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An Annotated Translation of

Kiikai’s Kongochogyo kaidai
Thomas Eijo Dreitlein

Introduction

Kiikai (27, 774-835) composed his kaidai (Fi#) texts as notes or texts for lectures he gave
during publically or privately sponsored Buddhist rituals. Kiikai’s kaidai texts cover both what are
known as exoteric and esoteric texts. Among the exoteric texts Kiikai writes on are the Lotus Siitra
(5 versions), Diamond Siitra, Heart Siitra, Humane Kings Siitra, Brahma Net Siitra, Suvarnaprabhdasa-
stitra and others. Among the esoteric texts, Kiikai wrote on the Mahavairocanabhisambodhi-stitra (7
versions), the Sarvatathagatatattvasamgraha (2 versions), and the Adhyardhasatika-prajiidparamita-
stitra (3 versions). On the Sarvatathdgatatattvasamgraha Kiikai wrote the Kongochogyo kaidai and
the Kyookyo kaidai. The former is the longer and more detailed of the two, and is translated here
in full.

The Mahavairocanabhisambodhi-siitra and the Sarvatathagatatattvasamgraha are of course known
as the foundations of Kiikai’s esoteric Buddhism. However, in formulating his ideas about the
differences between exoteric and esoteric Buddhism, the role of the Vajrasekhara texts was of

critical importance to Kiikai. Kiikai explained in his Ben kenmitsu nikyo ron that,!

The nondual Mahayana and the buddhas of the perfect, perfect ocean of virtues are in fact
the own-nature dharmakdya. This is called the secret treasury. It is also called the
Vajrasekhara Great King of Teachings. Those [bodhisattvas] at the stage of awakening nearly
equal with the buddhas and those on the ten bhimis and so on (the exoteric stages of
practice) cannot see or hear it, and so it is called esoteric. The details are as discussed in the
Vajrasekhara texts.

The Vajrasekhara Great King of Teachings mentioned here is the Sarvatathagatatattvasamgraha
discussed in the Kongdochogyo kaidai, the first assembly among the eighteen of the Vajrasekhara,
and which was partially translated by Amoghavajra.? Kiikai here and elsewhere identifies

Vajrasekhara texts® as the best presentation of esoteric Buddhism as he understood it.

! Ben kenmitsu nikyo ron, Tkz 3.82 (Firad AN —BEGIAT X IBIEVEEEEMRE B2 AL . R AAER. 7548 MITE K Z
Fo FBEAHEAGE LS. SaGHITEKSE). See also note 17. As NAKAMURA 2007 has pointed out, the
Kongochogyo kaidai is in some ways a later continuation of some of the theses developed by Kiikai in Ben kenmitsu nikyo
ron in both its emphasis of the importance of the Vajrasekhara texts and its use of the Awakening of Faith and the Shi
moheyan lun for some terminology and concepts.

2 A full translation of the Sarvatathagatatattvasamgraha was not available to Kiikai, see note 119.

3 Not limited to the Sarvatathagatatattvasamgraha, Kiikai also has a high appreciation of another Vajrasekhara text,
the Wumimi yigui (T 1125), sometimes said to belong to the eighth assembly among the eighteen of the Vajrasekhara.
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Content of the Kongdochogyo kaidai

The text begins by saying that an overview of the esoteric Buddhism of the
Sarvatathagatatattvasamgraha will be given (81), followed by an interpretation of the title and its
individual words (8II), followed by an explanation of the some part of the text (8III).

The overview first poetically explains that the small cannot perceive the very large (81.1),
meaning that the narrowness of the exoteric perspective cannot conceive of the scale of esoteric
Buddhism, and next that the realm discussed by esoteric Buddhism is considered to be
inexpressible in exoteric Buddhism (8I.2). Next, the shortcomings of the four major forms of
exoteric Mahayana are mentioned (81.3), and then the unique features of the esoteric Buddhism
taught in the Vajrasekhara texts (81.4).

The next section discusses the title of the text. First the full Chinese title of the
Sarvatathagatatattvasamgraha, the first assembly of the eighteen of the Vajrasekhara lineage, is
given, and it is explained that Vajrasekhara (Vajra-pinnacle) is the overall name of these texts,
and that they each have a particular name (8II.1). Next, the individual names of the eighteen
assemblies, where they were preached, and a brief description taken from the Shibahui zhigui of
Amoghavajra are given. Next, the four chapters of the first assembly are identified (8I1.3), again
based on the Shibahui zhigui.

Next, the strategy of analyzing the title of a Buddhist text based on classifying the words of the
title according to a character or protagonist named in the title, the Dharma mentioned in the title,
and any analogies used in the title is brought up (81I.4), as Kiikai frequently does in his kaidai
texts. The Chinese title of the Sarvatathagatatattvasamgraha is explained according to these three
categories. Specifically, Kiikai writes, “Vajra-pinnacle (Vajrasekhara) is the analogy. All the

Tathagatas (sarvatathagata) is the Person. The other words are the Dharma.”

Next, ten pairs (actually eleven) of terms in the title are discussed (8IL.5). Next, a version
Sanskrit of the Sanskrit title is given in Siddham script, and the translation of each word is noted

(8IL.6). A brief discussion on syllables, words, and phrases in Sanskrit follows (8IL.7).

After that, the words of the Chinese title are discussed in sequence and in detail. First Vajra
and Vajrasekhara are discussed (8IL.8). Vajra is identified as “an analogy for the Tathagata’s
wisdom of reality.” The exoteric, or ordinary, and the esoteric meanings of the word vagjra are

given.

For example, in his Shorai mokuroku (Tkz 1.18-19, see TAkAGI and DREITLEIN 2010: 210-211) he wrote soon after
returning from Tang:

BOLABS % G0 S BEIE T R OREE — 2 S

The superiority or inferiority of these [esoteric] teachings and the source of this Dharma are discussed
at length in the ritual manual of the five secret deities of Vajrasattva (Wumimi yigui, T 1125), the
Dabianzheng sanzang biaodai (Biaozhi ji, T 2120), and so on.

This indicates that Kiikai felt the Vajrasekhara text Wumimi yigui to be worthy of particular note as an important
presentation of the teachings of esoteric Buddhism, while the Biaozhi ji gives the historical background of esoteric
Buddhism. Kukai goes on to quote at considerable length the doctrinal parts he found of particular importance in the
Wumimi yigui in his Ben kenmitsu niky6 ron (Tkz 3.99-100), Sokushin jobutsu gi (Tkz 3.26-27, see TAKAGI and DREITLEIN
2010: 61-652), and others.
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Next, Vajra has two meanings, the exoteric and the esoteric. The exoteric meaning is that a
vajra is [a diamond,] the hardest gemstone in the world. It is used as an analogy for the
Tathagata’s wisdom of reality. A vajra-jewel (diamond) has many virtues. Buried in the earth
it does not decay, and put into a fire it does not melt. It is difficult for the poor to even see
[a diamond]. Those who obtain it are wealthy and respected. [A vajra (mace) is also] the
strongest of weapons, and is always firm. In the same way, the Tathagata’s wisdom of reality
has many virtues. It can be buried in the earth of ignorance and the afflictions for a long
time, but it will never decay. Even if it is put into the wrathful fires of the Avici hell, it does
not evaporate and does not melt. It is difficult for inferior ordinary beings to see it, even in
100,000 kalpas. One who realizes it becomes the king of the triple world. [As a weapon] the
horizontal and vertical wisdom-mace destroys the four Maras, is eternal and immutable, and
sovereign and blissful.

Kikai then goes on to explain in this section that there are an infinite number of vajras, meaning

Vajrasekhara deities and the particular forms of wisdom they each represent.

From the point of view of each mandala, all fully possess the four mandalas and the four
wisdom-seals, and have countless and limitless different vajras. How much more so would
the eighteen assemblies each possess the four [mandalas and seals] and thirty-seven [deities]?
The analogy of Indra’s net does not express it, and “ink made of the dust of the whole world”
cannot enumerate them.

Next, the meaning of All the Tathagatas in the title is discussed (8I1.9). This also has an esoteric

and an exoteric sense.

The exoteric meaning is that all the buddhas in the ten directions and the three times are
called All the Tathagatas. ... The esoteric meaning is that the buddhas of the fivefold wisdom
are called All the Tathdgatas. ... These five buddhas are accordingly the essence of all
buddhas, and the root of all dharmas.

This leads into a discussion of the fivefold wisdom and the five buddhas, who are naturally

awakened.

These buddhas of the fivefold wisdom, or the buddhas of the thirty-seven-fold wisdom, and
so on up to limitless kotis of buddhas, do not recognize any cultivation and do not rely on

any corrective measures (i.e. exoteric forms of practice). They originally abide in the natural
state of buddhahood.

Based on this, a discussion on inherent awakening follows, making use of terminology from the
Shi moheyan lun. Following that, the superiority of the nondual inherent awakening taught in the
Vajrasekhara is stated, and a deeper understanding of All the Tathdgatas is provided leading into
another understanding of the word pinnacle in Vajrasekhara.

The inherent awakening revealed now in this sitra universally encompasses all the forms of
inherent awakening. It specifically reveals the inherent awakening of the nondual gate. The
intrinsically possessed dharmakdya is uncountable in number. Therefore, it is called all the
tathdgatas. This tathdgata cannot be encompassed by any of the other gates. Moreover, this
nondual inherent awakening encompasses the buddhas [taught in] all other gates. Therefore,
it is called the pinnacle.
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In the next section, (8I1.10) the word Truth in the title is discussed, first using by analyzing

various Chinese terms related to the word for truth, concluding with

all the tathdagatas of the Vajra-pinnacle and all the samadhis of the Vajra-pinnacle are without
exception free of the falseness of useless conceptual proliferation and ideation. Because one
realizes the true principle of identity and immutability, it is called truth.

Next, the words Encompassing the Mahdyana are briefly discussed (§11.11), then the word
Redlization (8I1.12) is discussed in terms of inherent awakening and initiated awakening

(awakening through practice.

Realization has two [meanings]. The first is natural realization (inherent awakening). The
next is conditioned realization (initiated awakening, i.e. through practice). ... The buddha of
inherent awakening ... naturally and spontaneously awakens directly to all teachings and
attains all merits. As to conditioned realization, [a being whose] inherent wisdom is subject
to conditions within the cycle of samsara will for a long time turn his back on the ultimate. If
[that being] encounters the inner perfuming and outer conditions he then becomes weary of
samsara and longs for nirvana. The sunlight of initiated awakening illuminates the dark night
of ignorance (samsara). To thoroughly know the inherently existing treasury is to completely
attain the merits [already existing in] your own home. This is what we call realization.

The words King of the Great Teachings are then discussed (81I.13) using Shi moheyan lun
terminology, and then Encompassing the King of the Great Teachings as whole is discussed (8I1.14).
Using the concept of king, the relationship between the exoteric and esoteric siitras is discussed.

The King of the Teachings preached by the Dharmakaya encompasses the “king of the
teachings” of all the teachings taught by the Nirmanakaya (Sakyamuni). What is preached by
the Dharmakaya is this sitra. The king of the teachings preached by the Nirmanakaya is
what we call exoteric Buddhism. Although we say that our [esoteric] vehicle is called the
king, and moreover it is the teachings of the ... self-awakened dharmakdya, in just the same
way it encompasses the teachings of the cakravartin kings including the many lesser kings.
Therefore, [this siitra] is titled Encompassing the King of the Great Teachings.

The exoteric is thus the teaching of the Dharmakaya, and includes within itself all the exoteric
teachings, which are those of $akyamuni, the historical buddha. This can be understood in two
ways, the so-called vertical way which emphasizes differences of superiority and inferiority, and

the horizontal way which sees the intrinsic identity and unity of all these teachings. Kiikai writes,

According to the vertical [interpretation emphasizing] a succession [of levels], there are
differences in shallowness or profundity such as these. According to the horizontal
[interpretation emphasizing] identity, all are the same, equal, and one, and ultimately there

is no disorder.

Therefore, in an important sense the esoteric siitras are superior to the exoteric sitras in their
direct exposition of truth. However, they are relative to each other all the teachings of the Buddha

and therefore all equally truth. As Kiikai writes in his Kan’en no sho,*

4 TAKAGI and DREITLEIN 2010: 314 (Tkz 8.174, FEME(LRS. NEGmai. M A Aat. RafwsLimEl, & oMA &
o MEHEIEET, AT, ARG AR, ANfEE, KAL),
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From the Nirmanakaya’s siitras above to the treatises and commentaries below [exoteric
Buddhism], all contain but none explicitly discuss a buddha’s own-realization. They
prescribe teachings according to the illnesses of others. Those teachings are precious and
profound; nevertheless, they are provisional and not final. It is not the case that those drya
teachers of the Dharma did not know [the inner realization of a buddha] when they taught
exoteric Buddhism. They knew it, but chose to teach the provisional until the conditions

were right. There was a good reason for what they did.

Kikai believes that the esoteric Buddhist teachings can be discovered within the exoteric texts
provided one knows how to look deeply below the surface to perceive the Buddha’s true intention.
Exoteric or esoteric is ultimately not a matter of what a text says on the surface, but of how

deeply it is read. In his Hannya-shingyo hiken (III) Kikai says,’

The eyes of a great physician see [the plants growing by] the wayside each as medicine
[where others see only weeds]. A man who knows gemstones sees jewels [where others see
only] rocks and stones. ... [Whether the content of a text is] exoteric or esoteric depends on
the [discriminative ability of] the reader. It is not a matter of the sounds and letters [of that
text].

In the present text Kiikai takes up the same theme of confirming that what is superficially (i.e. in
the “vertical” sense) called the superiority or inferiority of the exoteric or esoteric is actually a

relative issue, thus dependent on one’s ability to read deeply into the teachings of the Buddha.

Furthermore, each of the siitras can be either the “master” (of central importance) or the
“follower” (of peripheral importance) relative to the others. If one gate [taught in a siitra] is
taken up as the “master,” then it may be called a king. This is because taking up [any one
siitra as] the “master” means that it encompasses [the others] as “followers.” Again, from the
point of view of the meanings of the letter-gates, none is higher or lower, nor is any of them
the more shallow or profound. All are the dharma-wisdom-seals (dharma-jianamudras) of the

dharma-mandala, and are equal and nondual.

Next, Kiikai discusses the meanings of the word Siitra (811.15). He gives an extensive discussion

with several edifying illustrations.

Stitra has the meanings of piercing and lacing [together like an Indian-style book], and of
gathering and holding together. For example, it is like stringing together flowers [to make a
garland], without any disorder or loss. In the same way, the string of the teachings [a sitra]
can string together the flowers of men and gods, without any disorder or the loss of any
[beings] to the three [undesirable] destinies. Again, [in the mundane sense] the warp
threads gather and hold together the woof threads to create damask, gauze, brocade, and
figured cloth to adorn the bodies of men and women. In the same way, [the Buddha’s] words
of truth form the warp (siitra), and the teachings of skillful means form the woof. These are
woven together to create the damask, gauze, brocade, and figured cloth that is the
Dharmadhatu Mandala, which adorns the everywhere-pervading bodies of samadhi and
wisdom. Therefore, this is called a siitra. Again, [as a mundane comparison] threads can be

knotted together to make a net that can be used to trap birds and fish so to nurture the four

5 DREITLEIN 2011 §III, (Tkz 3.11, B& 2 F il B S ey 2 A4 BB KB RN ful 3E 3).
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great elements (the physical body). Likewise, the threads of the dharma-wisdom-seals
(dharma-jfianamudrds) of the net of the exoteric and esoteric teachings can be knotted
together to trap the birds and fish of ignorance and the afflictions, so to nurture the

[inherent] fourfold dharmakadya in the same way.

Kikai has now completed his discussion of the individual meanings of the words in the siitra
title. Next, he explains how the words of the title fit together as an organic whole, using the
esoteric meditation method of a dhdarani letter-wheel in which the meanings of Sanskrit syllables
are meditated on one after the other in forward and reversed sequence. Here Kiikai applies this
method not to individual letters but to the already-discussed individual words of the title (8I1.16).
Following this, other categories for analyzing the words of the title are mentioned without going
into detail (§I1.17). Next, the words of the title are explained as each pertaining to one of the five
buddhas (811.18). Then the words of the title are and equated with the three mysteries (§811.19).

Next, to interpret [the words of the title] according to the gate of cultivation, what is called
Vagjra is the three mysteries of the Dharmakaya Buddha. The mystery of body is the Buddha
family, the mystery of speech is the Lotus family, and the mystery of mind is the vajra family.
These three families all possess the full accumulation of merits, and thus are the jewel family.
The three mysteries fully possess action and transformative activities, and so are the karma
family. A practitioner of esoteric Buddhism makes mudras with his hands: this is the action
(karma) of body. This is integration with the mystery of body of the Tathagata. With his
mouth he repeats mantras, and this is integration with the mystery of speech of the
Tathagata. In his mind he visualizes reality, and this is integration with the mystery of mind
of the Tathagata. Preparing various offerings and offering them to the deities is thus
integration with the jewel family. Engaging in the activities of the three mysteries with
perseverance and without negligence is integration with the gate of great perseverance of
the karma family. If a good man or woman, a person belonging to the fourfold assembly, and
so on were to cultivate this Dharma gate of the three mysteries, then they would transcend
the paramitas to become the most honored and supreme among those of the two vehicles and
the bodhisattvas on the gradual path of the six paramitas (the exoteric paths). Therefore,
these activities [of the three mysteries] are the pinnacle.

After this, the words of the title are interpreted according to the four wisdom-seals (8I1.20). This

concludes the sections discussing the words of the title.

Next, the four chapters of the Sarvatathagatatattvasamgraha and the mandalas they contain are
explained by quoting the Shibahui zhigui. Kiikai says “these three fascicles [of the translated by
Amoghavajra (T 865)] are translated from the first chapter alone” showing that he is clearly

aware that he is not in possession of a full translation of the Sarvatathagatatattvasamgraha.

Lastly among the many sections discussing the words of the Chinese title of the sitra is a
discussion of the esoteric meanings of the letter va (811.22), the first letter in Vajrasekhara. Kiikai

mentions the superficial and profound meanings of letters as he does in many other texts,

The superficial meaning of the gate of the letter va is that all dharmas have words and
speech (vdc). Furthermore, the profound meaning of the letter [va] is that because one enters

the gate of the letter a [of the nonarising of all dharmas,] all language is ungraspable.

(6)
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Furthermore, [because the letter va is the first letter of Vajrasekhara] it is the sound of the

highest vehicle.

Kiikai then explains how twelve additional letters are generated from each Sanskrit matrka, in this
case va, and how these letters are related to the path. Specifically, he uses a system of analyzing
letters found in the Darijing shu, which says that the letter a corresponds to the arising of
bodhicitta, the letter a to cultivation following that, the letter am to the attainment of bodhi after
that, the letter ah to entry into nirvana, and the letter ah to the use of skillful means for the

liberation others subsequent to that.

