind,
so that when the mind is relaxed the breathing is calm and when the
mind races the breath is rapid: the breath is the sign (in)éP of the
mind and signifies its essence (tai)89. The syllables "a" and "hiim"
are both signs of the Essence of the Buddha's Mind. The expulsion
of the breath corresponds to the production of all dharmas, the
Universal Dharma World arising from the syllable "a", which, as the
Originally Unproduced (honfushdg)8T, is the origin and source of all
dharmas; and the inhalation of the breath is the return of all the
dharmas into the syllable "hiirh", which is the Voidness of both causal
action and its effects (ingokaho)8s,39 the Void to which all dharmas
return. In this way the two syllables "a" and "hiim" correspond to
the Matrix and Diamond Worlds.
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By practising  this ritual the sadhaka enters the
dsphanaka-samadhi, wherein mental defilements, distractions and
hindrances are destroyed and Serenity (jakumetsu)St, Formlessness
(muso)8Y, Identity (byods)PY and the Supreme Truth (kyikyo-shinjitsu)SV
are attained. He now performs the five meditation rituals.

1. The Penetration of the Awakening Mind90

The aim of this meditation is to enter the "samadhi of the
contemplation of one's own mind" (kansatsu-jishin-sammaji)§¥, the
samadhi in which the sadhaka's mind penetrates — or interpenetrates
— his innate Awakening Mind. Reciting the "mantra of the penetration
of Mind" (tetsushin-myo)$X,91 "Om citta prativedham karomi", which
refers to the penetration of the Mind (citta, shin)8Y, the sadhaka
visualizes his mind(-heart) in the form of a full moon, on which appears
a black syllable "a", the syllable of the innately possessed, but hidden,

Awakening Mind. A slight mist, representing obscuring ignorance,
surrounds the moon circle.

2. The Cultivation of the Awakening Mind

’}‘he sadhaka recites the dharanl "Om bodhicittam utpadayami",
rgferrmg to the production of his Awakening Mind, and at the same
time visualizes a golden syllable "a” within the moon of his
man(-heax:t), which now shines in its full brilliance, unobscured by
any impurity. This meditation wipes away the "guest dust" (dgantuka,
kaku)m)_gz of the defiling passions, which obscures the pure and shining
Awakemng Mind; the differentiation of subject and object disappears
and the sadhaka's mind becomes one with the Mind of the Tathagata.

His innate Mind of Awakenin having bee a
S n
gains Buddha Knowledge. € ¢ revealed, the sadhaka

3. The Perfection of the Diamond Mind

The sadhaka visualizes the golden syllable "a" changing in
Efeo fsatrlr:ay;nl—body (.<>‘¢1mx:mzya-shin)h*‘il — sword, lotus, vajra, g;rgoth::g
: e honzon. Ip nt‘uals where Dainichi Nyorai is the honzon,92
or example, the ritualist changes the golden "a” into a five-prong
xg;ra_, which ht; visualizes within the moon circle as he makes the
"ti;/:hgr\c:ng Jalra seal" (goko-kongo-in)h® and recites the mantra
"(aii)— ergg; y reyezz'héx va,]ra:'. Next, while chanting "sphara vajra”,
Samghara vajra”, "contracting vaajra'c’”:("l. he exr‘gdasuhe ontracts s
vajra and withdraws it back into his heart—gminlwl This meditation
:)sf tgr;med :’me.en'fermg and entering me" (nytigagan)?l—l)hg:‘hltshemeeit(::i:sg<(;;11

€ vajra is "me entering", the expansion of the mind to fill the

universe; and the contracti j
; on of the vajra is "enteri "
. COncentration of the universe within the minzi. crine men the

The : ; .
thousand successful completion of this meditat

> r C ion reveals the "ten
virtues  lying  innate within one's own mind"
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(jishin—honnu-mantoku)‘hd; it is the attainment of the Diamond.Mind
(kongé-shin)ne, that is, the Mind of Awakening, which is as
indestructible and firm as diamond.

4. Realization of the Diamond Body

In the previous meditation the samaya-body of the honzon was
realized in the mind. Now it is realized in the body. Reciting "Om
vajratma k6 ham", "my self is Diamond",”° he imagines that the vajra
merges with his body. In this way his body acquires the qualities of
adamant.

5. The Perfection of the Buddha Body.

The samaya-body is now visualized as changing into the
anthropomorphic image, the "Karma Body" (kamma-shin) f, of the
honzon.98 The siadhaka recites, "Om yatha sarva tathdgatas tathd
ham", "as are all the Tathagatas so am I", which announces that
the perfection of the Buddha Body is the attainment of kaji with
all the Buddhas (shobutsu-kaji}¥: when the sadhaka interpenetrates
the Karma Body of the honzon he simultaneously interpenetrates
Universal Form (sddai)P8 and thereby attains kaji with all the Buddhas
throughout the universe and with all their retinues; he realizes the
mandala of the total universe within himself.

When he successfully performs the visualizations of the Body
composed of the five Forms, the sadhaka sees that all dharmas_are
Void and realizes that he abides in the "Void Principle (kiiri)hi of
the Realm of Suchness" (shinnyo-jissai)ni.98 With this realization
he is "shock Awakened" (I?'ﬁgaku)‘31 by the Hidden Buddha (hibutsu)hK
who pervades the Void;99 he realizes the Highest Awakenin%. and
attains the "body of adamantine firmness" (kongd-kengo-shin)hi;100
he perfects Buddahood while still in the body (sokushin-jobutsu)P.

The visualization of the body composed of the five forms is
practised as a means to realize the interpenetration of all things
(jigi-muge)’™M and of all things with their Principle (riji-muge)hn.
The "five forms" are all aspects of interpenetration: the ritual of
penetrating the Original Mind affords the ritualist an obscure vision
of the interpenetration of his own mind and the Awakening Mind;
the ritual of cultivating the Awakening Mind clarifies this vision;
the ritual of perfecting the Diamond Mind shows the interpenetration
of his mind with the world of the phenomenal dharmas; the ritual
of perfecting the Diamond Body realizes the interpenetration of his
body and the world of phenomena; and the ritual of perfecting the
Buddha Body merges his body and mind with the Body and Mind of
the honzon and with the total world of the physical and mental dharmas.