These twelve letters reveal that the first letter va is the cause (bodhicitta). The next nine
letters [from va through vau] are [the stages of] training. The eleventh letter [vam] is the

attainment of the fruit. The twelfth letter [vah] is entry into nirvana.

Kikai also discusses the letter va as the bija-letter of the water element among the five great
elements, saying “all sentient beings, [including] the gods, men, and animals, whether large or
small in body, without exception, are produced and supported by the water element.” He then
says the letter va is the bija of Vajrasattva, who represents bodhicitta, and that the letter vam is the

bija and heart-mantra of Vairocana Buddha, which is “the essential core teaching of this siitra.”

In the third and final section Kiikai said he would discuss the text itself, but given that the
Kongochogyo kaidai is at this point already very much longer than any other of Kiikai’s kaidai texts,
he seems to opt for brevity. He here limits his comments to the meanings of each of the words of
the title of the first chapter in the Chinese translation (8III.1), and there ends the Kongochogyo

kaidai without an actual discussion of the text of the Sarvatathagatatattvasamgraha.
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2 W TELAS [H 7
Kongochogyo kaidai

On the Title of the Vajrasekhara-sutra

[Introduction]®

(1kz.4.67) 7 FEILHSIRRA =50 WIBMRE. KIUEE. B

A commentary on this sitra now may, briefly speaking, be divided into three sections. The first

provides an overview, the second discusses the title, and the last explains the text of the siitra.

[I. The overview]
[I.1. The small cannot conceive of the great]

Ef 22

First, an overview.
[ 0y B G OO A |
[Those tiny kingdoms battling on] the horns of a snail” are blind to [something as large as]
Rahu,®

And [those miniscule insects living in] the eyelashes of a mosquito are deaf to [the vastness

of] a great roc.’

[1.2. The esoteric realm is treated as inexpressible in exoteric Buddhism]
E&Z
How much more so,
| b= PR S B AER . 2 RO AT |
Could the four kinds of [ordinary] speech ever extend to the three mysteries of the
Dharmakaya Buddha?'?

6 The bracketed divisions into sections and the section headings are the additions of the translator. Kiikai’s original
Chinese text has no such sections or paragraph divisions.

7 The Zhuangzi, Chapter 25 (%) uses the illustration of two warring kingdoms on the horns of a snail in
comparison to the limitlessness of space to show the triviality of such concerns (see WATSON 1968: 284-285).

8 In Indian mythology, Rahu is a demon whose head, after being decapitated by the gods, consumes the sun and
moon to cause eclipses. The Darijing shu (T 1796:39.618a) has:

AU, B2 HAAOKKRG L. MERFRMEG AR S 2 L. RN 2 s erfiphe SHRIERIZ M. HiEE
AHE RN,

There are nine luminaries. They are the celestial bodies of the Sun, Moon, Mars, Mercury, Jupiter,
Venus, and Saturn, along with Rahu and Ketu to make a total of nine luminaries. Rahu is a deity that
causes eclipses. Ketu is translated as banner. A banner star is called a comet.

lives in the eyelashes of a mosquito, yet laughs at the peng (1), a huge mythical bird like a roc, also known from
Chapter 1 (f3%il%) of the Zhuangzi (see WATSON 1968: 29). See Hizé hoyaku (Tkz 3.131, HAKEDA 1972: 178). The idea is
that the extremely small, or exoteric Buddhism, cannot even conceive of the very vast and great, or esoteric Buddhism.

10 A similar line appears in Kiikai’s Ben kenmitsu nikyo ron, along with a discussion of the five kinds of speech based
on the Shi moheyan lun. The first four are ordinary speech, and only the fifth can express suchness. Kiikai takes the first

(8)
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Or could the nine kinds of mental functions be able to perceive the fourfold [dharmakdya'?]

of the mandalas?

B

For that reason,

HE AT 5 LREIMIEH %, KREBEEREC AT . SWEERHIE R
TR LA . MR H i

A verbal expression [of esoteric Buddhism] remained unarticulated, [as] the waters of the

receptivity [of beings for esoteric Buddhism were still] blocked;
The body and world [of Vairocana] were concealed [by éékyamuni], like the moon that has
set.

Mahamati asked sincerely, but $akyamuni would not relent,®

four as the speech of exoteric Buddhism and the fifth as the speech of esoteric Buddhism, saying that the fifth kind of
speech is the speech of the own-nature dharmakaya.
[RA7 NS PURE S FEE N RE M MEA A VEE B DU RIS 5 REAR 2 AGHERE R, . ﬁﬁﬁ]i@k’m‘éﬁﬁo S‘éﬁﬁ
Tiff. 4TH Eo e, ISR, wH. SHA . s, —&HS
e —HEHUS M. MEMKSH. AENKSH. . WIS uﬁlt%uﬁﬁﬁlfﬁéukio f
kﬂﬁaﬁﬁﬁtﬁ..ﬁlﬁ@o
(txz 3.87) The four kinds of [ordinary] speech of those in the causal stage cannot extend to it. Only the
own-nature dharmakdya (*svabhava-dharmakdya) by means of the true speech of suchness can speak of
this transcendent realm. ... (Tkz 3.91) Nagarjuna in his Shi moheyan lun (T 1668:32.606a) says, “There
are five kinds of speech, two kinds of names, and ten kinds of mental functions, due to differing
explanations in the siitras. Discussion: “there are five kinds of speech.” Which are the five? The first is
the speech of discrimination, the second the speech of dreams, the third the speech of uncontrolled
attachments, the fourth the speech of beginningless [delusions], and the fifth the speech of suchness.
(Here follow quotes of similar passages in the Larkavatara-sitra [T 671:16.605c-606a] and
Vajrasamadhi-siitra [T 273:9.371a].) ... (Tkz 3.92-93) Among these five, the first four are false and
therefore cannot discuss truth. The last one is the speech of reality as-it-is, and therefore is able to
discuss the true principle.

Kiikai has a similar discussion in Sho-ji-jisso gi (Tkz 3.41, TAKAGI and DREITLEIN 2010: 103):

T BEARFTER LR S 5045 AT — R S 3R A0 A . B s MEAn B et A0 281 B8 IS 4

Question. How do the five types of speech discussed by Nagarjuna [in the Shi moheyan lun] apply to
the two types of speech you are now discussing? Answer. The speech of discrimination, dreams,
uncontrolled attachments, and beginningless delusions belong with what is false. The speech of
suchness belongs with what is true.

! This discussion is similar to the five kinds of speech in the previous line, see preceding note. Kiikai discusses ten
kinds of mental functions (+#f.(:i#) in his Ben kenmitsu nikyé ron (tkz 3.93) based on the Shi moheyan lun (T
1668:32.606b, see also TAkaGl and DREITLEIN 2010: 75 note 59). Of these, the first nine are unable to apperceive
suchness, while only the tenth can do so. Kiikai here again takes the first nine to be those of exoteric Buddhism and the
tenth to be that of esoteric Buddhism.

DEfA+t. ZE+. —HRFO. —FHMO. =50, WEHO. AEHD. NEHD. LRIB
AL JPTRUERELC. B 0 +— L. W2 T URLO AR IE I, 5RO SRR RS
Bifte

There are ten mental functions. What are the ten? The first is eye-consciousness, the second is ear-
consciousness, the third is nose-consciousness, the fourth is tongue-consciousness, the fifth is body-
consciousness, the sixth is mind-consciousness, the seventh is manas-consciousness, the eighth is alaya-
consciousness, the ninth is the many-in-the-one consciousness, and the tenth is the single one-
consciousness. Among these ten, the first nine minds cannot conceive of the true principle. The last
mind can conceive of the true principle and take it as its object.

The ninth and tenth minds are unique to the Shi moheyan lun, but for the first eight consciousnesses see the entries for
eight consciousnesses (1079) and vijfiana (968) in BusweLL and LopEz 2014.

!2 For a discussion of the fourfold dharmakdya see TAkAGI and DREITLEIN 2010: 366-368.

3 In the Lankavatdra-siitra, Mahamati asks 108 questions of the Buddha, who responds that “the wisdom of inner-
realization in my vehicle is not the realm of conceptualization and discrimination,” (Bodhiruci tr., T 671:16.569a20, T
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And Mahakasyapa came to interrupt the stillness (samddhi) of the Lord ($akyamuni), who
still kept it hidden.™

[The Bodhisattva] Oceans of Marvels saw only the light of the moon [of the nirmanakayas
and sambhogakdyas, but not the sun of dharmakayal,*®

And Ksitigarbha’s brief praises [mention] the concealing of the sun.'®

FeNGE  wBIEEM). Although the Buddha in the Larikavatdra answers Mahamati’s questions, he nonetheless does
not teach his inner own-realization. See DREITLEIN 2014a, note 44.

14 This refers to the Mahdparinirvana-siitra, where a bodhisattva named Mahakasyapa asks the Buddha, “How do we
gain a long life, the vajra-indestructible body? Again, by what causes and conditions do we attain a great and solid
power?” (T 374:12.379¢c, T 375:12.619b; =S EFH SHIAES HUUTKE 15 KE[E ). The Tathagata does
answer Mahakasyapa’s question, but from the exoteric viewpoint and so does not give an esoteric or complete answer.

!5 In the Dasheng tongxing jing (T 673:16.651c-652a), a bodhisattva named Ocean of Marvels asks about the three
bodies of the buddha. The Buddha tells him that a sambhogakdya can be seen in a buddha-field, and the nirmanakdaya
appears in an impure world. Regarding the dharmakdya, the Buddha says:

WAREE G E M, P, M2, Ao, WS, MOpE. M, M. Mo, Mg, a2
LRIMAAFRG . EH. B, WELH, WEFL ., MGERY. EE5, 8BS, ~#E. #65F
Y. BEG. R, BERE, BHES. . ELRNAIEE S 8T EHE AT,

The true dharmakdya of the Buddha is formless, without appearance, unattached, invisible, ineffable,
nonabiding, markless, nongrasping, nonarising and nonceasing, and without anything it can be likened
to. In this way, good sir, the inexpressible body of the Tathagata, the dharmakaya, the wisdom-body,
the unequaled body, the incomparable body, the body of Vairocana, the body of unobstructed space,
the unceasing body, the indestructible body, the limitless body, the absolute truth body, the non-false
body, the body that can be likened to nothing, these are called the true body (dharmakaya). ... Good sir,
the true body of the Tathagata is unceasing and moreover has no marks.

16 The Baigiansong Dajijing Dizang pusa qingwen fashen zan (T 413:13) is a collection of verses in praise of the
dharmakaya, containing some limited esoteric elements, but not fully discussing the esoteric understanding of
dharmakaya. Regarding concealing the sun, this text has (T 413:13.790b):

HHA®MS  DREd  EHEESE T M

MBI FERORE O SENEIR R

The sun and moon are without impurity, but can be concealed by five things:
Clouds, mist, and smoke, the hand of Rahu, and dust.

In the same way the luminosity of the mind can be concealed by the five impurities:
Lust, malice, sloth, agitation, and doubt.

Kiikai seems to mean that concealing the sun means concealing the sunlight of the dharmakdya, and may have in mind
by way of contrast the opening passage of the Darijing shu (T 1796:39.579a) which shows that, unlike the ordinary sun,
the sun of Mahavairocana cannot be occluded.

MRS . RHZM G, SRRz 260, AMBB G . HRESVARER N, %
AE—2, NMEFEECNER. WA SRR A, JE—YEIERIBIALR, MARINNET SR
e EXRBATIEFIE. —UDPAR#EM. BEHME 2SR ERERB R 2GR BEYOERER. IF
AT S5 DA I R B R AR . Ty B IR IR GRS S 3. SRtz mifsplolk . XS BREdk H b
Wo TRIFHER. SRIKE HYCHIE, PRI A Oz BB S, BER MGG BiGn o 22 2 A b
MR JETE R T AN — DRI RS i fepTig. DA2 SRR . tHEZ B AnER. (ARG
SRR, LKA H BER IR IS o

In Sanskrit, the word Vairocana is another name for the sun, and means to dispel darkness and bring
light everywhere. However, the physical sun is limited in time and space. It illuminates exterior
surfaces but cannot reach the interior. It shines in one place but not in another. It shines only in the
day and not at night. The light of the sun of the Tathagata’s wisdom is different. It extends to all places
and gives great illumination, making no distinctions of interior or exterior, direction or place, or day or
night. Also, as the [physical] sun travels over Jambudvipa, all the plants, trees, thickets, and groves are
nourished, each according to its particular needs. All worldly needs are fulfilled through the sun.
However, the light of the sun of the Tathagata extends throughout the dharmadhatu. It has the ability
to universally and without discrimination develop all the good roots of infinite beings, and perfect all
superior activities both worldly and transcendent. Thick clouds may cover and block the [physical] sun,
but the sun has not been destroyed. Strong winds may scatter the clouds and the sunlight shines forth
again brightly, but the sun has not been made anew. The sun of the buddha-mind is the same. Even
though it may be covered and blocked by deep clouds of ignorance, afflictions, and useless conceptual
proliferation, it is not diminished. When the samdadhi of the true characteristics of dharmas is perfected,
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| KETRRLAREE. MGABH AR, =Kk O
The [Shi] Moheyan [lun] praises [the dharmakdya’s] transcendence,”
And the [Dasalbhiimika-bhdsya reveals its ineffability.'®
The [exoteric] “three greatnesses” [discuss] a different realm [other than the esoteric], and

the [exoteric] “one-mind” [explains] a source apart [from the esoteric].'

[the sun of the buddha-mind] becomes perfect, round, brilliant, and limitless. Yet nothing has
increased. For such reasons as these, the ordinary sun is not an adequate enough metaphor [for
Mahavairocana]. Since the sun bears only some degree of resemblance [to Mahavairocana], the word
“great” is added to it to make the name of Mahavairocana.

7 The Shi moheyan lun has, “why is the Dharma of the nondual Mahayana without causes or conditions? It is
because this Dharma is ultimate, subtle, profound, of a singular excellence, and beyond inclinations and capacities,” (T
1668:32.601c, A BEZM {7775 ME LK REHTS 2 vk Wi FE VR M 25 Bl AR 0. In his Ben kenmitsu nikyo ron (tkz 3.82) Kiikai
explains the “nondual Mahayana” to be the own-nature dharmakdya and the esoteric treasury, which he equates with
the Vajrasekhara:

FltaH AN B R B BB AEEE O S B2 B VR G A Y BRI . SRS AR
AT . BRI ERSER

The nondual Mahayana and the buddhas of the perfect, perfect ocean of virtues are in fact the own-
nature dharmakdya. This is called the secret treasury. It is also called the Vajrasekhara Great King of
Teachings. Those [bodhisattvas] at the stage of awakening nearly equal with the buddhas and those on
the ten bhiimis and so on (the exoteric stages of practice) cannot see or hear it, and so it is called
esoteric. The details are as discussed in the Vajrasekhara texts.

18 The Dasabhiimika-bhdsya (T 1522:26.132b, 134a) suggests that the causal stage is discussed in the exoteric texts,
but that the result stage of a buddha’s realization is not discussed.

AR A SR IR . A S TR 5. WEA M. B EA . — N =R,
MEHERR. —DBEZHND. REDE D STHMEHR—5.

“The meaning of the ten bhiamis in this way cannot be either spoken of or listened to. I have only
discussed one part of it.” ... What is the meaning of this phrase, “I have only discussed one part of it”?
What is encompassed by the bhiimis consists of two kinds: first, the causal stage, and second the result
stage. “Discussed” is to explain something. The “one part” [the Buddha has discussed] is the causal
stage. Another part would be regarding the result stage [but it has not been discussed]. Therefore, “I
have only discussed one part of it.”

19 The three greatnesses appearing in the Awakening of Faith are the essence-great (%K), the manifestations-great
(fHX), and the functions-great (F°K). The term one-mind (L) appears many times in the Awakening of Faith in
connection with suchness. The term “the Mahayana of the three own-natures (or the three greatnesses) and one-mind”
(= B0 BEfT) appears several times in the Shi moheyan lun (T 1668:32.6004, etc.). Kiikai uses these terms to refer to
exoteric Buddhism, as he explains in his Hizo hoyaku:

Such is the vision [of esoteric Buddhism] that even those most advanced in the Ten Stages [of Exoteric
Buddhism] are unable to glimpse and those who contemplate the essence, attributes, and functions of
One Mind cannot approach. (HAKEDA 1972: 161, Tkz 3.114: +HIRAERIFE. — H RS

QUESTION: Is this state of mind (the ninth) rooted in the principle of One Mind to be considered the
highest? [ANSWER: The question is answered by] Nagarjuna [who] said: “Of the principle of One Mind
with essence, attributes, and functions, the term One [of One Mind] is used. This ‘One,” however, is not
‘the One [without a second, that is, the Absolute],” but it is merely a sign, so that a student can
approximate himself to it. Likewise, ‘Mind’ [of One Mind] is not ‘the Mind’ [Suchness] itself, but it is
merely a sign, so that a student can approximate himself to it. (HAKEDA 1972: 216, Tkz 3.167: [H412—
DARVERRE D, FAFEER. ZH 0k, — AR —AEA—. OARRRORAEALD)

In his Kongochogyo kaidai sho (Nnpz 32.17b) Yiikai says that the “one-mind and the three greatnesses are both dharma
gates of the causal stage, and so the three greatnesses are unlike the nondual realm, and the one-mind too is separate
from the nondual source” (— L — AFLE R 7EPI = KBAR Ik — 00 AR ZAR).

NAKAMURA (2007: 2) remarks that in the Shi moheyan lun the speech of suchness is not apart from all speech while
the Dharma of the nondual Mahayana is, and that Kiikai was the one who knowingly equated them, which fact
Nakamura sees at the root of the above statement without going into any further explanation.
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[1.3. Shortcomings of the four schools of exoteric Mahayana]

‘@ﬁtﬁ%%&To@EZ%%%ﬁ%o*%mm%ﬁ%ﬁZEomﬁﬁ%ﬁﬁ@KZ@o

The masters of [Hossdo who abide in] the [realm] beyond speech are only resting in the
outskirts of the capital [of esoteric Buddhism], turning their cattle out to pasture.?

The worthies [of Sanron] who cut off thought come to the shrine to wait for the cock’s
crowing.*

The [the white ox] cart®? [of those Tendai practitioners who see the inseparability of] [water
and] ice, and light [and shadow] shatters its axles on the hills [of the identity of]
defilement and purity.*

The boat [of the Kegon teaching of the identity of] water and waves® breaks its oars in the

sea of the [dragon king that spews forth the] wind and water [of arising and ceasing].*

[I.4. The unique aspects of the esoteric Buddhism of the Vajrasekhara]

DERIE e RRERETHZIN . Bl CMME A M . B R TG A AR 7R 52
TONEG LA A e PO ORI DS IEARRE A . SRR rxz 4.68) IR0
FRANHZEHAREIR . = FCEE I E AR PRS2 A Sl

Pafdik S AL BE. RN R R T AR SRR . AR i Rz
B Fl EREPERSE IR . e AN SR Z S 5 2 2

On that morning when Nagarjuna opened the stiipa,

And at that time when Vajrasattva gave him abhiseka,?

2 yikai says (Npz 32.18b) in the Kongochogyé kaidai sho, “they cling to the one fact of ineffability (the exoteric) as
the ultimate, but do not know that after that there is the ultimate truth of the Vajradhatu Palace (the esoteric),” (#E§i2
PR AN R S S NI ).

! In the Da Tang xiyuji (T 2087:51.930c) there is a story of the Madhyamaka teacher Bhavaviveka, who ensconces
himself in a shrine to await the coming of Maitreya in billions of years to reveal the truth.

22 Referring to the parable of the three carts and the burning house in Chapter 3 of the Lotus Sitra (T 262:9.12¢). A
father wants to bring his three small children out of his burning house. The playing children are unaware of the fire and
do not understand the danger. They do not listen to the father, and it is too dangerous to try to carry them out. The
father entices his children to leave on their own by telling them they can have goat carts, deer carts, and ox carts to
play with if they go outside immediately. Hearing that, the children rush out to get those toys. The rescued children are
then each given a marvelous jeweled cart pulled by a great strong white ox (A F14-Hi). The goat cart corresponds to the
Sravaka path, the deer cart to the pratyekabuddha path, and the ox cart to the bodhisattva path. Yikai (Npz 32.20b) in
the Kongochogyo kaidai sho identifies the cart mentioned here as the great white ox cart of the single vehicle of the
Lotus, which is Tendai.

2 Yiikai (Npz 32.20b) in the Kongochogyo kaidai shé says that “shattering its axles on the hills of intrinsic awakening
[of the identity of] defilement and purity means it (Tendai) has still not reached the original home of nonduality,” (}###i
FFAREE AR B AR - AREH D).

24 The inseparability of water (the absolute) and waves (phenomena) is a common Kegon analogy. Kiikai writes in
Hannya-shingyo hiken (Tkz 3.8, DREITLEIN 2011: §I1.3.2.1) regarding Kegon:

IZEAART HEDORE MR BOKIRHESR

Matter and emptiness are fundamentally not two;

Phenomena and the absolute are originally identical.

Without obstruction, triply interpenetrating,

The analogies [of the inseparability of] gold [and what is wrought from it] and water [and
waves] are this teaching.

% Yiikai explains that “although the ninth abode of mind (Kegon) compared to the previous exoteric teachings is the
most profound and subtle result, compared to the mantra [teachings] it is still at the causal stage. It sinks in the sea of
wind and water and has not yet reached the hills of the nondual result stage,” (55 /{052 B AR R L RKFAE
ARy,
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The secret treasury of the three mysteries emitted a miraculous light and illuminated the
great void;

And the great-self” [possessing] the fivefold wisdom (Vairocana) revealed his beautiful
appearance and sat on his wondrous [lotus] throne.

The Sixteen [Great Bodhisattvas,?® like] cakravartin kings, each governed their own territory
(samadhi),

And the ministers—the Four Gathering [Bodhisattvas]*—assumed their different tasks to
benefit others.

Their 10,000 virtues, [as numerous as] the sands of the Ganges, are infinitely arranged and
abide in self-existence,

And the analogies of the [numberlessness of the] particles of dust [in the world] or of
sesame seeds do not express their inexhaustible adornments.°

With hands folded respectfully, each [mandala deity] is in attendance on Vairocana, like the
many stars circling the Pole Star.

The thirty-seven perfect wisdoms® are subtle, and abide in self-existence,

And the four mandalas originally dwell in the nature of the vajra.>

%6 Nagarjuna is said to have opened a mythical Iron Stiipa in southern India where Vajrasattva concealed himself
with the teachings of esoteric Buddhism. Vajrasattva then gave him abhiseka and taught him all the teachings of esoteric
Buddhism, and he spread those teachings in the world (see Jin'gangding-jing da yujia mimi xindi famen Yyijue, T
1798:39.808b ff).

¥ Kiikai explains “great-self” as meaning Vairocana in his Bonmokyé kaidai (Tkz 4.226, DREITLEIN 2016 § 1V.2.2.4):

ANACGRTE RS i R A B R B MR T L AT AR AP RS RO T KRB EIR Z B 440 12
FLLE IR S A H.

The Tathagata preaches so that beings will be led away from erroneous suppositions about the self to
attain the great-self of no-self. ... If the practitioner can enter the middle view (no-self), he will rapidly
attain the great-self of no-self. Great-self is another name for Vairocana. In the mirror of your own
mind visualize the great-self of mantra.

28 The sixteen great bodhisattvas of the Vajradhatu are Vajrasattva, Vajraraja, Vajraraga, Vajrasadhu, Vajraratna,
Vajrateja, Vajraketu, Vajrahasa, Vajradharma, Vajratiksna, Vajrahetu, Vajrabhasa, Vajrakarma, Vajraraksa, Vajrayaksa,
and Vajramusti. Each deity has a particular samadhi.

2 The Four Bodhisattvas of Gathering, or the Four Gatekeepers of the Vajradhdtu are Vajrankusa, Vajrapasa,
Vajrasphota, and Vajravesa. They correspond to the four means of benefitting others, see the entry for samgrahavastu in
BusweLL and LoPEz 2014: 754.

30 The inexhaustible adornments are the adornments of Mahavairocana’s three mysteries. The Darijing shu (T
1796:39.583b) explains:

Pt . AR — TS, WR—UME. a2, MR, R TEE, SHE-UE, 02
B, MIEEE. 1 TED. BHl RN, AUEARN, MIE=R, A —— =3RRI . R
BT R S e AR R .

“Adornments” means that from the one identical body all activities are manifested everywhere. There
is no activity among these that is not a secret mudra. From the one identical sound all sounds are
manifested everywhere. There is no activity among these that is not mantra. From the one identical
mind all deities are manifested everywhere. There is no deity among these that is not samadhi.
However, the differing aspects of every one of these three activities are all limitless and immeasurable.
This is called the inexhaustible adornments.

The Darijing shu (T 1796:39.619a) also comments, “Vairocana’s body of inexhaustible adornments pervades the
dharmadhatu. All the tathdgatas in the ten directions and the three times are the same: each of their bodies of
inexhaustible adornments pervades the dharmadhatu,” (WLEEENSMESE GG RE R+ =k, 7REae.
— M e £ A VE ). The analogy of sesame seeds refers to the many sesame seeds inside each pod.

31 The thirty-seven forms of wisdom of the core thirty-seven deities of the Vajradhatu, consisting of the five buddhas,
the four paramitas, the sixteen great bodhisattvas, the eight offering goddesses, and the four gatekeepers or four
gathering bodhisattvas.
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Each aspect of the fourfold dharmakdaya preaches this path,

And the eighteen yogas® equally reveal the destination.

In this way, without abandoning the present body we immediately realize the stage of a
buddha.*

It is the teaching of the unique qualities of a buddha, and of the rapid attainment of the
superpowers.

If not of the predisposition (gotra) of a cakravartin king® and [if not] by esoteric abhiseka,

How could one hear this inconceivable Dharma, or believe a teaching that is difficult to

believe?

[II. The title of the text]

[1I.1. The overall title (Vajrasekhara) and the particular titles of the eighteen assemblies]

KUGRARE o FTar B W TEERR A — ) A AR B KT BURE A B EAS, SRt el — BB,
2B SMITHER NS 2 the HASEE e T/ e . USRI TER M. 514535 B e k.

Next, a discussion of the title. The Vajra-pinnacle (Vajrasekhara) Yoga of the Truth of All the
Tathdgatas Encompassing the Mahdyana Realization, the Sitra of the Great King of the Teachings (i.e.
the Sarvatathagatatattvasamgraha)®® is the title [of the first assembly among the eighteen]. These
[Vajrasekhara texts] have two [kinds of titles], the overall [title] and individual [titles]. The
overall [title] is the Vajra-pinnacle Yoga, written in five words (Chinese characters). This siitra in
total has “100,000 verses in eighteen assemblies.” The overall name [of all eighteen assemblies]
is the Vajra-pinnacle. The individual names [of each of the eighteen assemblies] are established

according to the [content of each] assembly [as follows].

[11.2. The titles of the texts of the eighteen assemblies]

ME S ORISR KR IEA B E, PlReth

The first assembly is named The Vajra-pinnacle (Vajrasekhara) of the Truth of All the Tathagatas
Encompassing the Mahayana Realization, the Siitra of the Great King of the Teachings. This is thus

[the name of] the siitra.>®

32 Both the thirty-seven wisdoms and the four mandalas are the unique teachings of the Vajragekhara texts under
discussion.

3 The yogas taught in the eighteen assemblies of the Vajrasekhara, see following.
34 This is discussed at length in Kiikai’s Sokushin jobutsu gi, see TAKAGI and DREITLEIN 2010: 28-78.

% According to Yiikai (Kongochogyo kaidai mondai, 7sz 7.46b), the gotra of a cakravartin means the predisposition to
and capacity for esoteric Buddhism.

% The Sanskrit title is Sarvatathdagatatattvasamgraha (Compendium of the Truth of All the Tathdgatas). The usual
Chinese title does not contain the world yoga (&{ll). It might be preferable to parse the Chinese title as The Siitra of the
King of the Great Teachings of Mahdyana Realization in the Vajrasekhara Yoga of the Compendium of the Truth of All the
Tathagatas, but in this text Kiikai takes A7 (“encompassing the Mahdyana”) as a unit rather than B2 (tattva-
samgraha, “compendium of truth”) as the Sanskrit indicates. The translation follows Kiikai’s parsing, see below §II.11.

% Quoting the Shibahui zhigui, T 869:18.284c. See GIeBEL 1995 for the full text of the Shibahui zhigui.

38 Sarvatathdgatatattvasamgraha, T 865. The Shibahui zhigui gives the name as Compendium of the Truth of All the
Tathagatas, the King of Teachings (T 869:18.284c, — UMl EE#HZ ), which Giebel (1995: 127) reconstructs as
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Next, the second assembly is named the Yoga of the King of the Secrets of All the

Tathagatas.*® It was preached in Akanistha heaven. Specifically, it has four great
chapters, and explains in detail the subtle truth of reality. It also discusses at length

the conquering of Mahesvara. Mahes§vara responds to Vajrasattva in verse [in it].

(rxz 4.69)55 —F 44— UIBCEIR Mo WVEFLE R —U) A2 BT [m] 35 Rl < Wl e A 35—
F/\. ElpEE %,
The third assembly is named the Yoga Collecting all the Teachings.* It was

preached in the Dharmadhatu Palace. With one voice, all the tathdgatas ask

Vajrasattva Bodhisattva 108 questions. Vajrasattva answers each of them.
U R = IR O T . B R R AR R A

?‘ﬁﬁo
The fourth assembly is named the Vajra Yoga of Trailokyavijaya.*' It was preached

at the summit of Mt. Sumeru. Vajragarbha and each of the others of the Eight Great

Bodhisattvas explain the four mandalas.

S E A PR T VBRI WA AR 2 B ER. WRER T2 AR

The fifth assembly is named the Mundane and Transcendent Vajra Yoga.** It was

preached in the realm of space above the kingdom of Varanasi. It explains in

summary form the five buddhas, mandalas, and so on.

NG AR EIEAZE = BRERIE BRI, FAMAE FTE R B 3. MRS rh 30k B S 42 25
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The sixth assembly is named the Great-Bliss Infallible Samaya True Yoga.*® It was

preached in Parinirmitavasavartin heaven. This sitra explains the mandala of
Samantabhadra Bodhisattva and the mandala of Vairocana, and the mandalas of

Vajragarbha and the others.

*Sarvatathagatatattvasamgraha [ndma] kalpardja, noting that “the title in the Sanskrit text is simply
Sarvatathagatatattvasamgraha, while each of the four main parts is termed a mahakalaparaja. Amoghavajra’s own
translation of this work (T. No. 865) corresponds to only the first chapter of Part 1, and a complete Chinese translation
appeared only in 1015 (T. No. 882).” See note 119.

* Selectively quoting in the following the explanations of the eighteen assemblies in the Shibahui zhigui, T
869:18.286a-287b. See GIEBEL (1995: 165-199) for a full translation of each section. Giebel reconstructs the Sanskrit
title of the second assembly as *Sarva-tathagata-guhya-raja-yoga. Kz reads iili% T as jilh# 1, in which case the title would
be Yoga of the Secret Lord of All the Tathagatas, and the Sanskrit title possibly *Sarva-tathagata-guhyaka-adhipati-yoga.

% Giebel reconstructs the Sanskrit title as *Sarva-kalpa-samuccaya-yoga. The following notes give Giebel’s
reconstructions.

41 %

Trailoka(/Trailokya)-vijaya-vajra-yoga.
42 *aukika-lokottara-vajra-yoga.

4 *Maha-sukhamogha-samaya-tattva-yoga. Kikai identifies this as the Adhyardhasatika-prajfidparamita-sitra in
Amoghavajra’s translation (T 243) in his Rishukyo kaidai (Tkz 4.109, 4.116).
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The seventh assembly is named the Samantabhadra Yoga.** It was preached in the

Palace of Samantabhadra. Each of the deities, from Samantabhadra Bodhisattva and

so on to Vajramusti, and those of the Outer Vajra Court, preaches the four mandalas.

FANG AR S EERGER. KIEES L.
The eighth assembly is named the Supreme Primordial Yoga.* It was preached in

the Palace of Samantabhadra. For the most part this is the same as the seventh

assembly.
(rkz 4.70) 55 /L@ A UMb S @ 5 JE AR . AR = B . I HhERL E B R AR
G 5 S0

The ninth assembly is named the Yoga of the Dakini Precept-Net of the Assembly of
All the Buddhas.* It was preached in the Mantra Palace. It teaches that one should
establish the yoga of [visualizing] one’s own body as the main deity, and criticizes
the establishing of the image [of the main deity] outside (in front) of [the

practitioner’s] body.

| TSRS IRIBER . R E R, SRR S,

The tenth assembly is named the Great Samaya Yoga.* It was preached in the

Dharmadhatu Palace. This sitra explains in a verse,

MEAME O CREIEEE  fREEMSREE  NELUER
A fREARR DA BRE AR
The foolish and immature are veiled in ignorance,

And do not know this path to truth.

They seek for the Buddha outside [their minds],

And do not realize he is right here.

In all the worlds in the ten directions

He cannot be found anywhere else.

The mind itself is identical with the Awakened One,

And the Buddha is not taught as being anywhere else.
|%+*§%k%ﬂ%ﬁmoMW@E%%ﬁo%ﬁgmﬂ&E+t%Em%o

The eleventh assembly is named the Yoga of Mahdyana Realization.®® It was

preached in Akanistha heaven. It explains in detail the truth of reality, the thirty-

seven deities, the four seals, and so on.

4 *Samantabhadra-yoga.

4 *paramadya-yoga.

¢ *Sarva-buddha-samdyoga-dakini-samvara-jala-yoga.
47 *Maha-samaya-yoga.

48 *Mahayanabhisamaya-yoga.

(16)
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The twelfth assembly is named the Superior Yoga of Samaya.* It was preached in

the realm of space at the bodhimanda. In this siitra, one constructs the mandala on
one’s own body, and the yoga of [visualizing] one’s own body as the main deity is
taught. It explains in detail how the gate of the letter a penetrates, without any
hindrance, what is defiled and pure, and what is conditioned and unconditioned.
B =@ HRERIBEE R FR WIS 2 A5 ES . 75 vz 471 Y)EEHE S
GG, MERIE = RES I Ak, AR W MRS SRR G
ST M B LT 5%

The thirteenth assembly is named the True Yoga of the Great Samaya.* It was
preached at the bodhimanda of the Vajradhatu Mandala. With one voice, all the

buddhas in the ten directions make this request of Vajrasattva, “our wish is that you
explain the true teaching of the great samaya. We have already received these
before, but we ask you, Vajrasattva, to preach them for the sake of the
bodhisattvas.” Having been asked to do so, [Vajra]sattva preaches the seventeen-
letter mantra of Samantabhadra Bodhisattva, and so on.
TP E A A = RIS IR E AR e RS Hh 3 B R RIS — B K IERIE
Ao AIAGRENEIIER, SEIEFBENEHE. AR Ao

The fourteenth assembly is named the True Yoga of the Samaya of the Tathagatas.>!

In this sitra, Samantabhadra Bodhisattva, the sixteen great bodhisattvas, and the
Four [Bodhisattvas of] Gathering become one in body. The five families also
interpenetrate. The Tathagata family becomes the vajra family, and the Lotus family
becomes the jewel family, mutually interpenetrating.
B LG E LR M. TR, FTRERAT MR S R . e
SBOEIIENE S (SR I E YAHERE . ShirEREESEOMs. AR
JEH i S RIS S VS R IERE A AR . BOZ EE I S e L% )
(5| AMEE, AR AT & TSNS, SRR B ez 4.72) = BERDPUTE 2 2553
PUEISE,

The fifteenth assembly is named the Yoga of the Secret Assembly.>* It was preached

in the Secret Place, which is to say it was preached in the place of the yosidbhaga
(the “vulva”), called the Prajiiaparamita Palace. In this [text] the teachings, altars,
mudras, mantras, and the keeping of moral discipline are explained using
expressions resembling those associated with worldly passions and attachments.
Within the assembly, Sarvanivaranaviskambhin Bodhisattva and others said to the
Buddha, “O Great One in the World, do not speak vulgar words and words
associated with defilement and attachment.” The Buddha said, “What characteristics

4 *Samaya-parama(/vijaya)-yoga.
50 *Mahd-samaya-tattva-yoga.
51 *Tathdgata-samaya-tattva-yoga.

52 *Guhya-samdja-yoga. This corresponds to the Guhyasamdja-tantra.

(17)
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[do] you [think] words associated with purity have? My words empower these
letters and, depending on the potential [of the listeners] to be taught, they have the
power to] skillfully draw [people] into the Buddha’s path. Moreover, [these words]
have no characteristics, and [so] accomplish the great benefit. You should not give
rise to doubts.” [The Buddha] explains in detail the samadhi of reality, the four

mandalas, the four seals, and so on.

FNE A TP M FOIRYVE R AR SE VAR ] L R AP S A
B 5 1 A R D (R RL O — A Bk SR kUi 5o

The sixteenth assembly is named the Yoga of Nondual Identity.> It was preached
in the Dharmadhatu Palace. This [text] teaches the identity and nonduality of
samsara and nirvana, the mundane and the transcendent, and the self and others.
Mental perturbation, visual stimuli, sound, smells, tastes, and touch, tainted
thoughts, and mental confusion are all nondual, and all accomplish the bodies of all

the buddhas in the same way as suchness and the dharmadhatu.