As a meditational technique for the realization of
interpenetration the ritual of visualizing the body composed of the
five forms is typical of all Esoteric rituals. Whatever the contingent
and occasional purpose of a ritual, its primary concern is always the
attainment of Buddahood in the body by an immediate perception
of the unobstructed interpenetration of all dharmas.
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In conclusion, when it is se¢id that the forms employed in Shingon
rituals — mandalas, anthropomorphic images, mudras, dharanis, seed
syllables and samaya-signs — are "symbols", the term is to be

understood in a special sense. It has a connotation quite other than
that given it in contemporary linguistics-based thinking, where the
symbol or sign signifies a referent that belongs exclusively to the
sensible and cognitive realms. Nor, on the other hand, should it be
interpreted in the manner of those writers for whom, following the
Platonic tradition, the symbol has a referent that stands in
supra-sensible and supra-cognitive realms.

The former view locates the symbol and what it signifies at
the same horizontal (G-by6ds)CM level of reality; in the latter view
they are vertically differentiated (ju-shabetsu)°P. The Shingon symbol,
by contrast, does not signify a sensible or conceivable referent, but
the Void; and it does not signify a transcendent referent since the
Void is not separate from sensible and cognizable forms: "Form is
Emptiness and the very Emptiness is form; Emptiness does not differ
from form, nor does form differ from Emptiness; whatever is
Emptiness, that is form".101 The Shingon symbol embodies paradox:102
the symbol and the signified are both horizontally identified
(6—by6§16)cm and vertically differentiated (ju-shabetsu)CP; the symbol
bot.h Is and is not separate from what it signifies; it signifies the
Void but is itself Void; it signifies itself, since its form is Voidness.
The symbol and Suchness are simultaneously separate and the same,
dual and non-dual (nijifuni)hO. The signifier and the signified are at
once §eparated and collapsed, structured and deconstructed, conjunct
and disjunct. Between the Shingon symbol and its referent there
Is neither exclusive similitude nor exclusive assimilation: similitude
presupposes distinction and assimilation implies identity; and
mterpengtration subsumes both distinction and identity. Symbols
emerge In space and time but at the same time merge in Suchness:
they are simultaneously specific and Void. In the symbol Nothingness
and existence are distinct and yet coincident.

) Tlf:e Esoteric symbol is not, as in Platonic thought, an imitation
(mimesis) of a transcendent Principle, as a mirror reflecting a universal
Form, _but iIs a reflection of all particular forms, each simultaneously
an accidental event and Voidness, as a mirror reflecting a multitude
o_f inter-reflecting and ever-moving mirrors. Nor is the Shingon symbol
significant by a fragmentary participation (methexis) in an immutable

and eternal Reality, but b i i i
and the vor Reel Y, Y a total interpenetration with all phenomena

The Esoteric symbol is not an illusor
gfltthe lRele. Esoteric Buddhism teaches that forms are not illusory,
real, just as they are (sono mama), in their flux and ephemeral
becoming: the symbol, as all dharmas, is "unproduced and yet produced
produced and yet unproduced” (fushé-jishe sh6ji-fu.’>‘ho‘)hp.1(},4 ’

y form giving intimations
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The non-dual nature of the Esoteric symbol indicates the nature

of Esoteric ritual: the ritual is a manipulation of physical, mental
and verbal symbols, in which ephemeral appearances interpenetrate

adamantine Suchness.

Identifying himself with the symbols, the

ritualist, just as he is in his conditioned and corruptible body, takes
on the Diamond Body and Diamond Mind of the Tathagata: the ritualist
who uses the symbols, the symbols themselves, and what the symbols
signify, are fused — and yet remain distinct.

1.

W N
o .

6.

Notes
Adrian  Snodgrass, "The Shingon Buddhist Doctrine of
Interpenetration”, Religious Traditions, vols 7-9, 1984-1986,
pp.53-81.

Idem, pp.56-57.

These three stages are called the "three types of perfection
of Buddhahood in the body" (sanshu-sokushin-jobutsu)d. Their
names are given in the Ihonsokushingih®, but derive from much
older texts.

"Rigu”, literally "contained in Principal" is a technical term
referring to whatever is noumenal or belongs to Suchness, as
opposed to jizc‘)hs, "produced things", which are all the phenomenal
entities in a great chiliocosm (sansen-daisen-sekai)@V. When
contrasted, the initial characters of the term jizé6 and rigu,
namely ji and ri have the sense of "relative and absolute",
"phenomenal and principial", "things and their Suchness".

Here "Spontaneity” (honen) is to be taken as synonymous with
"Suchness" (shinnyo)<P.,

In this first stage of the perfection of the Buddahood in the.
body the "ten thousand virtues of the Two Mandalas are perfected
as Suchness in the bodies and minds of all beings", their bodies
being the Five Elements as Innate Principle (honnuri)ht and
their minds being the Sixth Element (Consciousness) as the
Knowledge of  Fundamental Awakening (hongaku-chi)hu
(Mikkyo-daijiten ["A Dictionary of Esoteric Buddhism"], 6 vols,
Kybto, Hozdkan, repr. 1971, p.1403, s.v., Sokushinjébutsu)D.
“Principially possessed" Buddhahood is the Shingon equivalent
of what non-esoteric Buddhism terms "original" or "fundamental®
Awakening (hongaku)h", the Buddha Nature immanent in all
sentient beings. When quickened by practice, original Awakening
is termed "originated" Awakening (shikakuhW. — Principially
possessed Buddhahood is the cause (in)NX of the attainment of
the following stage, the "manifest perfection of Buddhahood"
(kentoku-jobutsu)3, which is its "fruit" &a)hy or effect.
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10.

11.

12.

The word honzon is literally "fundamental Honoured One",
referring to the divinity enshrined in the central place in the
ritual and to whom the ritual is directed.