L@ BRI EFEE SRR PRS2 REVIRER . BT
Bil—— BOA S S A2 VA B IR U . RBDEH R R 2 A S R
A 2E — PEHAH I K

The seventeenth assembly is named the Yoga Like Unobstructed space.>* It was
preached while [the Buddha was] staying at the Palace of the Apex of Reality. This
[text] discusses the thirty-seven deities, the four mandalas, and the four seals. A
practitioner of this [yoga] integrates himself with each deity, making all the same in
extent as unobstructed space. Integrating with dharmakaya, he is freed from all of
the 10,000 things. The essence of dharmas is luminous, all are the same in extent as
unobstructed space, and are without either coming or going. This [text] also teaches

the yoga method of the samadhi of unobstructed space.

FBAH AL BMFERM . YRR SRR R 5 £ R TR R
il

The eighteenth assembly is named the Yoga of the Vajra Jeweled Crown.> It was
preached in the Fourth Dhyana Heaven. Vajrasattva Bodhisattva asks the Buddha to
teach the yogas of the five families for the sake of Mahabrahman.

| AERI

[Among] the yogas of the eighteen assemblies,

5% *Advaya-samata-yoga.
54 *Kha-sama-yoga.

55 *Vajra-mukuta-yoga.
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some have 4,000 gathas, some have 5,000 gathds, and some have 7,000 gathas: in

total there are 100,000 gathds. They [discuss] in detail the five families, the four
mandalas, and the four seals. They [discuss] in detail the thirty-seven deities, with
each family [of the five] fully possessing the thirty-seven [deities], and so on to each
individual deity perfecting the thirty-seven [deities] and also fully possessing the
four mandalas and four seals. The [deities] mutually interpenetrate in an infinite
progression like the inter-reflecting luminosity of the jewels of Indra’s net.*® [If the
cultivator successfully penetrates the gist of this yoga, then he will be like Vairocana
Buddha®] in every part of the bodies of the buddhas and so on, every one of their
pores, every one of their [thirty-two] major marks, every one of their [eighty] minor
marks, every one of their accumulations of merits, and every one of their
accumulations of wisdom, he will abide in the result stage, [preach the yoga of the
Buddhadharma not held in common with the two vehicles, preach the action of the
Dharma gate of the mandalas and samaya,*®] and will be the same in extent as
unobstructed space. [If one realizes what has been discusses above,*®] then even
though each [deity] is different, there is no disorder, and all equally realize the four
bodies [of the Buddha], which are the svabhavakaya (own-nature body), the
sambhogakdyas, the nirmanakdyas, and the nisyandakdyas (harmonious-emanation
bodies).®°

%6 This passage in the Shibahui zhigui is likely the source of Kiikai’s references to Indra’s Net in his Sokushin jobutsu gi
(TakacGt and DREITLEIN 2010: 66-67, Tkz 3.28):

o A 44 B0 G R B G . DU R 20 B = R B e . A I PE R R th . S B RO Mh O &
L. 2¥G. AWM. 5AMEZMEEER. 20HE. XA =M. FER2H0. 2025 5t
HEMF PGS A a2ty . G h. fhaets. RKEGUZMS. R
Ao ASEMm 5,

“Layer upon layer, the net of Indra is a name for ‘immediately and in this body.”” This line is a simile
used to demonstrate the perfect and unhindered infinitely interpenetrating three mysteries of all the
mandala deities. The net of Indra is Indra’s jeweled net. Body means my own body, the Buddha’s body,
and the bodies of all beings. There are also the fourfold bodies of Dharmakaya, which are the
svabhavakaya (body of own-nature), the sambhogakdyas, nirmanakdyas, and the nisyandakdyas: these
are also meant by “body.” There are again three other bodies: letters, seals, and physical forms. These
bodies are multiplied infinitely in all directions like an image in many mirrors, and interpenetrate like
the light of many lamps. That body is none other than this body. This body is none other than that
body. The body of the Buddha is none other than the bodies of beings. The bodies of beings are none
other than the body of the Buddha. They are not the same, yet they are the same. They are not
different, yet they are different.

%7 Shibahui zhigui phrase omitted (T 869:18.287c, 151745 i ILER M1 o A8 4t B 415).
% Omitted phrase (T 869:18.287c, iz IR — T ANILMhEaR 2 45 F = RHRIAM SR 3.
% Omitted phrase (T 869:18.287c, &4 Laf).

€ This sentence is probably a source of Kiikai’s exposition of the fourfold dharmakdya. Another source is identified
as the introductory section of the Liieshu jin’gangding yujia fenbie shengwei xiuzheng famen (T 870:18.288a), which has the
same wording as this sentence and probably quotes it.

)
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HAEATH MR B, BUACRY — BEHDAE, BB AN LRK 2 PSR R, b\ ()RR Bl TEUAH
Ziko WOBARY: B THER M. A0 A2 L IERE T

If the cultivator successfully penetrates this path to truth (naya), he will integrate himself with
the samadhi of the main deity, and then will be the identical with the above deities without
difference. The above eighteen assemblies equally preach [specific aspects of] the Vajra-pinnacle
(Vajrasekhara) method of yoga. Therefore, the shared or overall title is the Vajra-pinnacle Yoga.

The above brief commentary on the overall and individual titles is finished.

[11.3. The four chapters of the Sarvatathagatatattvasamgrahal

BREE &

Regarding the first assembly,
[(avakit. —GallA. Ak . ik, PE U, BRI,

there are four great chapters. The first is named Vajradhatu (Vajra-realm). The

second is named Trailokyavijaya (Victory over the Triple World). The third is named
Sakalajagadvinaya (Universal Subjugation). The fourth is called Sarvarthasiddhi (All

Aims Accomplished). These thus reveal the four wisdom-seals.*!

| KRk =, KR

[The four wisdom-seals (jianamudra) are] the maha-, karma-, dharma-, and samaya-seals. They are

to be arranged in sequence.

[II.4. The Person, Dharma, and analogy.]

teranie gLRRI—Arh. RS AT, Bt n. FEFSEABHRINTL e (ke 4.74) BT PERSSERT
AR, BRI A KRS, BfIIRY L. BIRESE . BIRIRE T, Wil HES
e BONEIRIASE, KI5 HEMbHEHHOZ.

In these four chapters, regarding the two titles—the shared and the individual—I will further
comment on how they receive their names. The virtuous monks of 0ld® have said that the titles of
some of the sitras are named for a Person. The Amitabha-siitra (Sukhavativyitha), the
Bhaisajyaguru-siitra, and others are of this [kind]. Others receive their name according to the
Dharma [they teach]. The Large Prajfidparamitd, the Mahdparinirvana, and others sitras are of this
[kind]. Others are named for an analogy. The Avadanas are of this [kind]. Others are named for
both the Dharma and the analogy. The Lotus of the Subtle Dharma Siitra (Lotus Siitra) is of this
[kind]. Others have all [three:] the Person, the Dharma, and the analogy. The Maha-vaipulya
Buddha-avatamsaka-siitra is of this [kind].®®

6! Quoting the beginning of the Shibahui zhigui (T 869:18.284c).

52 This is a Chinese exegetical practice for analyzing the titles of siitras according to the words in the title that Kikai
often makes use of. See DREITLEIN 2011, note 69 for details. “Person” means the name of the preacher or main character,
the Dharma is the teaching taught in the siitra, and analogies often appear. Not all are always present in a given title.
Kiikai uses this as a device to comment esoterically on a siitra, such as he does with the Heart Siitra (DREITLEIN 2011,
§I1.1), the Mahavairocanabhisambodhi-siitra (DREITLEIN 2014a, §IV.3.1), and so on.

%3 In his Hokkekyo kaidai (Jiien shokai, Tkz 4.171, DREITLEIN 2015, §11.2) Kikai similarly writes:
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Now, according to the shallow and simple (exoteric) interpretation of the virtuous monks of

old, the title of this siitra has all three: Person, Dharma, and analogy. Vajra-pinnacle (Vajrasekhara)

is the analogy. All the Tathagatas (sarvatathagata) is the Person. The other words are the Dharma.

[11.5. The ten pairs]
BT kB WA IR ESEL, |

Moreover, there are ten pairs [in the title of this text]. First, the Person and the Dharma are a

pair. This is because Tathdgata is the Person and Truth and so on are the Dharma.

R SRITERI SR |
Second, the Dharma and the analogy are a pair. This is because Vajra-pinnacle is the analogy

and Truth and so on are the Dharma.

CHEE B G AR A BRI R \
Third, truth (Bl!) and wisdom (¥4) are a pair. This is because Tathagata and Realization are the

wisdom that realizes, and Suchness and Reality (Truth)®* are the truth that is realized.

| PUEBA B AR AR S |

Fourth, essence and function are a pair. This is because Suchness and Reality (Truth) are the

essence, and Mahdyana, King of the Teachings and so on are the functions.

| g —H. KRHCE SO EAIIAL, |
Five, the teachings and the truth are a pair. This is because Mahdyana, King of the Teachings

and so on are the teachings, and suchness and reality (i.e. Truth) are the truth.

| AR B SMITERINE T A1 K. \

Six, cultivation and the fruit are a pair. This is because Vajra-pinnacle Yoga is the cultivation,

and Tathagatas and Realization are the fruit.

| CAEAT B WA B RRLERT A K. |

Seven, subject and object are a pair. This is because Tathagata is the wisdom that enters, and

vajra-samadhi is the samadhi that is entered into.

S R, —UREHA =8 NEIR. BN, SR SRR, Bllihs. MaRESKZ. B
DR 4. HIRKER. BUAINERSG. KBEIDHERGSR, SIERE Y. ikdikt, MiEs
IR

The virtuous monks of old often said that the titles of all siitras have [words indicating] three meanings:
the Person, the Dharma, and an analogy. Some [sitras] are named for a Person. The Bhaisajyaguru-
[sitral, Amitabha-[sitra] (Sukhavativyitha), and others are of this [kind]. Others are named for the
Dharma [they teach]. The Prajiiaparamita sitras, the Samdhinirmocana-[siitra], and others are of this
[kind]. Others are named for an analogy. The Avadanas are of this [kind]. Others are named for the
Person, Dharma, and analogy. The Mahd-vaipulya Buddha-avatamsaka-siitra is of this [kind]. The name
of this [Lotus of the Subtle Dharma] Siitra is a combination of the Dharma and analogy. “Subtle Dharma”
is the Dharma [taught], and “lotus” is an analogy.

%4 Kiikai splits the Chinese compound for truth (5%, tattva) into its two components, which are in turn the first
characters in Suchness (54/1) and Reality (EZH). See the first of the ninth pairs below, also §I1.10 below.
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| B, WA, AR SO, S .

Eight, cause and effect are a pair. This is because Tathdgata is the cause. Tathagata is bodhi,

because bodhicitta is the cause. This is because Realization is the result.

JUIERFER —¥ . EMEAER RN 2k, IERGE, SREMIFREMRIER. BRIEM, T
2N'E (kz 4.75)FIl

Nine, not-a-cause and not-a-result are a pair. Suchness and reality (i.e. Truth) are natural truths
and constant Dharmas. They do not arise due to causes and conditions. For that reason, suchness is
not a cause, and reality is not a result. This is because [in the Chinese word for Truth, zhenshi EE,
the first character] zhen is [the first character in] suchness (zhenru, E41), [and the second

character] shi is [the first character in] redlity (shixiang, Eff).

| B — B EAEAE . — U AR

Nine,® essence and manifestations are a pair. This is because suchness and reality (Truth) are
the essence, and All the Tathdgatas are the manifestation.

| HIA—$. — Uk E I

Ten, manifestation and function are a pair. This is because All the Tathdgatas are the

manifestation, and King of the Great Teachings is the function.

[II.6. The Sanskrit title]

TR —— SRR E s =, —REXEOL. ZJHE %0,

Furthermore, to comment on the meanings of each of the words and phrases [of the title],

there are again two [titles]. The first is [the title formed of] Sanskrit syllables, words, and phrases.

The second is [the title formed of] Tang (Chinese) words, names, and phrases.

MRELHFE. RIEEEET LS AL H &M N HRAZ. RATY HRA
A. ISEYL.

First, the Sanskrit syllables, words, and so on. According to the language of the Western lands,
the [title] correctly is *Vajra-usnisa sarva-tathagata samaya mahdyamda bhisambodhi maha-aham
raja stitram.®

AFEM M. SRYMETH HEM Uk, T eITusRN LA, J& &% KTk,
FAHTAIE . HRAAAE. I]E. IR R,

Vajra is translated in Tang as diamond. Usnisa (i.e. Sekhara) is translated as pinnacle.”” Sarva is
translated as all. *Tathdgatd is (tathagata) the thus-come one, the thus-gone one, the thus-knowing-

one,’® and so on. *Mahdyamda is Mahdyana. *Bhisambodhi (abhisambodhi) is Realization. *Maha-

% There are two items numbered nine. Dohan (zsz 7.9) in his Kongochdgyo kaidai kanchii says that “because these
ten pairs have infinite meanings, perhaps the ninth pair was repeated to express that idea.”

% The Siddham is thoroughly corrupted, or perhaps is a problematic back translation from the Chinese title. Tkz
gives Siddham reading *vajra-usnisa sarva-tathagata samaya mahayemda bhisambodhi mahd-aham raja sutram. xz gives
*yajra-usnisa sarva-tathagata samaya mahayamda bhisambodhi maha-aham raja sutram, which is used here. This does not
resemble the known title of the Sarvatathagatatattvasamgraha, or a reconstructed title of the first assembly, see note 38.
No correction has been attempted.

%7 It seems from this that the word Vajrosnisa is intended instead of Vajrasekhara as the Sanskrit for 4l JH here and
in the following.

% See note 83. “Thus-knowing-one” as a meaning of tathdgata is unclear.
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aham is Great Teachings. *Raja (rdja) is King. *Sutram is Siitra.®® The Tang and the Sanskrit, and

their translations, are these.

[11.7. Regarding syllables, words, and phrases]

REBHIE. —FHE - FHY. SFROAAAHE. 558§ BLFREE. AFFNHE.
SAX R B TT Y. KEAYMIF =FHERK -THA. KT LTI RPY 7 &R a2k
o M YR =P AR e B AR (ke 4.76) —Fh )RR KSR
A S AR R B . R,

iy

Regarding the Sanskrit syllables, words, and phrases, a single letter is called a syllable, two
letters [together] are called a word, and many letters [together] make a phrase, or may be called
a sentence. In the above, vajra begins with the letter va, which is a syllable. The next letter jra is
also a syllable. The two syllables together denote one word, vajra. This is thus a word [made up of]
two letters. Next, [the word] *tathagatd is again a combination of four letters revealing one word,
tathdgata. In this way, one letter, two letters, or up to three or four letters together make the word
for one thing. Amassing [such] words makes a phrase. Gathering phrases together makes a gatha.
The single words or phrases all make up the names of a Person, a Dharma, and so on. The
meanings of these words, syllables, and so on are extremely extensive and unlimited, as
[discussed] in my Commentary on the Meanings of Sounds and Letters.”® I will abbreviate this for

now.

[11.8. The meanings of Vajra and Vajrasekhara in the title]

TR B B — 38, B RMIE 2 R P A RS . DURAIARCE R . SMITTH L )i, 3T
HHAF ANKA . BABERSE R . BEhRP. R,

Next, Vajra has two meanings, the exoteric and the esoteric. The exoteric meaning is that a
vajra is [a diamond,] the hardest gemstone in the world. It is used as an analogy for the
Tathagata’s wisdom of reality. A vajra-jewel (diamond) has many virtues. Buried in the earth it
does not decay, and put into a fire it does not melt. It is difficult for the poor to even see [a
diamond]. Those who obtain it are wealthy and respected. [A vajra (mace) is also] the strongest

of weapons, and is always firm.”

% The word samaya given in the title in the preceding paragraph is not translated into Chinese in this paragraph.
Correspondences with the Chinese words ¥&flll and HE## given in the title in §I.1 are also missing here. All the
Chinese translations in this paragraph up to this point are given in an interlinear form.

70 Kiikai uses a slightly different title but likely means his Sho-ji-jissé gi (The Meanings of Sound, Letter, and Reality). If
he intends to refer to a specific passage in that text rather than the overall text, that passage might be: “The deep,
esoteric interpretation is that each syllable, each word, and each phrase contains infinite meanings and truths,” Cili##

H——5 % BOIARE B MR Tz 3.37-38, TAkAGI and DREITLEIN 2010: 91).

71 A Rishukyo kaidai has (Deshi kimyd, Tkz 4.110) has:

A SME, AR NEAE L ). AHERR2ERE 26, N Mg, AR E R
Mo ik FREREIT . TR O T M A b W M B ARV

Second, the analogy. The common vajra-jewel (diamond) is hard and can destroy [anything], but it
cannot itself be destroyed or altered. It is difficult to obtain or even to see, but it can make one
instantly wealthy and powerful. The inherent three mysteries are just the same: they are themselves
firm and immutable. [A vajra as a weapon] has the power to crush and bend anything. Just by finding
[a diamond] or acquiring one, one becomes unmatched in gravity and unequalled in wealth. Therefore,
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In the same way, the Tathagata’s wisdom of reality has many virtues. It can be buried in the
earth of ignorance and the afflictions for a long time, but it will never decay. Even if it is put into
the wrathful fires of the Avici hell, it does not evaporate and does not melt. It is difficult for
inferior ordinary beings to see it, even in 100,000 kalpas. One who realizes it becomes the king of
the triple world. [As a weapon] the horizontal and vertical’? wisdom-mace destroys the four

Maras,” is eternal and immutable, and sovereign and blissful.

TR ARTRAT — 280 A2 AR AR AGE M. RO TR AAT — Bl 30—
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Next, the word vajra according to the exoteric vehicle has 100 differences. This is because the
fifty bodhisattva stages’* each have both the wisdom that enters [samadhi] (the subject) and the
samadhi that is entered (the object), [making 100]. According to the secret vehicle (esoteric
Buddhism), from the vertical perspective vajra has 100 meanings. Again, each stage possesses that
which enters (the subject, or wisdom) and that which is entered (the object, or samadhi).
According to the horizontal meaning, there are 100 differences. Those on the fifty stages each

possess that which enters and that which is entered.

A Tl — Mo I 1A HEEECR TR TR Bl 22 il

Furthermore, there are 1,000 vajras. This is because each stage is divided into [a further] ten
bhiimis. Moreover, there are also inexpressible, inexpressible differences in the word vajra, as

numerous as the particles of dust [in the world].

HEAT A AR RN, ARREIVRIB AR AG = L&l it 4.77) =L RE A EIIE AT A
SHPERREMARAE —a —Feild. 2= ERmlemEEsIEH, Sl =gz 8, SRl
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Even though there are such inexpressible [numbers of] vajras, setting aside the shallow
[exoteric interpretation] and following the profound [esoteric interpretation], by gathering in the

branches to return to the root there are thirty-seven vajras (deities). Accordingly, these thirty-

the term for the common gemstone (the diamond) is borrowed to express this profound Dharma [as a
vajral.

72 The meaning is obscure. Yiikai explains in his Kongochogyo kaidai shd (Npz 32.64a) that “horizontal and vertical”
means there are “manifold implications, the shallow and simple (exoteric) and the profound and secret (esoteric)” (¥
VR ER # 7 BK), and goes on to say that the vertical meaning is that the “individual five wisdoms are different” (#5545
BIISE L), and the horizontal meaning is that “each of the fivefold wisdom possesses the other five wisdoms” (#5112
37 4#%32). However, it should be remembered that Kiikai is still discussing the exoteric meanings here, so this seems
somewhat out of place.

In his Kongochogyo kaidai mondai (zsz 7.52a) Yikai gives several other possibilities. First, that the samaya-form of
Aksobhya is a five-pointed vajra placed horizontally with a vertical five-pointed vajra above it. Second, that when the
practitioner holds a vajra at his chest, he holds it “neither horizontally nor vertically” (i.e. diagonally). Third, that a
single five-pointed vajra has various differentiated (vertical) meanings but is also universally identical (horizontal).
Fourth, that vertical and horizontal mean delusion and awakening. Kiikai writes in his Hannya-shingy6 hiken (txz 3.4,
DREeITLEIN 2011: §1.3.2) “The ‘five aggregates’ point to the realm of confusion shared by all beings (the horizontal), and
the phrase ‘buddhas of the past, present, and future’ reveals the awakened mind that is realized only by the buddhas
(the vertical),” (FLAEREFRIABE = R RHELY).

73 See the entries for four Maras (1071) and Mara (531) in BusweLL and Lopez 2014.

74 The fifty bodhisattva stages consist of the ten convictions (1-{3), ten abodes (1-{F), ten practices (+1T), ten
dedications (+#A]), and ten grounds (bhimi, ).
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seven can be [each] categorized by the vajra-wisdom that enters, the vajra-samadhi that is entered,
and the vajra Persons (deities) who realize, in total making 120 vajra names.” These thirty-seven
vajras (deities) are the pinnacles of vajra-wisdom, are foremost in vajra-samadhi, and are the kings
among vajra Persons. This siitra teaches these thirty-seven deities and their thirty-seven royal
samadhis. Therefore, it is named the Vajra-pinnacle. Pinnacle means the crown of the head,”

denoting that the actions of the Buddha are unsurpassable.

1t|:*+t*“‘+t"/t’ﬁfﬁ’ﬂ SR LAYz, W HRARGEA T HEE. RS RED
Ao BH=T—BHEL+ 8, AEEDE ﬁ?«}FﬁﬁFﬁTo IS .

From the point of view of a single mandala, this thirty-seven-fold wisdom and thirty-seven-fold
samadhi are called the leaders. From the point of view of the three-layered [Vajradhatu]
Mandala,”” the attendants [of the thirty-seven deities] number 1,057 deities.”® Each of these
possesses samadhi, wisdom, and a Person [as a deity]. Altogether, there are 3,171 deities. These
Persons and their wisdoms and samdadhis are all honored and venerated by the other methods™

(exoteric Buddhism), and for that reason they are all called deities.®

ViR ——B AR, % LR DY EIAE RAE R PTG A LR L
BRI R, 1A e

From the point of view of each mandala, all fully possess the four mandalas and the four
wisdom-seals, and have countless and limitless different vajras. How much more so would the
eighteen assemblies each possess the four [mandalas and seals] and thirty-seven [deities]? The

analogy of Indra’s Net® does not express it, and “ink made of the dust of the whole world”®

75 The reasoning for the number 120 is obscure. Yiikai comments in Kongochogyo kaidai sho (Npz 32.66a) that the
thirty-seven deities multiplied by the above three makes 111, and so “the fact of 120 vajras is difficult to understand”
B D).

In his Kongochogyo kaidai mondai (zsz 7.52a) Yikai says that this “has long been considered obscure” but suggests
several additional solutions. First, that the nine assemblies of the Vajradhatu Mandala be added to 111 to make al20.
Second, that the wisdoms, samadhis, and Persons each have these three, for an extra nine. Third, that 120 is a rounded
off number. Fourth, that each of the wisdoms, samadhis, and Persons have the three families of the Buddha, Lotus, and
Vajra, making an additional nine. Yiikai seems to prefer the first, although none seem particularly compelling.

The present translator suggests that might not the characters | (eleven) written of course vertically and in close
proximity have been misread as 11 (the single character form of twenty) at some point, and thereafter so transmitted?

76 Sekhara means both the crown or top of the head (as Kiikai indicates with JHTH) and a peak, pinnacle, or summit.
However, the corrupted Sanskrit title above had Vajrosnisa where Vajrasekhara would have been expected, and Kiikai is
probably explaining the word usnisa here. See note 67.

77 The Assembly of Perfecting a Buddha’s Body (%5 #) in the center of the nine-assembly Vajradhatu Mandala is
meant. The three layers are first the circle containing Vairocana, second the circle with the offering bodhisattvas and
the 1,000 Bhadrakalpa buddhas, and third the twenty gods. Another interpretation has the thirty-seven deities in the
first layer, the 1,000 Bhadrakalpa buddhas in the second, and the twenty gods in the third. See Kongochogyo kaidai sho
(NDZ 32.67D).

78 This number is the total of the thirty-seven deities, the 1,000 Bhadrakalpa buddhas, and the twenty gods. Yikai in
the Kongdchogyo kaidai shé (Npz 32.67b) points out that 1,057 is not just the number of attendants, but also includes the
thirty-seven deities who are the ones being attended, so this passage seems problematic (fiffA 35— EAZF ).

79 Yiikai in the Kongochogyo kaidai sho (Npz 32.68a) says that “what is meant by the ‘other methods’ is the exoteric
Buddhism taught by the historical Buddha ({E#47%MEA: B FlraR HAZ ).

8 “Honored” (FiT%) contains the character translated here as deity (%), hence the reasoning that since they are
honored they are known as deities.

81 See note 56.

82 This story appears in the Lotus Sitra, Chapter Seven (T 262:9.22a-b, see REEvVEs 2008: 179-180). A great
trichiliocosm is ground down to make ink. One drop of this ink as large as a speck of dust is dropped by a traveler in a
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cannot enumerate them. If not through the wisdom of the tathagatas and the power of samadhi of

the [bodhi]sattvas, who could ever hope to thoroughly [know] them all?

[11.9. The meanings of All the Tathdgatas in the title]
R seE B — s, ‘
Next, All the Tathagatas has two senses, the exoteric and the esoteric.

[ = Ul 4 DA, RIS 5 R BRI EDE S E AL R 2t |

The exoteric meaning is that all the buddhas in the ten directions and the three times are

called All the Tathagatas. In other words, each being cultivates the path of [seeing] things as they
really are. Going they attain perfect awakening, and coming they transform beings, and [so] are
called tathagatas.®®
ERIVEMA VIR, K—axz 4.78)YVFEEI T B S TLIBRIGENE 2 ARGE R 2 IRIR. 4
— Uk,

The esoteric meaning is that the buddhas of the fivefold wisdom are called All the Tathagatas.?*

This is because by gathering in all dharmas, the bodies of the five buddhas are perfected together.
These five buddhas are accordingly the essence of all buddhas, and the root of all dharmas. That is
why this is called All the Tathagatas.
ARG =M. —AREME, MR, MAEEHIIR ., RS, ARG, Je R
“o A, AR,

This fivefold wisdom has two distinctions. The first is the buddhas of the fivefold wisdom of
oneself. The second is the buddhas of the fivefold wisdom of others. The buddhas of the fivefold

wisdom of others are also of two [types]. The first is those who have already perfected

[awakening], and the second is those who have not yet perfected [awakening]. Those who have
already perfected [awakening] are also of two [types]. The first is those who first perfect their
own [awakening], and the second is those who first perfect [the awakening] of others.

H AR AERE T B S A B = G DS EAR R b D 8. PRl v VERE . T8 = 1L M
WEEE, WKT

The buddhas of the inherent awakening of oneself and others thus are naturally self-awakened,

and are originally in full possession of the three bodies and the four virtues,® and from the
beginningless beginning have completely perfected merits [as numerous as] the sands of the

Ganges. What is called the “inherent virtues [as numerous as] the sands of the Ganges”® [refers to]

thousand lands, who proceeds in that way until all the ink is exhausted. While usually referring to an inconceivably
long period of time, Kiikai seems to mean here an inconceivable number of deities.

8 The word tathdgata may be parsed as “thus-gone one” (tathd-gata, 417 and “thus-come one” (tathd-agata, 417K).

84 This is also the interpretation in the Liqu shi (T 1003:19.607a), which has, “all the tathagatas means, according to
the Yoga teachings (the Vajrasekhara), the five buddhas taught in them,” (— YA HERR IZCh 2 th).

8 The three bodies are the dharmakdya, sambhogakdya, and nirmanakdya; see the entry for trikdya in BusweLL and
LopEz 2014: 923. The four virtues of a buddha are permanence, bliss, self, and purity (A4%F%H); see the entry for
gunaparamitd in BusweLL and Lopez 2014: 337.

8 See also Hokkekyo kaidai (Jiien shokai, Tkz 4.179, 1H751'E2)){&), Dainichikyo kaidai (Hokai joshin, Tkz 4.8, N0 HEAE),
etc. This phrase may originally be a paraphrase of the Awakening of Faith, which has (HAKEDA 2006: 67), “the essential
nature of Mind, however, is motionless [i.e., undisturbed by ignorance]; therefore, it can be inferred that it must have
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the fivefold wisdom, thirty-sevenfold wisdom, and their attendants and so on as numerous as the

particles of dust [in the world]. That is why a siitra® says,

SEARE B S B A A e DUTURI P DU Rk B o TR B B B 1K = BRI F AT
REAS D B 7 A S MDD o Bl A VEFT B 88 <5 W =51/ R i Sy i
TTRAAEE WA SR\ B K Acflle B L Slas Dithe 25 50 TUEDE I Ze M BT
(AL 0. IR 27k e BRI PRI RE L. LARERA,

The Bhagavat, Vairocana Tathagata of the Vajradhatu, was [dwelling], through the
fourfold dharmakdya formed of the fivefold wisdom, in the Incorruptible Vajra
Luminous Mind-Palace of the inherently-existing Vajradhatu of the sovereign great
samaya, the self-awakened primordial great bodhicitta that is the full-moon of
Samantabhadra, with Vajrapani and the others of the sixteen great bodhisattvas
formed of his own-nature, along with the Four Gathering Goddess-servants, and the
Inner and Outer Offering Vajra Goddess-servants. [Each was self-dwelling in a vajra
moon-disc by the empowerment of their root vows, holding the root-signs of their
samadhis.®®] Because all were already of the subtle dharmakdya secret mind-ground
[transcending the ten bhimis and the vajras of body, speech, and mind, they®]
manifested, on each of their fivefold-wisdom-luminous vajras, 500,000 kotis of
subtle vajras that filled unobstructed space and the dharmadhatu. The [exoteric]
bodhisattvas on the bhiimis were unable to see them, and without exception did not

know them.

N Zo

Again it says,*

| KHEWIZE  BEEER O Ao 479 %

The Vajra-peak of Vairocana is subtle and abides in self-existence.

Its radiance is eternally all-illuminating, with indestructible and pure actions.

ERH M. MUE S8RV Wl a2 . SRl EVERBISR BRI E. el d
R MAFUE PSR ARBER. S AAGHE LB R R S, AR, R

BB R A ZE kb .,

What is called “the Vajra-peak of Vairocana” is the wisdom of the essence of the dharmadhatu

(dharmadhatu-svabhava-jiiana) of Vairocana. “Subtle and abides in self-existence” is the vajra own-

nature great mirror-like wisdom (adarsa-jfidna) of Aksobhya Buddha. “Its radiance is constantly

all-illuminating” is the virtue of own-awakening of the wisdom of equality (samata-jiana) of

Ratnasambhava in the south. “Pure” is the originally pure mind of the wisdom of subtle

contemplation (pratyaveksand-jfiana) of Amitayus Buddha. “Indestructible actions” means the

various pure and excellent qualities, outnumbering the sands of the Ganges,” (T 1666:32.579b, /UM &I 47 B IF D555
{FL)E 7%~ BY). This phrase appears in a number of Chinese commentaries.

87 Quoting the opening of the Jin’gangfeng louge yigie yujia yugqi jing (T 867:18.253¢-254a).

% Kiikai omits this sentence in the Jin’gangfeng louge yigie yujia yuqi jing: (T 867:18.254a, & LAAL I E (1401 H
AN = FE IR,

8 Kiikai omits this phrase in the Jin’gangfeng louge yiqie yujia yuqi jing (r 867:18.254a, i1 5 35 0 4 ).

% Quoting the Jin’gangfeng louge yiqie yujia yuqi jing (T 867:18.254a).
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unconditioned actor of the wisdom of perfected actions (krtyanusthana-jfiana) of Amoghasiddhi
Buddha.

HEFCEMI R =L Sy R . ABUETT AR AT R (7 IR ik 5 fi BE )
‘H'_j:’%—n‘o

These buddhas of the fivefold wisdom, or the buddhas of the thirty-seven-fold wisdom, and so
on up to limitless kotis of buddhas, do not recognize any cultivation and do not rely on any
corrective measures (i.e. exoteric forms of practice). They originally abide in the natural state of
buddhahood, fully possess the fourfold dharmakdaya, and are endowed with adornments [as

numerous as] the particles of dust [in the world] or the sands [of the Ganges].

SRS E. OS2 S EGFRG 2. WIPIRAS AR AN, S e AR S .

What we call the fourfold dharmakdya consists of the svabhavakaya, the sambhogakdyas, the
nirmanakdyas, and the nisyandakdyas. The fourfold dharmakdya is self-existing and self-awakened.

Therefore, it is called the buddha of the inherent awakening of those who have already perfected

[awakening].
AR YA AR, =8 —DMAR, ———DEOMAE. AR TEN— AR, # -8

AR ATUR. R ARTE R AR RS AR BAIPIARTE XA Tl R AA
PR E AT, e AT A,

This inherent awakening also has three different kinds. The first is the inherent awakening of
the gate of the one-mind of the three own-natures.”® Second, the inherent awakening of the gate
of suchness of the single one-mind.”? Third, the inherent awakening of the one-mind of the
nondual Mahayana.” The first, the inherent awakening of the one-mind gate of the three own-
natures has four subdivisions: the impure and pure inherent awakening, the pure inherent
awakening, the inherent awakening of the single dharmadhatu, and the inherent awakening of the
three own-natures. The inherent awakening of the gate of suchness also has two divisions: the
inherent awakening of pure suchness and the inherent awakening of impure and pure suchness. In

this way, inherent awakening is manifold and limitless.**

! See note 19.
92 See note 11.
% See note 17.
9 The Hokkekyo shaku (Tkz 4.205) has:
R RNEARE, RARSEE = LB\ T B MR IR L SRS 5 S .

Within the three mysteries of beings there are six kinds of inherent awakening. Each of these [kinds of]
inherent awakening possesses the thirty-seven-fold wisdom, or 108-fold [wisdom] and so on up to
buddha wisdom [as numerous as] the particles of dust [in the world], the fourfold dharmakaya, and the
forms [appearing in] the four mandalas.

A Hokkeky6 kaidai (Jiien shokai, Tkz 4.169) explains the term “subtle Dharma” (1%, saddharma) in the title of the Lotus
Stutra:

AR HANE R, — YA ik, AT ik, = DIRARRI k. U= ARSIk,
H— AR R, RN AR,

The words “subtle Dharma” also have six layers of meaning [ranging from] the shallow to the profound.
The first is the subtle Dharma of the impure and pure inherent awakening. The second is the subtle
Dharma of pure inherent awakening. The third is the subtle Dharma of the inherent awakening of the
single mind of the dharmadhatu. The fourth is the subtle Dharma of the inherent awakening of the
three own-natures. The fifth is the subtle Dharma of the inherent awakening of the single suchness. The
sixth is the subtle Dharma of non-dual inherent awakening.
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The inherent awakening revealed now in this sitra universally encompasses all the forms of
inherent awakening. It specifically reveals the inherent awakening of the nondual gate. The
intrinsically possessed dharmakdya is uncountable in number. Therefore, it is called all the
tathagatas. This tathdagata cannot be encompassed by any of the other gates. Moreover, this
nondual inherent awakening encompasses the buddhas [taught in] all other gates. Therefore, it is
called the pinnacle (usnisa, i.e. Sekhara). This is because the top of the head (usnisa) of the

Tathagata means that which is highest and supreme.

[I1.10. The meanings of Truth in the title]

>
i)
i}
i

i, REAL FOECITO, |

Next, in the word zhenshi (truth, IB%E) [in the Chinese title, the first character] zhen means

suchness (zhenru, IBM1), and [the second character] shi means true knowing (zhenzhi, #H1) or

redlity (shixiang, EHH).

BA M, —R¥HE, “AFHRE. EFHER, WHFHE. LT HRE. AEFHER, EfE
THRE. UETRE WRTHE, FRTHRE. Q00 RIS

fu

[Regarding the word suchness (zhenru), the first character meaning] truth (zhen) is of ten kinds:
first, the truth of the word root; second, the truth of the word intrinsic; third, the truth of the word
distant; fourth, the truth of the word self; fifth, the truth of the word essence; sixth, the truth of the
word nature; seventh, the truth of the word abide; eighth, the truth of the word eternal; ninth, the
truth of the word firm; and tenth, the truth of the word source. [The second character] suchness (ru)

also has [these] ten meanings, which I abbreviate to avoid complexity.

AR AR B MR E AN R T Rl R R B R R AR o el v v A P B el
IFEAE, T FEG RSB RER A, T RER R A B RE R, SRS S A
REFT —REE A BIREAE PIE E A, ARER R S — R,

[The character] truth (zhen) means true principle (zhenli, IE2), and [the character] suchness (ru)
means principle of suchness (ruli, WI#H). These [characters for] truth (zhen) and suchness (ru) each
have twenty meanings. The ten kinds of pure true principles correspond to the ten kinds of pure
intrinsics (4%). The ten kinds of pure principles of suchness correspond to the ten kinds of pure
awakening (). The ten kinds of impure and pure principles of suchness correspond to the ten
kinds of impure and pure intrinsics (4). The ten kinds of impure and pure principles of suchness
correspond to the ten kinds of pure awakening (#). What is now called suchness (zhenru)
universally encompasses the two kinds of suchness: the impure and pure, and the pure, and
separately reveal the suchness [taught in] our school, the esoteric. What is at the root can

encompass what is at the peripheral branches, so it encompasses both kinds.