The Eye of the Mind is identified with the Eye of the Buddha
(butsugen)Z; it is distinguished from the fleshly eye (nikugen)ia,
which perceives gross forms, and the divine eye (tengen)ib,
which perceives subtle forms and the formless. Cf., Snodgrass,
op. cit., p.73, note 6. — References to the Eye of the Mind
(or heart) also appear in the exoteric literature. The
Kammuryojukyo!C® says: "Whether the eyes are closed or open
he sees the single jewel image, the colour of Jambudvipa gold,
seated on a lotus. When he has seen that seated image he will
gain the Eye of the Mind and will clearly and distinctly see
the adornments of seven jewels of the country of highest
happiness (sukhavati, j6do)1d, the jewel ground, the jewel ponds,
the avenues of jewel trees, all the celestial jewel curtains that
cover them and the many jeweled nets of silk that float in the
sky". (Mochizuki Shinkuo, Bukkyo-daijiten ["A Dictionary of
Buddhism"}, 10 vols, Tokyd, Sekai seiten kankd kyokai, 1968,
P-2023, s.v., Shingen)M. Again, the Kanfugenbosatsugyokyoi€
says: "According to the teaching of Fugen when there is right
mind and right thought the Buddha of the east, with the
yellow-gold coloured body of strict propriety and extreme beauty,
Is seen with the Eye of the Mind. When this single Buddha has
been seen then another Buddha is seen, and in this way all the
Buddhas everywhere in the east are seen successively and, because
they are conceived in the mind(~heart), all the Buddhas of all
the ten directions are seen". (Idem.) Thus for exoteric Buddhism

the Eye of the Mind is the name given to the eye that functions .

"independently of the fleshly and divine eyes" and sees all the
Puddhas of all the adornments of all the remote Buddha Lands
in all the directions.

The_term kaji corresponds to the Skt. adhisthdna, meaning "a
station, seat, place, abode; sovereignty, power, dependence;
a base". In non-esoteric Buddhism it refers to dependence on
the Buddhg or, from another point of view, the protection he
f'iffords beings. .It is the power of the Buddha that protects and
recollects"_bemgs. In Esoteric Buddhism, however, the term
has the special technical sense as here defined. To give a detailed
account of the Esoteric Buddhist doctrine of kaji would require
a separate study of considerable length. Since the connotations

f the te[‘m are so Wide it haS been l
. eft
o h - untranslated tl" oughOUt

Kikai's  Sokushinjébutsugiif,
;)p.tmt., p-234, s.v., Kaqjiq.
n terms of the concepts to be develo i i
i ped in the following, the
ZpriedMysterles of the _Being (shujo-sammitsu)8X, his ac,tions
0dy, speech and mind, totally interpenetrate the Three

quoted in the Mikkyé-daijiten,
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13.

Mysteries of the Dharma Body (hosshin-sammitsu)?l. — The
concept of kaji is the theoretical basis for the rituals for
controlling natural phenomena or investing them with power.
Shingon ritual satisfies practical and occasional exigencies
pertaining to the world of physical phenomena as well as the
perennial exigencies pertaining to the adamantine world of
spiritual realities. Its efficacy in the realm of physical phenomena
is deemed to derive from the merging of this world of temporal
succession with the world of simultaneity in Suchness. When
the sadhaka enters into the samadhi of union with the honzon
his body and mind interpenetrate the dharmas of the total cosmos:
he is one with the world. The efficacy of the ritual in effecting
changes in the causal chain derives from this interpenetration,
in which the causal relations connecting phenomena are dissolved:
all causation is simultaneous; cause and effect are fused. —
In later esoteric writings kaji becomes synonymous with the
performance of ritual actions, such as forming mudrds or reciting
dharanis.

The phrase sokushin-jobutsu, here translated as "attainment
(or perfection) of Buddhahood in the body", has a number of
different meanings depending on the kenning of the character
soku. In its general Buddhist acceptance soku is used synonymously
with funill, "non-duality", and furiik, "not separate". It is used
in this sense _in sentences that convey identity, as in
bonng-soku-bodaiil, "the identity (or inseparability) of illusion
and Awakening". According to this meaning of soku the phrase
sokushin-jobutsu is "the (non-dual) identity of the body and
perfected Buddahood". In the Shingon exegesis, however, soku
is interpreted in four ways, three of which correspond to the
three stages in the attainment of Buddhahood summarized in
the preceding:- 1. Soku equates sunawa(chi), "precisely", and
sokushin-jobutsu is taken to mean "Perfected Buddhahood is
precisely the body", that is, Buddhahood is nothing other than
the Essence of each sentient being. This relates the formula
to Universal Essence (taidai™ among the Three Universals
(sandai)™ and to the "principially possessed" stage of the
Attainment of Buddhahood (rigu-jébutsu)C. 2. Soku is read as
the verb sokusuru, "to be based or founded on, conform to".
The phrase then reads as "the perfection of Buddhahood based
on the body". This is the attainment of Buddhahood in the body
of the ordinary unenlightened man; it relates to Universal Form
(sodai)hg and to the second stage of the attainment of Buddahood,
namely, the attainment of Buddhshood in kaji (kaji-jobutsu)d.
3. Soku reads as sumiyaka (ni), "rapidly, immediately", so that
Sokushin-jébutsu means "the immediate perfection of the Buddha
Body", which expresses the Shingon doctrine of the present
and immediate attainment of Awakening as contrasted with
the exoteric doctrines of its attainment through long kalpas
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14.
15.

16.

17.

18.

19.

20.

21.
22.
23.

of laborious effort. This reading relates to Universal Function
(yudai)@% and to the third stage in the attainment of Buddhahood
in the body, the "manifest perfection of Buddhahood"
(kentoku-jobutsu)€. 4. Soku is "as it is", and sokushin-jébutsu
is "the perfection of Buddhahood in the body, just as it is". This
is the general reading that includes the other three.

Danapala (Segan) translation, Taishd, vol.18, no.882.

The Perfected Body Assembly is the central mandala of the
nine that make up the Diamond World Mandala
(vajradhdtu-mandala, kongokai-mandara)©l. The eight mandalas
that surround the Perfected Body Assembly are its variant
versions, emphasising one or other of its qualities.

Typical of these dharanis is that which says, "Om, vajrasattvah
svayamm te adya caksidghatanah, tadpura, udghataya te
sarvacaksum, vajra-caksur-anuttararh”, which roughly paraphrases
as, "Om, now Diamond Being (Vajrasattva) opens the eye for
you; for you alone he opens the Supreme Diamond Eye, the
Eye of All".

Each image sits within a "moon circle" (gatsurin)i¥ or body
nimbus.

The Tibetan version, translated into Japanese in Toganoo Shoun,
Mandara no Kenkya ("Studies of the Mandala"), Kdoya-san,
Koya-san Daigaku, 1932, p.257, says, "Then, as a result of
e;‘fecting adhisth@na with all the Tathagatas he sees the various
circles of light and also gains a vision of the supernormal powers".
Girialn jg literally "meanings and benefits". Gi, "meanings",
ret:erg to the meanings of the Doctrine, that is, to dériio, "the
Principle of the Way"; and ri, "benefit", is the aid given to beings
by the Buddha. Alternately, gi can mean the aid given at the

present time and ri means the benefits given in the past and °

yet to be given in the future.
Kongachagysab, op. cit., p.354,
p.257.

See Snodgrass, op. cit., passim.
Ibid., p.63.

'l')oma » "the Place of the Way", translates the Skt. bodhimandala,
thg ma{ldala of Awakening®, that is, the sacred area within
which Right Awakening (shogaku)'P is attained. Originally the
term meant the place where Sakyamuni attained Enlightenment,
namely, the Adgn,antine Throne (kongbza)aU beneath the Bodhi
Tree. B'y assoclation it came to be applied to the temple or
to any 'place where the Buddha is worshipped" or "a holy place
th: lgarnlng and practising the way" (Japanese-English Buddhist
Ilcltlonar){, ’I‘olfyo, Dait§ Shuppansha, 1965, p.47, s.v., Dajo).
n a}tgr t1me§ In Esoteric Buddhism it came to have the more
isr;:ecxflc meaning of the sacred enclosure, the mandala or "altar",
ka"or on which the honzon is installed, the rituals performed

JU with the honzon effected, and Buddhahood attained. — ’

b; quoted in Toganoo, op. cit.,
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24.

25.

26.
217.

28.

29.

30.

31.

my The Symbolism of the Stupa, New York, Cornell University
Southeast Asia Program, 1985, pp.153-160, for a discussion
of the symbolism of the bodhimanda and the Diamond Throne;
and ibid., pp.21-3, on the symbolism of the centre as the container
of the worlds. .

Dainichikyo-kaidaild, quoted in the Mikkyo-daijiten, op. cit.,
p.839, s.v., Sammitsu-yudai@W.

The doctrines concerning the syllable "a” state that all actions
that make up the Three Mysteries without form are unproduced
and lie in the identity (byod6)PY of the syllable "a" (aji)fi, while
the Three Mysteries with form are the differentiated (shabetsu)PJ
forms produced from the syllable "a". Identity and differentiation
are nevertheless complementary aspects of a single transcendent
dharma so that once again both the formal and formless Three
Mysteries are "unproduced and yet produced” (fushé-jisha)on.

Cf., Snodgrass, "Shingon . . .", op. cit., pp.67-68.

The more usual reading of the characters is hongan, but in the
Shingon sect honsei or honzei are the accepted readings.

The Jishikill, quoted in Mikkyb-daijiten, op. cit., p.105, s.v.,
IngeibP. Cf., Jeannine Auboyer, "Moudra et hasta ou le langage
par signes", Oriental Art (London) 3 (1951), pp.153-161, p.153b.
The Skt. mudrd is related to Pali muddikd, from mudda,
"authority". Cf., E. Dale Saunders, Mudrd, A Study of Symbolic
Gestures in Japanese Buddhist Sculpture, London, Routledge
and Kegan Paul, 1960, p.6., quoting Jean Przyluski, "Mudra",
Indian Culture (Calcutta), 2, 4 (April, 1936), pp.715-19, p.719.
Mudrd is also translated mitsu-inlS, "secret seal", or as kei-init,
"pact seal"; otherwise it is transliterated as mudaralV or modaralV
(Soothill and Hodous, p.157b and 193b). Cf., Saunders, op. cit.,
pp.7 and 202-3, note 25, for other renderings.

The compound ingei is used in Esoteric Buddhism in a general
(ko)W sense and in a specific or restricted (ky6)IX sense. In
its general sense it means a symbol of the Dharma World
(hokkai)}2 and refers to the Four Mandalas (Great, Samaya,
Dharma and Karma). Each of these, in the broad meaning of
ingei, is a mudrd. The SankenkyoékyaiP uses the term in this
sense, but the usage is comparatively rare. Most Esoteric Buddhist
texts, including Subhakarasimha's (Zemmui)@V "Commentary
on the Dainichi Sttra" (DainichikydsholC, Taishd vol.39, no.1796),
use it in its restricted sense and to refer only to forms in the
Samaya Mandala among the Four Mandalas, to the Body Mystery
among the Three Mysteries and to the signs of the "samaya
bodies" (sammaya-shin) of the various honzons. These forms
are of two types, "hand signs" (shu-in)€© and "vow signs" (sei-in)id.
The latter are described below.

In exoteric Buddhism the term sesonbW (bhagavat),
"world-honoured one", is usually used as an epithet of a Buddha,
but in Shingon it also refers to Bodhisattvas, Mantra-Kings,
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32.

33.
34.

35.

36.

37.

38.

39.
40.

41.

42.
43.

44.

45.

46.

47.

Buddha-Mothers, Gods, guardians, or any other of the figures
shown in the mandalas, each of whom is an aspect of the Dharma
Body of Dainichi Nyorai.