FRIEARE . —AMEMEM. —OMEREH. VEREEEEE NN, S 4snSHEEER 5
P S BURE AR BRI S 200 — M E R E A,

True knowing (zhenzhi) and reality (shixiang) each have three different kinds: the true knowing
and reality of the gate of the three own-natures, the true knowing and reality of the gate of one-

mind, and the true knowing and reality of the perfect, perfect ocean of inherent virtues. What is
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now called true knowing and reality is the nondual gate of true knowing and reality, which

moreover universally encompasses the true knowing and reality of the gates of duality.*

SRS RRER . EAHEPTE. SCHAS 0. EHE O,

What is called true knowing is the knowledge that penetrates, and reality is the realm that is

penetrated. Furthermore, true knowing is the mystery of mind, and reality is the mystery of body.

RN, SRR, IERIEE M M. RIENFOE 2. — D ZFiginE. XIE——
DN i T MZ%ﬁﬁE

Next, knowledge is the realm, and the realm is knowledge. Furthermore, it is neither
knowledge nor a realm, yet is knowledge and a realm. Moreover, it is not the object of the nine
kinds of [ordinary] mental functions, but is nothing other than the object of the [tenth] single
one-mind.*® Furthermore, it is not the object of the single one-mind, but is nothing other than

what is realized by the nondual mind.

X ERITE Y R S RITE V) = g, E5RAEEGR 00 2 S, B PS8 5, %EE,
9 A A ABE B BAE R O] Ao

Next, all the tathagatas of the Vajra-pinnacle and all the samadhis of the Vajra-pinnacle are
without exception free of the falseness of useless conceptual proliferation and ideation. Because
one realizes the true principle of identity and immutability, it is called truth. Applying this to the

inherent awakening of the self and others, how to discern truth can be known by the previous.

[1I.11. The meaning of Encompassing the Mahdyana in the title]

KEWRFHIA — WIREH AT KATHAT. REHATRE . BRI T K. Pl —
B AT AR RS AT N =+ ARBBEAA K. BSEAERGRE R L. WA
ﬁo

Next, what is called Encompassing the Mahdyana has two [meanings]. The first is the Mahayana
that encompasses, and next is the Mahayana that is encompassed. The Mahayana that
encompasses is the root, essential, and nondual Mahayana. The Mahayana that is encompassed is
[the sixteen] doubled [to make] thirty-two.”” What is at the root can encompass what is at the
peripheral branches, so we say Encompassing the Mahdayana. Furthermore, the thirty-two [aspects
of] Mahayana each have roots and branches. Each of the root dharmas can encompass the branch

dharmas, so we say Encompassing the Mahayana.®®

% The duality of the gates of absolute reality or suchness (FE41["]) and of arising and ceasing (“£#M™) discussed in
the Awakening of Faith and Shi moheyan lun.

% See note 11.

% This refers to the sixteen gates of entering (1 /<& AI") and sixteen dharmas that are entered (+ /<At AAIL) of
the Shi moheyan Iun (T 1668:32.600a), for a total of thirty-two. The thirty-third gate is the nondual Mahayana (-~ &
fin.

% This section shows Kiikai’s parsing of the Chinese title of the Sarvatathdgatatattvasamgraha, see note 36.
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[I1.12. The meaning of Realization in the title]

BB NA =, OEMEES. KFEHMEES. RHBEE Y = MR,
U153k (e 4.82) D018 FEMFEEEE . FEMAR A JERT IR A #4538 S AN ) RAE FERKGE
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AL RE . PTRE B @ IR Z o

Redlization has two [meanings]. The first is natural realization (inherent awakening). The next
is conditioned realization (initiated awakening, i.e. through practice). Natural realization also [is
subdivided into] three: the two gates® and the original essence. This is because the buddha of
inherent awakening of these three gates naturally and spontaneously awakens directly to all
teachings and attains all merits. As to conditioned realization, [a being whose] inherent wisdom is
subject to conditions within the cycle of samsara will for a long time turn his back on the ultimate.
If [that being] encounters the inner perfuming and outer conditions'® he then becomes weary of

samsara and longs for nirvana. The sunlight of initiated awakening'™

illuminates the dark night of
ignorance (samsara). To thoroughly know the inherently existing treasury is to completely attain
the merits [already existing in] your own home. This is what we call realization. Although there
are limitless differences in the realization of the three gates, there is nothing other than [the pair]
natural and conditioned [realization]. The general and specific kinds of realization can be known

by the previous.

% This probably means the gates of absolute reality or suchness (E#1") and of arising and ceasing (‘Fi#I"])
discussed in the Awakening of Faith and Shi moheyan lun.

190 “Inper perfuming” (N %) means that the suchness inherent in beings “perfumes” the confused mind so that it
comes to detest the suffering of samsara and desire the peace of nirvana. “Outer conditions” (7}#%) are influences from
outside, such as receiving instruction, the protection of the Buddha, and so on. Both are necessary to realize awakening.
This section refers to the Awakening of Faith (HAKEDA 2006: 63):

It is like the case of wood: though it possesses a latent fire nature which is the primary cause of its
burning, it cannot be made to burn by itself unless men understand the situation and resort to means of
actualizing fire out of wood by kindling it. In the same way a man, though he is in possession of the
correct primary cause, Suchness with permeating force, cannot put an end to his defilements by himself
alone and enter nirvana unless he is provided with coordinating causes, i.e., his encounters with the
Buddhas, Bodhisattvas, or good spiritual friends. Even though coordinating causes from without may
be sufficiently provided, if the pure principle [i.e., Suchness] within is lacking in the force of
permeation, then a man cannot ultimately loathe the suffering of samsara and seek bliss in nirvana.
However, if both the primary and the coordinating causes are sufficiently provided, then because of his
possession of the force of permeation of Suchness from within and the compassionate protection of the
Buddhas and Bodhisattvas from without, he is able to develop a loathing for suffering, to believe that
nirvana is real, and to cultivate his capacity for goodness. (See T 1666:32.578c, A A2 KIE R,
N (e A BER. MR 2R, R H. MAIEKNEEZ . A AEEE M BE SRR A
ZFstke hiE A BT AR . E”lﬂ*f Mo AHEAINEZ o ﬁﬁmf$«i\22ﬁ£“77%o DN =
FE SR IAE, AN R . P AAEEZ . URRANE S AR, iR 20, 58
IAMERER. LUE mfrﬁw,ﬁ%&uﬁlu )

191 The term “initiated awakening” (A7) is awakening, or rather the realization of inherent awakening (A/#), that
is initiated and attained through cultivation. Like the firewood in the previous note, inherent awakening cannot be
actualized without a process leading towards the realization of that goal. That process is called initiated awakening.
The pair might also be expressed in translation as original (i.e. inherent or potential) awakening, and originated (i. e.
through cultivation) awakening. See DREITLEIN 2014a, note 16.
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[1I.13. The meaning of King of the Great Teachings in the title]

| K& E#. KE=H. K. MK, =ML

In the King of the Great Teachings there are three kinds of greatness: the greatness of essence, the
greatness of manifestations, and the greatness of functions.'**

FIHE R S PG, — M 8 SRR L 22 I NI AN RIS e RO I — T SN IR K. It iR
A MRe Wk,

In the first, the greatness of essence, there are another four. The first is the greatness of essence,
neither increasing nor decreasing, of the differences in the countless and limitless dharmas. The
second is the greatness of essence, neither increasing nor decreasing, of the sameness of the single
taste that is serene and unperturbed.'®® These two dharmas both have these two gates, thereby

making four [dharma gates].

|WkXE°*W%ﬁw%Wko:EEﬁW%WkoM:&XE:WkO&%EO

The greatness of manifestations also has four [kinds]. The first is the greatness of
manifestations of the virtues of the tathdagatagarbha. The second is the greatness of manifestations
of the virtues of the nature that is fully possessed. These two dharmas both possess these two gates,

thereby making four [dharma gates].

MARXPY, el O HEMER R R, —aed I EER RN K. A XB MK, 85
IEO

The greatness of functions also has four [kinds]. The first is the greatness of functions giving
rise to all mundane positive causes and effects. The second is the greatness of functions giving rise
to all transcendent positive causes and effects. These two dharmas both possess these two gates,
thereby making four [dharma gates].

B FERFEAS BPUREA T =Ko - IR R P A FEAI R = R38. Ag PR
RES —UIZGk. MUHRZ . MRZAS R vz 4.83) AT A (EMA 2 T

Counting the meanings of the three greatnesses, each has a further four greatnesses, making a
total of twelve greatnesses. These twelve greatnesses all belong to the Dharma gate of arising and
ceasing (samsara). The gate of suchness also has the meanings of the three greatnesses. The
meanings of great in these two gates includes all teachings. Therefore, [the title of the sitra] has
the [words] Great Teachings. These great teachings are, in each of their gates, fully sovereign, and

so they are named kings.

[II.14. The meaning of Encompassing the King of the Great Teachings in the title]

X R R T BRE R AT —hlle HAEFTI. AEMRZCE B IS, i R L
B OMIARE IS, MRS AR L ST e, TRAEEFEZR,

Furthermore, [in the title] the earlier word encompassing can be shifted to come before the
words King of the Great Teachings. [The resulting phrase,] Encompassing the King of the Great
Teachings has two distinctions, that of subject and of object. The king of the great teachings that

102 See note 19.

193 These paired names and those in the two following paragraphs are based on the Shi moheyan lun (T
1668:32.600Db).
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encompasses is this sitra. The king of the great teachings that is encompassed is the king of the
teachings of the two Mahayana gates.!® Accordingly, this is the Mahayana king of teachings, or
the king of the single-vehicle sitras, taught by the Nirmanakaya (Sakyamuni). King means a

sovereign ruler.

‘M&ﬁ%%%ﬁ%%oiz%ﬁﬁ¢&o%WMﬁmiﬁﬁﬁﬁiﬁﬁfﬁoﬁﬁéﬁﬁio

Why is there this difference of encompasser and encompassed? It is because the word king can

be applied to both greater and lesser [kings]. For example, there are the four kinds of cakravartin
105

kings'® and the many lesser kings [who hold fealty to them]. These are all called kings, but

nevertheless there are differences [among them] of high and low.
MR TEERR . EEAERECTE AR — V(L G . E8 A& IR W, ek 5P
HEBFTHEMZECS. MR A RGNS A 3 W THIR EZOM AR EF iR E < Frif. 1%
DR EE.

It is just the same with the King of the Teachings. The King of the Teachings preached by the

Dharmakaya encompasses the “king of the teachings” of all the teachings taught by the
Nirmanakaya (Sakyamuni). What is preached by the Dharmakaya is this sitra. The king of the
teachings preached by the Nirmanakaya is what we call exoteric Buddhism. Although we say that
our [esoteric] vehicle is called the king, and moreover it is the teachings of the supreme
Usnisacakra King, the self-awakened dharmakdya, in just the same way [as mentioned above] it
encompasses the teachings of the cakravartin kings including the many lesser kings. Therefore,
[this siitra] is titled Encompassing the King of the Great Teachings.
AHVEK AT WA e AR B AP o AR AL,

According to the vertical [interpretation emphasizing] a succession [of levels], there are

differences in shallowness or profundity such as these. According to the horizontal [interpretation

emphasizing] identity, all are the same, equal, and one, and ultimately there is no disorder.

|X*4@H%Eﬁo%@4W%$&§%I%O%I%ﬁﬁo |
Furthermore, each of the siitras can each be either the “master” (of central importance) or the

“follower” (of peripheral importance) [relative to the others]. If one gate [taught in a siitra] is
taken up as the “master,” then it may be called a king. This is because taking up [any one siitra as]
the “master” means that it encompasses [the others] as “followers.”

| BRI BR IR PR, BT i a 4.80 BE P S |
106

Again, from the point of view of the meanings of the letter-gates,'® none is higher or lower,
nor is any of them the more shallow or profound. All are the dharma-wisdom-seals (dharma-

jianamudras) of the dharma-mandala, and are equal and nondual.

104 See note 99.

1% The wheel-turning monarchs symbolized by gold (1 T), silver (#4ii 1), copper (#ifii T), and iron wheels (8
i ).

106 Letter-gates, all contain letter a, dharma-wisdom-seals (dharma-jianamudras)
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[1I.15. The meaning of Siitra in the title]

‘ﬁ%g$%ﬁﬁ%0%wuﬁgﬁﬁﬁxﬁow&%uﬁﬁgkﬁﬁxﬁﬁiﬁo

Satra has the meanings of piercing and lacing [together like an Indian-style book],

107 and of

gathering and holding together.®® For example, it is like stringing together flowers [to make a
garland], without any disorder or loss. In the same way, the string of the teachings [a siitra] can
string together the flowers of men and gods, without any disorder or the loss of any [beings] to

the three [undesirable] destinies.!®

SN DAKS K BE B T 10 RO v S i B e B W2 B EAE RS (T M. MRBGE R 2 4 G Sl
Ho HBoE —UIRESS. Mt
Again, [in the mundane sense] the warp threads

110 gather and hold together the woof threads

to create damask, gauze, brocade, and figured cloth to adorn the bodies of men and women. In
the same way, [the Buddha’s] words of truth form the warp (siitra), and the teachings of skillful
means form the woof. These are woven together to create the damask, gauze, brocade, and
figured cloth that is the Dharmadhatu Mandala, which adorns the everywhere-pervading bodies of
samadhi and wisdom. Therefore, this is called a siitra.
%25%%@%%%%%E%EkoW%U&%W%&@%ﬁm%ﬁﬁW@@Z%ﬁﬁ%@@&ﬁ
UNLEED

Again, [as a mundane comparison] threads can be knotted together to make a net that can be

used to trap birds and fish so to nurture the four great elements (the physical body). Likewise, the
threads of the dharma-wisdom-seals (dharma-jianamudras) of the net of the exoteric and esoteric
teachings can be knotted together to trap the birds and fish of ignorance and the afflictions, so to

nurture the [inherent] fourfold dharmakdya in the same way.

[I1.16. The words of the title explained as a letter-wheel, etc.]

[11.16.1. The letter-wheel in normal sequence]

BERAINEARERE S . B MIER i T, SIS,

Next, to interpret [the words of the title] in the normal sequence, vajra is supreme, so it is the

pinnacle. The Vajra-pinnacle (Vajrasekhara) is immeasurable, so it is the All.

| UV RIS S A EEER A A |
All vajras without exception realize the principle of reality as-it-is, and so are Tathagatas.

197 An Indian-style siitra book is meant. Besides being a sacred text, sitra in Sanskrit also means a string or cord, or
“that which, like a thread, runs through or holds together everything” (Monier-Williams).

1% The Buddhabhiimisiitra-Sastra (T 1530:26.291b) says, “That which pierces and gathers together is called a siitra.
This is because, by the Buddha’ teachings, [a stitra] passes through and holds together the meanings that should be
taught and the beings who should be liberated,” (A E{AEREN A oS, LABIR B 2k HE.  FTIERZE T EAEE). In several
of his Dainichiky6 kaidai (Txz 4.9, 21, 46, 62) Kikai writes, “Siitra means [a book] pierced and laced [together with a
cord so that the pages] do not scatter,” (¥$EH LKL ). (Hokai joshin, Tkz 4.14, DREITLEIN 2014a: §I11.3.7; Shujo
kyomei, Tkz 4.21, DREITLEIN 2014b: §IV.6).

199 These are rebirths in hell, as a hungry ghost, or as an animal. See the entries for three baleful destinies (1066) and
durgati (274) in BusweLL and Lopez 2014.

110 In Chinese #§, which translates siitra, also means the warp of a fabric.
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P e |
The tathagatas, the thus-knowing ones, are all freed from all falseness, and so that is Truth.

| bR B A TR |
The tathagatas are truthful, and so Encompass the Mahdyana.

| AR TRAILE A |
Because they encompass the Mahayana, [the title of this siitra] is the Realization of great bodhi.

| BRI \
Because [this stitra] is the realization of great bodhi, it preaches the Teachings of Mahdyana.

| e A RBGH L £ |
Because it preaches the teachings of Mahayana, it is the King of all dharmas.

e R |

Because it is the king of all dharmas, it forms the warp and woof of all dharmas.

[ e IR B A |
Therefore, this [sitra] is named The Vajra-pinnacle (Vajrasekhara) [of the Truth of All the

Tathdgatas Encompassing the Mahdyana Realization, the Siitra of the Great] King of the Teachings.

[II.16.2. The letter-wheel in reversed sequence]

| AR . S RER e .85 — LI B2 T |

To interpret [the words of the title] in a reversed sequence, because this siitra arranges all the

threads it is called the king of stitras.

[ it EREE A%, |
Because it is called the king of stitras, [this siitra] is thus the Great [King of] Teachings.

| KBHB I R, |
Because it is Great [King of] Teachings, it is the Realization of great bodhi.

ERl G e A \
Because it is the Realization of great bodhi, it is the truth that can Encompass the Mahdyana.

S T Teir |

Because it is the truth that can Encompass the Mahdyana, it is named the Tathagatas.

| AR — Y |

Because the tathagatas are numberless, it is named the All.

| —Usnsi b A TH, |

Because All the Tathdgatas are the supreme Persons, it is named the pinnacle.

[ #1000 A B PSR S NS Wi R D, A% 22 |

Because the Buddha-pinnacle wheel-turning kings (buddhosnisa-cakravartin) destroy the four

Maras [this sitra] is victorious, indomitable, constant, indestructible, firm, and changeless.

Therefore, it is named Vajra.
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W A SO e R EFERE 2. FABRA E A R RS RSuEH,

In this way, the words and phrases of the title are thus [like] a letter-wheel for revolving a
dharani.'"* These interpretations are interrelated and produce each other [in sequence], and have

uncountable and limitless meanings. Fearing this might become tedious, I shall stop here.

[II.17. Various other categories for analyzing the words of the title]

SRR GO PSR, AEamEEt. M. |

Next, there are commentaries [on the title words] according to the six Sanskrit compounds
(satsamasa),’? the meanings of the six marks,'® the four siddhantas (accomplishments),'** the
three [Sanskrit] genders (trilinga),'”®> and so on. These too have uncountable and limitless

meanings. As [this explanation] will be lengthy, I will comment no further.

[I1.18. The words of the title explained according to the five buddhas]

BERFIBERES . BMITERH sk, KH @M% M.

Next, to interpret [the words of the title] according to the [Five] Buddhas, Vajra-pinnacle is the
secret name of Lord Mahavairocana. This is because it is the Vajra-peak® of Mahavairocana. Peak

means pinnacle.