The numerous hand signs are all variations of the "mother signs"
(in-mo)J®, namely, the twelve hand clasps (jani-gasshé)}l and
the six fists (roku-ken))8. They are described and illustrated
in Saunders, op. cit., pp.38-42. )
Some of these are given in ibid., pp.32-34.

Comr;g}gnly abbreviated as the "meditation seal" (dhyana-mudrd,
jo-in)n,

The One Sign Assembly is the top central mandala of the nine
mandalas that make up the Diamond World Mandala. It shows
a single figure, that of Dainichi Nyorai, as the summation of
all the divinities appearing in the other eight mandalas.

For this term and its complement, "vertical differentiation”
(ju-shabetsu)°P, see Snodgrass, "Shingon . . .", op. cit., p.76,
note 25.

For pther considerations concerning this mudra, see Saunders,
op. cit., pp.85-93.

These are several other traditions concerning the manner of

making this mudra, but this is the most common. See ibid.,
pp.102-107.
See note 36 above.
Frequently the associated mudrd and dharani are together
x:eferred to as ingondl, a contraction of the two Japanese terms
inget and shingon.
On the Dharma Bodies, see Snodgrass, "Shingon .
pp.73-74, note 7.
Mikkyo-daijiten, op. cit., p.1262, s.v., Shingon.
Each of these five types of preaching divinity is a form taken
on by one or other of the four types of Dharma Body
'(’cat'ur-dharma-kayagl, shi-hosshin)ll, for which see Snodgrass,
NShlngon —_— op.cit., pp.73-74, note 7.
(eir;:lgjj kt.he Srdvaka-ydna (shmon)MY and pratyekabuddha-yana
The term jik_oten usually refers to the celestial messengers
wh9,co.mn_1um<_:ate between the gods and men, but in his
Dalnlchzlfyosholc Subhakarasirha specifically lists gods, nagas,
asuras, birds, etc., among the divinities who preach the Dharma.
These are usually called "the five types of true word"
(goshu—_shmgon)ll, namely, the "true word of the Tathagata's
E)é'eac!ung" (nyo]ui-zetsu—shingon)jm; the "true word of the
"todhlsattva-—)vajras' preaching" (kongézetsu-shingon)in;  the
(x.'}x_e word. of _the preaching of the Two Vehicles"
trl!]llo-zetﬁlll-Shlr_lgon)Jo; the "true word of the preaching of all
e go_ds (shoten-zetsu-shingon)JP; and the "true word of the
’[;‘;?acpmg of the Earth Dwelling Gods" (jikoten-zetsu-shingon)iq.
S Is the term used by the adherents of Esoteric Buddhism

. .", op. cit.,
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48.

49.

50.

51.
52.
53.
54.

55.

in Japan to designate their sect. — In some contexts "dharani"
is used to refer to a long invocation and shingon is reserved
for short invocations. The distinction, however, is arbitrary
and corresponds to no difference of meaning in the two terms.
Each dharani has three versions: the dharani in full, which is
called the "basic mantra" (komponju)JT or the "great mantra"
{daiju)}S; an abbreviated version of this, which is called the
"middle mantra" (chiiju)it or the "heart mantra" (shinjull, in
which "heart" is synonymous with "essence" so that the term
also translates as "essential mantra"; and thirdly, a still further
condensed version, which is called the "small mantra" (shojulV
or the "heart within the heart mantra" (shinchiishinju)}¥, that
is, "the essence of the essential mantra™.

Therefore when the Japanese Esoteric Buddhist sect calls itself
the Shingon sect (shingonshu)JX this should not be taken so much
to mean "Mantra sect" but rather "the sect of the True Word
(preached by the Dharma Body)".

In his Shakumakaenronly, Taishs, vol.32, no.1668. The
Shakumakaenron is a commentary on the Daijokishinron)Z, "The
Awakening of Faith in the Mahayéna", of A$vaghosa (Taishd,
32, 1666). It is attributed to N&gdrjuna and was translated into
Chinese by Fa-t'i-mo-to. The authenticity of this work has been
questioned but Kikai accepted it as a work by Nagérjuna and
quoted it on several occasions. It is held in high esteem in the
Shingon sect.

These are four of the "five types of word" (goshu-gonzetsu)ka:
the Word of Suchness (nyogi-gonzetsu)Xb, words with form
(sb‘-gonzetsu)kc, illusory words (mu-gonzetsu)kd, false words
(méshu-gonzetsu)Ke, and "beginningless" words (mushi-gonzetsu)Kf.
The term "beginningless" (mushi)dM has a technical sense and
means "non-substantial", lacking in any abiding reality. From
the standpoint of the law of causality all forms of existence
are without origin and "beginningless".

Mikkyd-daijiten, op. cit., p.1262, s.v., Shingon.

Idem.

The term "secret name" has another meaning: it is also the
"diamond name" (kongégo) or "initiatic name" (kanjogo)kh,
DainichikyosholC, quoted in the Mikky6-daijiten, op. cit., p.1025,
s.v., ShimansodaiKl.

The "seal of entry" (nyii-in)dX draws the_Tathégata's "Knowledge
without impure outflows" (muréchi)X] into the Storehouse
Consciousness of the sa@dhaka's mind. The two hands are clasped
with fingers intertwined and the thumbs entered into the palms
(see fig.5). To summon the Knowledge of the Tathagata the
two index fingers are opened and slightly hooked, and make
a beckoning motion three times. The seal represents an eight
petal lotus surmounted by a moon circle containing a white
syllable "ah”, the syllable of "serene and pure Knowledge"
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56.
57.

58.
59.

60.

61.