" Kiikai intends that the words of the title may be understood to be like the Sanskrit letters of a mantra arranged
around the periphery of a moon-disc positioned in the heart, with the relationships between the meanings of each letter
(in the case of a mantra or dharani), or in this case of each word in the title, examined in a forward (clockwise on the
moon-disc) and reverse (counterclockwise) sequence, one after the other. For an explanation of “revolving a dharani
letter wheel” (EFEX#/ET i) see TAKAGI and DREITLEIN 2010: 148-155. In his Hokkekyé shaku Kikai describes sixteen
methods for revolving a dharani letter-wheel, (Tkz 4.201), the last two of which are used here.

B RS T R < W TH 2 s 1 2 A T e PE R JE iy FD = Rt . B —UIRE HLA 05,
AN, A, MK TRibe TH, TH. —THE%. BTE—. —TRZ. 2T, —THE. &
T —F M. BT NAREE, e,

Second, the esoteric [interpretation of the Lotus Sitra]. According to the ocean-seal samadhi of
revolving a dharani letter-wheel in the esoteric dharma-mandala of the Mahavairocanabhisambodhi-siitra
King and the Vajrasekhara King of Teachings, there are sixteen gates [in eight pairs] used to interpret
any of the siitras. They are: (1) counteracting delusions and (2) revealing excellent qualities, (3) the
shallow and simple and (4) the profound and secret, (5) the superficial meanings of letters and (6) the
profound meanings of letters, (7) one letter encompassing many [letters] and (8) many [letters]
returning to one letter, (9) one letter interpreting many [letters] and (10) many [letters] interpreting
one letter, (11) one letter establishing many [letters] and (12) many [letters] establishing one letter,
(13) one letter refuting many [letters] and (14) many [letters] refuting one letter, and (15) clockwise
revolving and (16) counterclockwise revolving [of the letter-wheel].

112 The six Sanskrit compounds (X% F#) Kikai discusses in Sho-ji-jisso gi (Tkz 3.36-37, TAkAGI and DREITLEIN 2010:
86-89). In his Kongo-hannya-haramitsu-kyo kaidai Kiikai used the six compounds to give fuller interpretation of the
words of the title of the Diamond Siitra (Tkz 4.265).

113 The six marks (/~4H) are a Kegon teaching: the marks of totality (#4H) and particularity (3!|#), sameness ([Fl4)
and difference (54H), and becoming (J5fH) and decaying (3#4H). These appear in the Avatamsaka (e.g. T 279:10.181c,
etc.). This appears in more detail in the Kongo-hannya-haramitsu-kyé6 kaidai (Tkz 4.267).

114 The four modes of the Buddha’s preaching. They are the accomplishment of mundane or ordinary preaching (it
Y, the accomplishment of preaching adjusted to individuals (#-%-5% A7), the accomplishment of preaching as
a curative for mental afflictions (¥1717&4#), and the accomplishment of preaching the supreme truth (55—2%7#). This
is also discussed in some detail in the Kongo-hannya-haramitsu-kyo kaidai (Txz 4.267).

115 The three grammatical genders of Sanskrit (triliiga), masculine (pumliniga), feminine (striliiga), and neuter
(napumsakalinga).

116 Kiikai here uses jin’gangfeng (4:M%%), possibly from the title of the Jin’gangfeng louge yiqie yujia yuqi jing (T 867)
but known from other texts, instead of the more common jin’gangding (4:M|18). While both terms should be understood
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[ OB b e FIRRRIEY, % B4 VR MBI, |
All the Tathagatas is the secret name of Aksobhya Buddha. This is because Aksobhya is

Samantabhadra, and Samantabhadra is the name for the buddhas pervading all places.

TS PSR . SN TR IR I 5 e |
Truth is the Buddha of the wisdom of equality (Ratnasambhava Buddha). This is because the

true Dharma of suchness is incompatible with differences and abandons distinctions, and is
identical, the same, and not-two.

[ AT E N 0. PR |
Encompassing the Mahdyana is Amitayus Buddha, because Mahayana is the Dharma family [he

represents].

| BB B A, RERIE L Pl 4 80 o P 3K |
Realization, [the Sitra of the] Great [King of the] Teachings is Amoghasiddhi Buddha. This is

because he realizes the truth of perfect peace (nirvana), while also revealing the activities of a
wrathful deity.

Fralffh. RS INZ o WRERES ATER. AREGER FUb — BEA N A% R
The word King applies equally to all five buddhas. The five buddhas together are the kings of

the five great elements. This is because they have attained sovereignty over all dharmas. Because
this siitra teaches the samadhis of the five buddhas, the names of these Persons are implied in the

title.

[I1.19. The words of the title explained according to the three mysteries]

BERFIESTIRES . 5 BB EI =52, GENIIbES. SHmNNERETS. SEU S, —mEE
TS BRI FTE. = UL,

Next, to interpret [the words of the title] according to the gate of cultivation, what is called

Vajra is the three mysteries of the Dharmakaya Buddha. The mystery of body is the Buddha family,
the mystery of speech is the Lotus family, and the mystery of mind is the vajra family. These three
families all possess the full accumulation of merits, and thus are the jewel family. The three
mysteries fully possess action and transformative activities, and so are the karma family.

ESAITE TG 3, B G rHE. T3R0S S B AREEF . OB AH B A0 A # A
ME. BEFEREOLE LK. DIBERBANIE. — i R AR, BRSOk A o

A practitioner of esoteric Buddhism makes mudras with his hands: this is the action (karma) of

body. This is integration with the mystery of body of the Tathagata. With his mouth he repeats
mantras, and this is integration with the mystery of speech of the Tathagata. In his mind he
visualizes reality, and this is integration with the mystery of mind of the Tathagata. Preparing
various offerings and offering them to the deities is thus integration with the jewel family.
Engaging in the activities of the three mysteries with perseverance and without negligence is

integration with the gate of great perseverance of the karma family.

as Chinese translations of Vajrasekhara, <M%< has been translated as “vajra-peak” and &MITH as “vajra-pinnacle”
throughout to avert confusion.
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ARG LIIRNTE, BT =k EEEE L. R IR SRR L. MREETZ
JED

If a good man or woman, a person belonging to the fourfold assembly (of monks, nuns, laymen,

and laywomen), and so on were to cultivate this Dharma gate of the three mysteries, then they
would transcend the paramitas to become the most honored and supreme among those of the two
vehicles and the bodhisattvas on the gradual path of the six paramitas (the exoteric paths).
Therefore, these activities [of the three mysteries] are the pinnacle.

—UnARE . LR B S E R EERGE Y, s U, SRR E R G E IR,

Next, All the Tathagatas fully possesses the thirty-seven deities, and deities as numerous as the

%

particles of dust [in the world]. Therefore, [the title] has All the Tathagatas. Accordingly,
Tathagatas reveals the mystery of body and the Buddha family.

EEAAAGER . BEEUEES. o 487)E 5 HEMERE, W= -UEHEE. B Y5~

o

=

Truth is the mystery of speech of the tathdgatas. Words of truth then are mantras. These
mantras are limitless in number. Therefore, [we might] say All the Words of Truth. This [term is
made] by applying the word all from the previous phrase to the following one.

| BEATEH . B AT AN, o, |

Encompassing the Mahdyana means that by encompassing in one’s thoughts the truth of the

Mahayana one becomes integrated with reality. This is then the mystery of mind.

RPEBBGE R s B . |

The mystery of mind of the practitioner integrates with the subtle contemplation of the main

DAY

n
51

>N

deity. This is then direct awakening and great bodhi. Therefore, this is called Realization.

| S AR BOSAL E MAARBER, |
This Dharma teaching of the three mysteries within the mantra-gate is the king of all teachings.
Therefore, [the title] has Sitra of the Great King of the Teachings.

[11.20. The words of the title explained according to the four wisdom-seals]

BRI H 7 FEEASHEE IRt . IASATaRAHPI BIFL,
Next, regarding the words of the title, an interpretation [made by] gathering in all the

meanings of the passages in the sitra [shows that] this sitra teaches nothing other than the four

wisdom-seals.

SRR FI S8 A7) rh Bl o

The passages explaining the maha-wisdom-seals (mahda-jianamudra) are all gathered into the

word Tathdgatas.
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The passages explaining the samaya-wisdom-seals (samaya-jiianamudra) are all gathered into

the word Vajra. This is because a vajra is a samaya-form. Furthermore, this is because all the

samaya-forms can, in the same way, be called vajras as a general term.'”

R R ) ST 4 LT M PR 7 P e |

The passages explaining the dharma-wisdom-seals (dharma-jianamudra) are all gathered into

the words Truth and Mahdyana.
PRI IFN SC B K BCE A |

The passages explaining the karma-wisdom-seals (karma-jianamudra) are all gathered into the

words Great King of the Teachings.

[11.21. The four chapters of the Sarvatathdgatatattvasamgraha]

| i |
This sitra (the Sarvatathagatatattvasamgraha)
| PR RIS 4R = = 2R R Y 4 U iR |

has four great chapters. The first is named the Vajradhatu (Vajra-realm). The second

is named Trailokyavijaya (Victory over the Triple World). The third is named
Sakalajagadvinaya (Universal Subjugation). The fourth is called Sarvarthasiddhi (All
Aims Accomplished).!'®
| =B %) — 5 b Eit. pusl |
These three fascicles [of the siitra translated by Amoghavajra (T 865)] are translated from the

first chapter alone.' The four chapters

KPURE, AR AN 225 5. ATl SRR 2 25 3 e 4.8 MURDEEABIESZ &
DI B B, TS, lEAD. —EERD. ZREMho. e E.
b S B, MR TR E

reveal the four wisdom-seals. In the first chapter there are six mandalas.'®® The

[first] is called the Vajradhatu Maha-mandala, which altogether teaches how
Vairocana Buddha as a sambhogakdya realized perfect awakening through the five-

stage meditation. '* The five stages are first, penetrating bodhicitta; second,

7 In his Kongo-hannya-haramitsu-kyé kaidai Kiukai writes, “The Jewel, Lotus, and other families can also be
generally known by the word vajra, because each possesses the meanings of firmness and indestructibility,” (Tkz 4.264,
7B S 44 WS R RN ).

118 This and the following quote the Shibahui zhigui (T 869:18.284c-285a).

119 The three fascicles of Amoghavajra’s 753 translation of the Sarvatathagatatattvasamgraha (T 865) are a partial
translation of this first chapter. A full translation of the this text was not available in Chinese until Danapala’s complete

translation of 1015 in thirty fascicles (T 882), which due to its lateness had only a minimal effect on Japanese esoteric
Buddhism. See note 38.

120 These six mandalas correspond to the six sections in the center and the left side of the nine-assembly mandala
(kue-mandara, L€' %§#) of the Vajradhatu used in Japan.

121 A meditation sequence in five stages to realize buddhahood (7Lt &, lit. “five aspects of perfecting the body”
[of a buddhal, Skt. paricakarabhisambodhi-krama) central to many Vajrasekhara sadhanas. See also TAKAGI and DREITLEIN
2010: 362.
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cultivating bodhicitta; third, perfecting the vajra-mind; fourth, attaining the vajra-
body; and fifth, the body of a buddha is perfected. These are the full realization of
the fivefold wisdom.!?
FoHEHEIE 2 AR =L, IR R .. BERAS AR ED. BB T
SZPUFRRR A PUFEE

The second [mandala] explained is the Dharani Mandala'*® with thirty-seven

[deities]. The daryas of this assembly all abide in a paramita-form.'?* This explains in

detail the rituals steps for [having disciples] enter the mandala, [how to] provide

disciples with the four kinds of eyes, and explains the four methods.'?®

=SR2 AR E = . AR ESEI R ES . B A DA
Hlle T O OPRT D ETE, SRR = B, (EPUiFRE RS it 5 &
—fiRf

The third [mandala] explained is the Subtle-vajra Mandala,'* also with thirty-

seven [deities]. The aryas of this assembly are depicted within vajras, each forming
a samdadhi-mudrd. This explains in detail the rites for [having disciples] enter the
mandala, and [how to] make the minds of disciples fit [to receive the practice, how
to] make their minds pliant, and [how to] make their minds unrestricted. It explains

the subtle (sitksma) vajra-samadhi, the cultivation of the four dhyanas,'® the

128 129

cultivation of the four immeasurables,'*® and the three gates of liberation.

122 The text from “the five stages are first” to the end of the above paragraph is given interlinearly in the Taisho
edition. Between this quote and Kiikai’s next quote the Shibahui zhigui (T 869:18.284c) has:

B LA I = B R A — - R 2 A RR SR 2B Tl s %

After attaining buddhahood, [Vairocana] directly generated the thirty-seven wisdoms through vajra-
samadhi. He explained in detail the rites of the mandalas, and [how to] provide disciples with the
method for rapidly realizing the bodhisattva bhiimis and the stage of the buddhas.

123 This mandala corresponds to the Samaya Assembly (=WKHFE) of the nine-assembly Vajradhatu Mandala and is a
samaya-mandala. For further details see GIEBEL (1995: 132-134).

124 A paramitd-form is a female form, with each deity holding its samaya-sign. Kiikai explains the paramita form as
meaning the appearance of having entered deep meditation in his Kongo-hannya-haramitsu-kyo kaidai (Txz 4.264):
EATEM Y S H RIS o SRR T RIS SR s i e .
The deities of the Dharma gate of the 10,000 actions each has a samaya-form, because each holds its
sign while abiding in a paramita-form. A paramita-form simply is the mark of having entered samadhi.

125 Instead of “explains the four methods” (FRPUFEE) the Shibahui zhigui (T 869:18.284c) has “explains the rites of
subjugating, summoning, destroying, pacifying, and so on” (87 PR E K@), The four kinds of eyes
correspond to these four kinds of esoteric practice. Yukai in the Kongochdgyo kaidai shé (Npz 32.112a) gives the four
kinds of eyes as joyful eyes (#(#HR) corresponding to subjugating (vasikarana), blazing eyes (f#%IK) corresponding to
summoning (akarsana), wrathful eyes (AR corresponding to destroying (abhicaraka), and benevolent eyes (F2lIR)
corresponding to pacifying (Santika). HoriucH1 (§8365-370) gives the Sanskrit for these four eyes as vajra-drsti, dipta-
drsti, krodha-drsti, and maitri-drsti.

126 This corresponds to the Subtle Assembly (&) of the nine-assembly Vajradhatu Mandala and is a dharma-
mandala. Giebel reconstructs this as *Sitksma-vajra-mandala, for further details see GIEBEL (1995: 135-136).
127 See the entries for four absorptions (1068) and dhyana (256-257) in BusweLL and LopEz 2014.

128 The four immeasurable mental states are goodwill (maitri), compassion (karund), sympathetic joy (muditd), and
equanimity (upeksa). See the entries for four boundless states/immeasurables (1069), apramana (59), and brahmavihara
(143) in BusweLL and LopEz 2014.

129 The three gates of liberation are emptiness ($inyatd), signlessness (animitta), and wishlessness (apranihita). See
the entries for vimoksamukha (972-973) and three gates to deliverance (1067) in BusweLL and Lopez 2014.
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SEVUER— U AL SR S 5 R B = e I IR R A A S ., %
IR R e WAVt 5 26
The fourth [mandala] explained is the Karma Mandala of Vast Offerings to All the

Tathagatas,'*

also with thirty-seven [deities]. In this, the aryas of this assembly
each hold their root signs (samaya-signs) and abide in making offerings. This
explains in detail the rites for [having disciples] enter the mandala. It discusses
[how to provide disciples with'®] the method for making the sixteen great

offerings.'*?

GRS e P 4 e BUA D 4 R |

Fifth, the method of the four-seal mandala (caturmudra-mandala)'®® is explained.

The disciples are provided with the four methods of rapid accomplishment.!**

FRM 2R, ARAHESKEMEREE - CUMREE =, TiRASERE
e BlER T2 AT (rrz 4.89) 5 AN = R,
The sixth [mandala] explained is the single-seal mandala (ekamudra-mandala).'®

One who holds the mantras of Mahavairocana or Vajrasattva will possess the
seventeen deities, or will completely possess the thirteen [deities].'*® This also
explains the rites for [having disciples] enter the mandala, the giving of preliminary
practices to disciples, and [how to have them] persevere in the cultivation of the
samadhi of the main deity.

55 B R PR AR PRI DRI T R THR RS

The second chapter is the Trailokyavijaya Assembly, and explains ten mandalas. The methods

of Mahosnisa, Tejorasyusnisa, and Ekaksarosnisacakra, and so on are explained in this chapter.'®

130 This corresponds to the Offering Assembly (f/i#%5 ) of the nine-assembly Vajradhatu Mandala and is a karma-
mandala. Giebel reconstructs this as *Sarva-tathagata-piija- [vidhi]-vistara-karma-mandala, for further details see GIEBEL
(1995: 136-137).

131 Reading H. as f595 1 according to the Taisho edition.

132 The Taisho edition of the Shibahui zhigui (T 869:18.285a) adds here, “and teaches the methods of the four kinds
of secret offering,” GRPUFIRIZE (L 157K).

133 This corresponds to the Four-seal Assembly (PUE[IEI) of the nine-assembly Vajradhatu Mandala. For further
details see GIEBEL (1995: 137-138).

134 The Shibahui zhigui (T 869:18.285a) continues, “Through this mandala seek for the accomplishment of the siddhis.
Regarding the siddhis sought in the previous four mandalas, seek their accomplishment before this image,” (Lt & 255
SRR 1 P9 AP AR RS, PRI AR B,

135 This corresponds to the Single-seal Assembly (—FE[If) of the nine-assembly Vajradhatu Mandala. For further
details see GIEBEL (1995: 139-140).

136 According to Yiikai in the Kongochogyo kaidai shé (Npz 32.114b), the seventeen deities are Mahavairocana, the
Four Buddhas, the Eight Offering Goddesses, and the Four Gathering Bodhisattvas. In the case of Vajrasattva the
seventeen are the deities of the Path to Truth Assembly (BE#i€r) of the nine-assembly mandala to the immediate right of
the Single-seal Assembly, consisting of Vajrasattva, the four bodhisattvas Desire, Touch, Attachment, and Pride, the
Eight Offering Goddesses, and the Four Gathering Bodhisattvas. The thirteen deities are either Mahavairocana or
Vajrasattva, and the Eight Offering Goddesses, and the Four Gathering Bodhisattvas. Yiikai points out that the Single-
seal Assembly shows Mahavairocana alone, and the mention of the other deities here is seems problematic (— EA#),
but that the one deity that is manifested possesses all his attendants of the five families (/% F %8 & Al 2 2).