(jakujochi)kK. The reference is to a meditation ritual in which
the syllable "ah" is visualized in front of the face and then drawn
into the mind(-heart). The eight fingers are the eight petals
of the lotus, the space between the two palms is the moon circle
in the mind, the two thumbs (= Space/Void) bent into the palms
are the Knowledge without outflows, that is, the Knowledge
of the Great Void and the Formless (daika-mus6-chi)kl, entering
the mind(-heart). The two index (= Air) fingers make the gesture
of summons because the syllable of Air is "ha", which is also
the syllable of "cause" (inga)km: the gesture causes the entry
of Knowledge into the heart. The dharani that accompanies
this mudrd is "Vajra ave$ya ah", in which avesya is "bringing
in" and "ah” is the seed syllable of "serene and pure Knowledge™:
the dharani refers to causing that Knowledge to be brought
into the mind-heart by the command of the syllable "ah",
Cf., p.7 above. .
The names of the Four Knowledge Signs are also listed in the
Gohomitsugikikn, the Daranimonshobuysmokuko, etc.
See Snodgrass, "Shingon . . ." op.cit., pp.64-65.
"Samaya” is usually rendered into English as "convention" but,
as will. be seen in the following, when used as a Buddhist technical
term it has a wide range of meanings that cannot be conveyed
by any single English term. The word is therefore left
untranslated, which follows the Sino-Japanese practice of using
the transliterated form, sammaya. "Samaya-form" is
sammgya-gyékp in Japanese, but this is often abbreviated to
sangyé.
The three hindrances (triny dvarandni, sansh6)€9 are the
obstructions to the attainment of Enlightenment: passion, which
includes def.ilements such as lust, anger and ignorance; karma
or past action; and suffering, the retribution of being reborn
In this world of pain.
There_ are several types of surprize Awakening. In one type
;::oss’;agﬁka _m tt}?e rituals surprize awakens the "holy multitudes"
e honzon and the "ocean assembly" (kai-e)KS

!n another type, the one referred to here, the surprize Awakening
is_ thzit which shocks the Bodhisattva into Buddhahood., The
Hma.yana apd exoteric Mah&yéna claim that the Bodhis.attva
attgms En_hgt}tenmerlt when he enters the Diamond Samadhi
{\;]a]ra-samadh'z, kopgo-sammai)kt, but Esoteric Buddhism teaches

at Awakening is not attained in this samadhi unless the

Bodhisattva is surprized into Enli i

o ghtenment by the hidden B
(himitsu-butswku,” The Rengebushiniikv. ¢ oen Buddhas
In mgdltation he analyse ’
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are like the flames in a dream .. . (but) when this analysis
in meditation has been completed he (still) does not see that
the Knowledge of the Supreme Truth, of Identity and of
Tranquility abides in (his own) body and mind . . . (and therefore)
all the Tathégatas in the Void snap their fingers and surprize
him into Awakening, saying, 'O son of a good family, the station
you have realized, the station of the Purity of the One Way
(ichid6-sh6j6)kw, of the Diamond-like Samadhi and of complete
Knowledge (sarva-jfidna, sabanya-chi)¥X, has not enabled you
(to attain) Realization, which (in this station) is not complete'.
Thus they completed (the Realization) of Samantabhadra
(Fugen)KY, so that he attained the Highest Perfect Awakening".
Similarly, the SesshinjikkyoKz says that the attainment of
Buddhahood by the Bodhisattva Sakyamuni (Shakamuni Bosatsu)la
is the surprize Awakening of the Transformation Buddha
(henge-butsu)lb, the manifestation of Vairocana Buddha (Birushana
Butsu)l®. ~ Also, the Shugokyold says that "All-Fulfilled"
(Issaigijo)le, that is, Sakyamuni before his attainment of
Buddhahood, having practised austerities for six weeks without
gaining Right Awakening (shdgaku)iP, sat himself in the Place
of Enlightenment and "sank into silence", whereupon "an infinitude
of Transformation Buddhas appeared in the sky and surprized
the Bodhisattva". As a result of this surprize Awakening he
meditated on the syllable "om" and thereby attained complete
Buddhahood. Several siitras (such as the Kongochogys@b, the
Ryakushutsunenjukyslf, the Shugokysld, etc.) relate how
Sakyamuni, the Buddha who appeared in a factitious body in
India to preach the Dharma, was unable to attain full Awakening
until he practised the meditation on the body composed of the
five forms and as a result was surprise Awakened by the Hidden
Buddha in the Palace of the Heaven of the Highest Limit of
Form (akanita-ten-gi)!8. Having received the Highest Perfect
Awakening in this way, he possessed the five Knowledges and -
became the Buddha "Shining" (Vairocana, Birushana)l® and
revealed the Diamond World Mandala for the sake of the
Bodhisattvas of the Ten Stations. He then descended from the
Heaven of the Highest Limit of Form to the summit of Mount
Meru, where he revealed the Mandala a second time for the
Bodhisattvas and beings of the lower levels. This twofold
manifestation of the Diamond World Mandala, firstly in the
Heaven of the Highest Limit of Form and then on the summit
of Mount Meru, constitutes the Diamond World Mandala. Dainichi
Nyorai at the centre of the mandala is shown in the form he
was in at the time of his perfection of Right Awakening in the
Palace of the Heaven of the Final Limit of Form.

For the different meanings of "dharma" see my "Shingon . . ."
op.cit., pp.72-73, note 5.