137 The explanation of the seventh mandala in the second chapter in the Shibahui zhigui (T 869:18.285b) has, “The
mantras and mudrds of Mahosnisa and Tejorasyusnisa are explained here, which may also be applied to the method of

Ekaksarosnisacakra,” (Lt H SR B TE ROCIR OB THIE 5 K 220050 — - TH# ).
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IR BN S T, P SR R A (i |

The third great chapter is [called] Sakalajagadvinaya, and explains six mandalas. The methods

of Avalokite$vara of the Lotus family are explained in this chapter.'*®

09— I B R A RS . S R A

The fourth great chapter is [called] Sarvarthasiddhi, and explains six mandalas. The methods of

Akasagarbha of the jewel family are explained in this chapter.

[I1.22. The title explained with the Sanskrit letter va]

BRI ARES . N FME =%, =g FHBELFMUEEA S . XFREA
AHFM YIS A n O i - TR

Next, to interpret [the words of the title] according to the Sanskrit words, the first letter va [in
Vajra] has two kinds of meanings. The first is the superficial meaning of the letter, and the second
is the profound meaning of the letter.”*® The superficial meaning of the gate of the letter va is that
all dharmas have words and speech (vac). Furthermore, the profound meaning of the letter [va] is
that because one enters the gate of the letter a [of the nonarising of all dharmas,] all language is
ungraspable.'*® Furthermore, [because the letter va is the first letter of Vajrasekhara] it is the

sound of the highest vehicle.

e T8 AN BRETA. DEATH. SEEF 5. +BELL
AQTITXTE L

From this one letter, twelve sounds and letters are generated.'”! From the twelve, 108 and so

on up to 1,000 names (sounds) are generated. At the beginning of the kalpa there were 1,000

138 Kiikai mentions these six mandalas in his Hokkekyo shaku (Tkz 4.208).

1% The superficial meanings (“7“#f]) and profound meanings (7°#%) of Sanskrit letters are discussed by Kiikai at
length in his Unji gi (TAKAGI and DREITLEIN 2010: 128-197, also 382-383).

140 Kiikai often repeats his idea that the profound meaning (7#%) of a given Sanskrit letter is made with the addition
of the meaning of the letter a, meaning fundamental nonarising (adyanutpada). For example, in his Hokkekyo shaku (Tkz
4.202) he writes of the letter sa:

PIHTH e TATER. TS —URKEER. 73R8 —UERE AR FMEER e,
The first letter sa has two meanings: the superficial meaning of the letter and the profound meaning of
the letter. The superficial meaning of the letter is the truth (satya) of all dharmas. The profound
meaning is that all dharmas enter into the letter a, and thus [their] truth is ungraspable.

This is probably based on such texts as the Mahavairocanabhisambodhi-siitra (T 848:18.10a), which gives an abbreviated
list of the fifty letters beginning with: (see also the full list of letters in TAkAGI and DREITLEIN 2010: 292-299)

AP —URE AR WP — UK 30 R P —UIEEE S R 2 AN vl i, k- FM—1)

AR UAT AR

The gate of the letter a is the fundamental nonarising of all dharmas, therefore the gate of the letter ka

is that all dharmas are free from action (karya), therefore the gate of the letter kha is that all dharmas

are identical with unobstructed space (khasama) and ungraspable, therefore the gate of the letter ga is

that the movement (gati) of all dharmas is ungraspable, therefore ... (continues with the rest of the

letters)

141 These are the twelve vowels of Sanskrit. In the Hokkekyd shaku (Tkz 4.202) Kiikai writes of the letter sa, “This
single letter [sa] has twelve vowel transformations” (Itt—75 -+ i%i&), which are: sa, sa, si, si, su, sil, se, sai, o, sa,
sam, and sah. In Bonyji shittan jimo narabi ni shakugi (Tkz 5.111, TakAGI and DREITLEIN 2010: 300) Kiikai writes:

ARGASERERF® A i By & /G, A+ 58—l —iEth. ftik—nyR
M+ =5, g ——FRSAEE . —EAEUEAF. WA 6 =8MNER. TR,
B —Em=T/\at+t_"7
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names, but today there are only these twelve words (sounds). The twelve sounds [derived from

the root letter va] are va, va, vi, vi, vu, vii, ve, vai, vo, vau, vam, and vah.

= R L RN T e T, BB B T AR,

These twelve letters reveal that the first letter va is the cause (bodhicitta). The next nine letters
[from va through vau] are [the stages of] training. The eleventh letter [vam] is the attainment of
the fruit. The twelfth letter [vah] is entry into nirvana.'**

NE—FRAFER, BRAMAE®, B8, BB 0RLE. B S LN gdkE
o E(Trz 4.90)ZFNA RELE BB R IME M2 o

Moreover, the first letter (va) is the root mother-letter (matrka) [of the other eleven letters]. It
is the base form [for the other letters], and is a masculine sound. The following are feminine
sounds. A masculine sound denotes [the principle of] wisdom, and the feminine sounds reveal

meditation.!*® For example, because there are a man and woman, children and grandchildren are

ka, ka, ki, ki, ku, kii, ke, kai, ko, kau, kam, kah. The above twelve letters are the vowel transformations
of one letter, ka. From the single mother-letter (matrka) of ka, twelve other letters are born. Similarly,
twelve letters are born from each of the other mother-letters.

In Jajishin ron (Tkz 2.322-323):

HARARTMUII ER AN KFERAR., B8FH T TlEY, KBS+ -BA. A—a-86=46
PUEEIRF. Eti—E. ——FME MR . — 8 ——F——HHREER. B
IRk =R BERE e M. BEREBR G, B RBEE

The letters from a, a, ka, kha, ga, gha, na to $a, sa, sa, ha are the root mother-letters (matrka). Each
letter has twelve vowel transformations to create new letters. These twelve transformations for each of
the root letters form the basic letters. One, two, three, four, or more letters can be combined together,
increasing the number of letters. In total there are over 10,000 letters. Within each letter there are
infinite and limitless numbers of exoteric and esoteric meanings. Each sound, letter, and reality extends
throughout the dharmadhdtu to become the samadhi-gates and dharani-gates of all the deities.
According to the inclinations and capacities of beings, they reveal either exoteric or esoteric Buddhism.

142 Kiikai here paraphrases the Darijing shu (T 1796:39.657a):
NEET A, R AR, HIKEE T RAT. B oDALGE IS . B k. B H k%
R . B+l BRI,
Further, among the twelve Sanskrit sounds (a, @, i, i, u, G, e, ai, o, au, am, ah), because the first (a) is
the root form, the next letter, the second () is training. From the third [letter] on various diacritical
marks are added [to the letters], all of which are called samadhi [marks]. The eleventh [letter] (am)

has a mark (anusvara) placed above it, this is attainment. On one side of the twelfth [letter] (ah) two
marks (visarga) are placed, this is parinirvana.

This discussion is based on the five vowel transformations of the letter a (P17 F##%) discussed in the Darijing shu, for
example (T 1796:39.723b).

HRPIT ERAERRO R, A REM T AT, AR ERHI = E . o RET . IR

KRB, RRIET HR2 A0,

If you see the letter a, know that it means bodhicitta. If you see the letter @, know that it is cultivating

the training of a tathdgata. If you see the letter am, know that it is perfecting sambodhi. If you see the

letter ah, know that it is the attainment of great nirvana. If you see the letter ah, know that it is the

power of skillful means.

In the above, the letter va (corresponding to a) is the cause, which is bodhicitta. The letters va through vau all
correspond to the letter a in the above, and so are training. The letter vam corresponds to am, and is the attainment of
bodhi. The letter vah corresponds to the letter ah, and is the attainment of nirvana. A further letter vah (ah) for skillful
means is not discussed here.

143 A simple solution to this difficult passage might have been to limit the range of X4 to only the very next
letter and not all of the following eleven letters. In that case the passage makes reasonable sense, since many masculine
Sanskrit nouns end in -a, and many feminine nouns end in -a. However, as the commentators suggest, Kiikkai probably
means that all eleven letters after a have feminine sounds. In this he may be paraphrasing the Darijing shu (T
1796:39.754c¢-755a):

RN T, BERAE, IRATRYEh, PERedsaiesth, IRATE Y.
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produced. In just the same way, the blending of wisdom and meditation produces the fruit of
buddhahood.

X & IR TR HOKERFE 1. —UlthkoKReERER . VIR AMBERG/ NGAE. H2KKAE
KU R B S E A . JERORRR BRI T B B8N LT. KB A IR

Mo

Furthermore, the letter vam is the bija-[letter] of the element of water among the five great
elements.’** Water produces and supports all physical dharmas. All sentient beings, [including] the
gods, men, and animals, whether large or small in body, without exception, are produced and
supported by the water element. Without the water element to hold it together, even 160,000
yojana-high Mt. Sumeru would be blown away and scattered by the wind. How much more so
would this be true of the other minor mountains? Sentient beings with large bodies are just the

same.

SO 7 M BERE R B YRR AN H OB S MIBELE . MRS, Ul e
ol WEERALAE=-LWaE 5%, H EE A, subeg s OoBESH &
Fo IS Z R h,  EAGEKNRE 1o

Again, this letter va is the bija-[letter] dharmakdya of Vajrasattva Bodhisattva.'* This is
because the first arising of bodhicitta in all beings is always due to the empowerment of
Vajrasattva. Vajrasattva is called the “bodhicitta of all the tathdgatas.”**® Taking this bodhisattva

[After the root letter a,] from there on these letters have diacritical marks added to them, and all of
these are feminine sounds. The root letter (a) is a masculine sound. The masculine sound means
wisdom, and the feminine sounds mean meditation. The root letter (a) extends to all of them.

Yiikai in his Kongochogyo kaidai mondai (zsz 7.61b ff) suggests that the letter a is the “essential letter” (#§3) and the
other letters are “mothers” (%, matr), which is presumably to say, feminine. The vowel a is said to represent wisdom
(&), which is taken as masculine (even though prajfid is a feminine noun), and the other vowels represent meditation
(&), which is taken as feminine (although samadhi is a masculine noun).

144 A bija is a Sanskrit seed-syllable or letter, written in Siddham and usually in one letter but occasionally more
than one, that completely encompasses the enlightenment of that deity, or in this case represents the five great elements.
The bija-letters for the five elements are a (earth), va (water), ra (fire), ha (wind), and kha (space). An anusvara may be
added to these.

145 As Yiikai (NDz 32.121b) points out in the Kongochogyo kaidai sho, Vajrasattva’s bija as va does not appear in any
Vajrasekhara text. Vajrasattva’s bija in the Vajrasekhara is usually ah, and in the Mahavairocanabhisambodhi-siitra it is
usually hiim, but may be va in some contexts (T 848:18.22c¢), and in the Busiyi shu (T 1797:39.801b) it may also be vam.
Perhaps va as the first letter of Vajrasattva is simply meant.

146 The Jingangding yujia Jingangsaduo wumimi xiuxing niansong yigui (T 1125:20.538a) says:

S MBS R B, O R R UIARELRRD. Uk, ik, il
SMIFETE. WK

SHER=EEL A UEEINE  MIKRERGEMNE AR TR O
Vajrasattva is the bodhisattva Samantabhadra. He is the eldest son of all the tathdgatas. He is the
bodhicitta of all the tathagatas. He is the ancestral teacher of all the tathdgatas. For these reasons all the
tathagatas honor and revere Vajrasattva. Therefore a text says:

The samadhi of Vajrasattva is called the Dharma of all the buddhas.

This Dharma allows the perfection of the buddhas’ path, without it there can be no buddhas.

Samantabhadra/Vajrasattva personifies bodhicitta, which “extends everywhere” (is possessed by buddhas,
bodhisattvas, and ordinary beings) and is the most excellent and good, as the Darijing shu (T 1796:39.582b) explains:

WEEER. WDE-UER. HeRDER. AEROARET. MY, BETEE U, #
W EE RN LIRSS,

In Samantabhadra’s name, samanta (%) means “extending everywhere,” and bhadra (&) means “the

most wonderfully goodness.” The meaning is that the cultivation of vows arising from bodhicitta and

[the three mysteries practice of] body, speech, and mind are all universal and penetrate everywhere,

are pure and wonderfully good, and possess all excellent qualities. That is why Samantabhadra is so

named.
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(i.e. bodhicitta) as the source, the thirty-seven deities, the fourfold dharmakaya, and so on are
brought forth. His master is called Vairocana Buddha. Therefore, in this assembly (the
Sarvatathdgatatattvasamgraha), the bija and heart (hrdaya) mantra of this deity (Vairocana) is the
letter vam.' This is the essential core teaching of this siitra. The above is a brief interpretation of
the title.

[III. The text]

| FBSCCE. L e W)l KIEAS

To comment on the text of the siitra, there are again two [divisions]. The first is the name of the

first chapter, and the next is the body of the siitra.

[[I.1. The name of the first chapter]

o A M R 2 R R R L . EMIRE R E THY. ENRER LS. I
e, RS R,

The name of the [first] chapter is the “Extensive Ritual Manual of the Maha-mandala of the

Vajra-realm, Chapter One.”"*® Vajra-realm (Vajradhdtu) is the overall name, and the rest are the
particular names. Vajra-realm [in Chinese] is written in Sanskrit as vajradhatu.'* Vajra is

translated [into Chinese] as diamond, and dhdatu means realm, body, essence, or differences.

EW G B XMz 491 BB, MRS, SRR E, WRERESEFEL RS, LT
ENE, RSN E =R =R, U Rk W MR DS IR L B 44
ZO

[To use the meaning of body among those,] the vajra-body (i.e. vajradhatu) is the mystery of

body of the dharmakaya, which is named for its vajra-indestructibility. Body (kdya) is called so
because it is an accumulation.'®® The Tathagata fully possesses the five virtues of dharmakdya
including $ila, samadhi, prajiid, and so on,' the four virtues of permanence, bliss, self, and

purity,’® the three points of dharmakdya, prajiia, and liberation, the thirty-seven factors of

The Putixin lun (T 1665:32.573c) says, “Know that by nature you accord with and abide in the great bodhicitta of
Samantabhadra,” (i HIVEHIMEE & B ETE0).

147 The mantra om vajradhatu vam (WEBKITIRESKEBEY) is given as Vairocana’s mantra in the Jin’gangding yujia zhong
lilechu niansong jing (T 866:18.242b). The instructions for a visualization in the same text indicates that vam is
Vairocana’s bija: “in infinite space visualize the letter vam; it becomes Valrocana Buddha,” (227a, JREZEANHE 7ML
SERBHE), and says that vam is the bija of the Tathagata family (225a, SIS 7AEUI13EE), led by Vairocana.

148 Sarvatathdgatatattvasamgraha, T 865:18.207a.

149 The Siddham script in Tkz reading *vajradhatu (J $d &) seems to be corrupted, and has been adjusted here to
vajradhatu.

150 The bodies of ordinary beings are the accumulation of the five aggregates, but a vajra-body is the accumulation
of the following factors.

151 The five are $ila-samadhi-prajii@-vimukti-vimuktijidnadar$ana, or morality, meditation, wisdom, liberation, and the
knowledge of liberation. In the Sarvatathagatatattvasamgraha, Mahavairocana bestows these five virtues on Vajrapani (T
865:18.208c¢).

152 See note 85.
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3

awakening (bodhipaksyadharma), ** and the eighteen unique aspects of a buddha
(avenikabuddhadharma).’® In this way, infinite dharmas form the essence of the Buddha, and

therefore this is called his body (i.e. dhatu).

PBESOO R =R E R RIS DY IE TH . RS 5 = N AT IE.

Realm (dhatu) has three differences: the realm of dharmas (dharmadhatu), the realm of mind,
and the realm of beings. The realm of dharmas is the [realm] of the already awakened ones. The
realm of mind is that of those in training. The realm of beings is that of sentient and insentient

beings in the ten directions, the three times, and the six rebirth destinies.

XY . HRER SR RIS AR TR B2 R S S .

Further, there are ten kinds of realm.’>® The ten kinds [of realms] of the dharmadhatu are the
Tathagata’s Vajra[dhatu] Mandala. Gathering together the marks of the bodies of these ten realms

makes a single mandala-body, and so this is called a realm (dhatu).

XY ARG LUK RIS =5

Moreover, realm has the meaning of differences. Because the [marks of the different] bodies of
the tathagatas [in the four mandalas] have the six great elements as their essence, this is called a

realm.'>®

LTS UM R RS KL RS RIS AR DS 2 RS R 2 ARS . Ik A
mEI RS . WK S SRS H = L.

Maha-mandala means that all the tathagatas fully possess the four kinds of bodies [of the four
mandalas], which are the bodies of the maha-mandala, the bodies (samaya-forms) of the samaya-
mandala, the bodies (actions) of the karma-mandala, and the bodies (letters) of the dharma-
mandala. The [text of this first] assembly has four chapters, which thus reveal these four bodies.
The first chapter teaches the mahd-mandala bodies having the thirty-seven [deities], and for that

reason is so named.

B — M G R BUE 2R SR |

Extensive means that the size of the bodies of each of the deities is equal in extent to

unobstructed space, the dharmadhatu, and so on.

BINERET. W, 2986 U RE R NEFO. XIS seE R 5] A &
(TKZ 4.92)?£Eﬁﬁﬁﬁo

[In the words] ritual manual, ritual refers to the form of a rite, and manual [gives] the standard
pattern [to be followed]. This Dharmakaya (Mahavairocana) is revered by all the bodhisattvas,

those of the two vehicles, gods, men, and so on, and is the standard. Moreover, this chapter

153 See the entries for thirty-seven wings of enlightenment (1095) and bodhipaksyadharma (133) in BusweLL and LoPEZ
2014.

154 See the entry for eighteen unshared factors in BusweLL and Lopez 2014: 1092.

155 The ten worlds or realms are those of the (1) gods, (2 humans, (3) asuras, (4) animals, (5) pretas, (6) beings in
hell, (7) sravakas, (8) pratyekabuddhas, (9) bodhisattvas, and (10) buddhas. See the entry for ten realms of reality
[dharmadhatu] in BusweLL and Lopez 2014: 1085-1086.

1% This interpretation is based on Yiikai’s Kongochogyo kaidai sho (NDz 32.126a-b).
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explains the standard methods of all the tathagatas, and the ritual methods for leading disciples
into [the mandala], and therefore is so named.

‘ PURERIENA Bl e DB = e 282 PRI s
The four wisdom-seals are all different and distinct, but because similar aspects are gathered

together, this is called a chapter. Among all the chapters because this is the very first, it is called
[chapter] one.

BT
On the Title of the Vajrasekhara

Abbreviations

KZ  Kobo Daishi zenshil (5A75 KAl 4 4)

NDZ  Nihon daizokyd (HARKAS)

T Taisho shinshil daizokyd (K 1FH7 i K HHS)

TKZ  Teihon Kobo Daishi zenshil (REASLVE KFili 4 4E)
7Sz Zoku Shingon-shii zensho ({15 5 57 4 75)
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