These are listed in ibid., pp.73-74,. note 7.
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This is distinguished from the term shiiji, written with the same
Sino-Japanese characters but pronounced with a lengthened
"q". This also renders Skt. bija but in the sense of the "seed"
contained in the Storehouse Consciousness (alaya-vijfidna,
ariya-shikiylh, It is beyond the scope of this study to trace the
relationship of shiji and shuji, nor that of their respective
containers, the Storehouse Consciousness and the Matrix (taizé)li.
The "productive cause' (sho-in)€U is the direct cause of an effect,
as the seed is the cause that produced a plant; and the "revealing
cause” (ryo-in)€V, also termed the "illuminating cause", is one
that reveals what is otherwise hidden, as when a light illuminates
an object. These are referred to as the "two causes" (ni-in)li.
Since mandalas are representations of the Dharma Body, they
also have corresponding seed syllables, as do sections of mandalas
representing some aspect of Dainichi's Dharma, such as the
Three Sections (sanbw)lK of the Lotus, the Diamond and the
Buddha in the Matrix Mandala. A seed syllable can also indicate
the occult power (tsi-shuji)ll of the honzon. This is the case,
for example, with the seed syllable of the Twenty Eight Lunar
Mansions, "ro”, which has a direct symbolic connection with
the influence the Mansions exert on beings.
This is analysed in greater detail in the following.
This concept is one of the bases of the practice of the
nembutsulM, the repetition of the name of Amitabha Buddha
(Amida Butsu)®X in the J&do sect.
"He" is the syllable "ha" with a stroke at the top left corner
to indicate "e",
In a.complementary interpretation, the syllable "ha” is greed,
“ra” is anger, and "" is ignorance, so that the first three syllables
represent the three poisons of covetousness, anger and delusion.
The syllable "h" is once again Nirvana, so that the seed syllable
as a whole represents the identity of the three poisons and
Nirvana.
Jisé is literally "syllable appearance" or "syllable form" (=
laksana), and jigi is "syllable meaning".
’E'Ivery seed syllable has these two levels of meaning. The term
ungraspable” or "unattainable" (fukatoku)fC has four levels
of {ngan_mg_?nd its exegesis would require a separate study.
Dainichikyofz (Mah&—vairocuna-bhisarhbodhi-sﬁtra, Taisho,
vol.18, no. 484). The shingon is called "the mantra that perfects
tl;]e Knowle'clge of Al Knowledges" because by reciting it the
chanter gains Dainichi's Knowledge of all Knowledges, "the
illgwsre;ne and most exz.ilt.ed.Knowlgdge". Subhakarasirhha explains
of th:“"}‘(nglmg:je eD??lcglllkyéshoJC, where. he. says, "the 1Min.d
like the Vord 3 ngdefiled 1 f‘K.nowledges (lssaz-cf.ucht-sr.un) n is
it is the dn y » 1nfinite, unobstructed, impartite . . .
(attaineg arma of the realization of the Great Void (daikiylo
amned by) all Buddhas . . . Because the Great Void is

74.

75.

76.

717.
78.

79.

80.
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uncreated (asamskrta, mui)lP and without self-nature (mujish)'d

it is able to give birth to the Knowledge of All Knowledges"

(Dainichikyosho, 11, quoted in Mikkyd-Daijiten, op. cit., p.77,

s.v., Issaichichi)If. That is, Knowledge of All Knowledges is

the Knowledge of the Great Void acquired by Tathagatas when

they achieve Realization. Subhakarasimha adds that the

Knowledge of All Knowledges is not distinct from the mind

of the sentient being, who acquires the Knowledge of All
Knowledges when he realizes that the fundamental nature
(honshd)!S of his own mind is the Truth itself. This indicates
that the Knowledge of All Knowledges is the Mind of Awakening
(bodhiccita, bodaishin)88, the Enlightenment that is innate within
all sentient beings; it is the Dharma World of the syllable "a”
(aji-hokkai)!lt and of the unoriginated six Elements
(fushd-rokudai)ll; and is no other than Dainichi Nyorai in the
Matrix World.

The doctrines concerning the syllable "a" are of fundamental

importance in Shingon theory; and the ritual of visualizing the
syllable "a" (ajikan)'V is the main practice of the Shingon lay
practitioner. In this ritual the sidhaka concentrates on an image
of the sYllable "a" drawn in gold within a "moon circle"
(gatsu-rin)'W or nimbus until he is able to visualize the syllable
steadily in his mind and can "project" its eidetic image onto
a blank moon circle. It is then imagined to expand to fill the
whole universe. By this practice the sadhaka realizes that all
the dharmas of the cosmos are contained within the syllable
"a", and are fundamentally unoriginated (honfusho)S’.

The wiqing away of dust is a purification of the six roots
(roppon)'X, the organs of sense: the Dainichikysf2 says that
when the syllable "ra" is seen it is understood that all dharmas,
that is, all the objects of apperception by the six roots, have
the form of dust. (Dainichikys, 1, quoted Mikkyd-daijiten, op. cit.,
p.2221, s.v., RalY). In this context, therefore, "ra" is the.
purification of the organs of perception in which all phenomena
are realized to be the Pure Dharma World (j5-hokkai)lZ.

That is, the syllable "hiIm" is made up of the syllable "ha" with
a stroke added to the bottom to make it "hi" and the void point
above to give "hurn'.

See above, note 69.

That is, the "four types of non-origin" (shi-fusha)M2, the negation
of each of the shiku-suikenmb, the four phrases that classify
the ways in which phenomena are caused: self caused (ji-in)ymc,
caused by factors external to themselves (ta-in)Md, both
self-caused and caused by external factors (gii-in)M€, and neither
self-caused nor caused by external factors (mu-in)mf,

In Sanskrit the anundsika, that is, the ndda and bindu; in Japanese
the gydgatsuten™E, the "upturned moon and point".

~The syllable "arn", for example, represents Enlightenment, being
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the absorption into Silence of the potentialities contained in
the Matrix World Dainichi's seed syllable "a": Enlightenment
is the Great Void. In this connection Subhakarasimha says, "The
sound "am"” is the seed syllable of the perfection of Bodhi. The
first syllable in this ("a") is the Mind of Bodhi (bodhicitta,
bodaishin)88 and the Void point added above is the Great Void.
Enlightenment is the Great Void, and this is the perfection
of Bodhi" (Dainichikybsho 10, quoted in Mikkyd-diajiten, op. cit.,
p-326, s.v., Kiuden88). — The syllable "n'" replaces "m" in the
Japanese transliterations of Sanskrit, so that the Void point
does not strictly equate the anusvara. Further, since Japanese
"n" also replaces the Sanskrit syllables "R", "fi", "n", "n" and
"m", the syllables "na", "fia”, "na" and "ma" are also called "Void
points" in the Taimitsu tradition; and since the syllable "kha'
means "the Void", the Tomitsu tradition adds this to give a
total of seven Void points: "m", "a”, "iia", '"na", "na", "ma”
and "kha".

The three Liberation Gates (san-gedatsu-mon)Mh are: the
Liberation Gate of Voidness (kii-gedatsu-mon)Mi; the Liberation
Gate of Formlessnes (musé-gedatsu-mon)™MJ; and the Liberation
Gate of Desirelessness (mugan-gedatsu-mon)™K, alternately
known as the Liberation Gate of the Unproduced
(musaku-gedatsu-mon)Ml. The three Liberation Gates are also
called the Gates of the Three Voids (san-kii~mon)Mmm,

"Igha" is the syllable of both the Void and the element Space
(since kokit has both these meanings). In Sanskrit kha is "the
nave of a yvheel, a cavity", and by this is associated with a series
of symbolic correspondences: the centre of the Wheel of the
Dharma, Zero, Space, the Void, the Buddha as the Wheel-Turner

(cakravartin, tenrinng)Mn, See A.K. Coomaraswamy, "Kha and °

Other Words Denoting Zero" Bulletin o the School of Orienta
Studies (London), 7 (1934), repr. i(] Roger Lip!ey (:d.)f
Cogmarfzswamy Selected Papers, New dersey, Princeton
University Press, 1977, vol.2, pp.220-230.
gl:scﬁag?cser "bflkufu, "bonds", is also that used to represent
Dainiyc h?kyg f’zva in Smo—-.{apanese trfmsli_terations of Sanskrit.
oo Issaichicr;ill‘?uomd In the Mikkyo-daijiten, op. cit., p.77,
Sn.odgrass, "Shingon . . ." op.cit., pp.64-65.

¥;l;lscyo-dal]1ten, op. cit., p.613, s.v., Gosd-joshin-kangf.

The t‘amgreh?he -f{\r'r? Forms listed by Amoghavajra (Fukid)M® in
ot ac zefshtkz P,- where he terms the ritual the "perfect
[evela I?iko _ the five Forms". The Bodaishinron™q (quoted
lists thoy ky?-tliamten, op. cit., p.613, s.v., Goso-joshin-kangf),
Mg o Awa?(. - Penetratlor} of Mind (tstidatsu-shin)MF; 2. the
ang's Realia eir-nng; 3. the ]_Dlamond Mind; 4. The Diamond Body;
which. eals ezaal&n'of the Highest Awakening (shd-mujs-bodai)™ms,
(kongs-kenga-ons n!)irxrrlltment of the Body of Adamantine Firmness
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The etymology and literal meaning of the term "asphanaka”
are obscure. See Franklin Edgerton, Buddhist Hybrid Sanskrit
Grammar and Dictionary, New Haven, Yale University Press,
repr. New Delhi, 1970, vol.2, p.111.

The compound ingi)‘km is literally "cause and action", that is,
karma as direct and indirect cause respectively. The compound
kahoMY is "fruit and reward". See above for the relation of
the syllable "hitrn” to "ha" as the syllable of "causation".

In its technical sense, the compound tstidatsu™MV, "penetration",
is synonymous with muge®, "interpenetration".

This dharani is also called the "shingon of the perfection of
Self-Nature" (jisho-joju-shingon)mW,

Described in the RyalmshutSlmenjuky6Cf and summarized in
the Mikkyd-daijiten, op. cit., p.613, s.v., Gosd-jéshin-kan8f.

Sphara is the same as spharati, "suffused, pervaded". '
Sarhghara is from the same root as sarhgha, "Assembly", and
literally means "brought together".

Vajritma means "Diamond-self" and "ham" is an emphatic.

In Shingon Buddhism the Karma Body is the anthropomorphic
image of the honzon, as contrasted with its representation as
a seed syllable or as a mudra. Together these are the "three
types of body" (sanshushin)X: the Karma Body, that is, the
Action Body; the Syllable Body (ji-shin)l¥; and the Seal Body
(in-shin)'Z, These are to be distinguished from the three types
of Body in the Tendai, which are: the Body of Form (shikishin)€,
which is the Body that shows the distinguishing marks and
characteristics of a Buddha; the Dharma Gate Body (hémonshin)‘h,
which is the aggregation of the virtues of the Dharma Gate
(dharma-parydya), that is, the teachings of the Buddha, called
a "gate" because beings pass through it to Enlightenment; and
the True Form Body (jisso-shin)!l, which is the Dharma Body.
"Yathd . .. tathd@" is "as .. . therefore; as surely as . . .
so truly".

Shinnyo is "Suchness"; jissai is "region of Truth"; and together
these two compounds refer to the bhiita-tathatd, the "Realm
of Suchness". Kuri, the "Principle of Voidness", is the voidness
of self and of phenomena.

Cf., note 61, above.

Bodaishinron™Md, quoted in the Mikkyd-daijiten, op. cit., p.613,
s.v., Goso-joshin-kangf.

Prajii@-pdramita-hrdaya-sttra ("The Siitra of the Heart of Perfect
Wisdom"), Short Form, II.1-3, in Conze, The Shorter Prajndparamitad
Texts, London, 1973, p.142.

Shingon Buddhism is no place to seek Aristotle's logic of the
excluded middle.

The pre-modern Western language of correspondences and the
syntax of similitudes have no parallel in Shingon: things relate
to each other not by a similarity of "signatures" or formulae
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impressed upon them as the seals of a transcendent Form, but
by a total causal interdependence and unobstructed
interpenetration. — For a development of the Mediaeval and
Renaissance European doctrines of correspondences and
symbolism, see my unpublished doctoral thesis, "Stellar and

Temporal Symbolism in Traditional Architecture”, University
of Sydney, 1985.

104. In the Shingon outlook, the symbol, as every other phenomenal
entity, is not negated in the face of the Principle it represents:
the form and the Principle are wholly interdependent and
interpenetrating.

Fig. 1: Fig. 2:
::git‘)h:’}'ma gorid The Knowledge Fist
ation Sea Seal hi -1
(hokkai-jo-in) (chiken-in)
Fig. 3:

The Stupa of the Five

Elements (gorin-toba)

Fig. 4.
The Seeq Syllable
vam (banji)
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