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An Annotated Translation of
Kuakai’s Dainichikyo kaidai (Hokai joshin)

Thomas Eijo Dreitlein

Introduction

The group of texts by Kobo Daishi Kiikai (WAVEKHNIZ41, 774-835) titled kaidai (A7) were
probably composed as texts or outlines for oral delivery during lectures or Buddhist ceremonies.
The general feature of this group of texts is to introduce and discuss the esoteric meanings and
significances of various sitras—both of the exoteric and esoteric groups—using in part the method

of analyzing the words of their titles.

The term kaidai in general literally suggests an “expansion on or analysis of the title” of such a
stitra leading to a general understanding of the meaning and significance of the text, based on the
idea that understanding the words of a title is the key to understanding the overall meaning of a
text.! However, these texts of Kiikai are not exclusively analyses of the words of the titles. As one
of Kiikai’s Dainichikyo kaidai begins, “To comment on this siitra now, there are in brief three gates:
first the general meaning, second a commentary on the title, and third commentary on passages in
the text.” Kiikai’s kaidai texts do not offer an extended or comprehensive commentary, but rather
focus on selected passages aiming at an overall esoteric understanding of a particular text. For
esoteric texts like the Mahavairocanabhisambodhi-siitra or Sarvatathagatatattvasamgraha those
esoteric meanings are more fully revealed, while for exoteric texts such as the Heart Sitra, Lotus
Sitra, Diamond Siitra, and so on they are concealed yet, according to Kiikai, still discernable to the

knowing eye.?

! For example, Jizang (549-623) writes in his commentary on the Amitdyus Visualization Stitra (Guan Wuliangshou-
jing yishu, T 1752:37.237b):
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Amitayus is the fruit and visualization is the cause. Now, the title [of this text] refers to the teaching,
and the title is used as the teaching. The siitra discourses at length on the cause and fruit. The teaching
of the cause and fruit is summarized in the title of the sitra, and expanding that title gives the teaching
of the siitra. In other words, summarizing the teaching [of a text] into a title is like with [Kumarajiva’s
translation of] the Paficavim$atisahasrika-prajiidparamita. Although there are ninety chapters, all explain
the Prajfigparamita. The title simply summarizes those ninety chapters. Expanding the title as an
abbreviation gives the teaching in detail. Summarizing the detailed teaching gives the title as an
abbreviation, just as with the Prajfiaparamita. All the siitras are the same as this.

21Kz 4.24 (4 FEICES); (A BRI FH = PRE S —al K — R H 25 — A SCI#8). Similar sentences appear in

several of Kiikai’s kaidai texts.

% See DrEITLEIN 2011 for a fuller discussion on this point.
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Seven kaidai texts on the Mahavairocanabhisambodhi-siitra, or Dainichikyo kaidai texts, by Kiikai
are known, more than for any other Buddhist text by him. Japanese scholars traditionally

distinguish these seven texts by their opening line as follows.

1. EREL “The pure mind of the dharmadhatu” (Tkz 4.3-13)

2. RSk “Beings are insanely confused” (TKz 4.14-23)

3. SRR “To comment on this sitra now” (TKz 4.24-30)

4. KMLEEAS  “Mahavairocana” (TKZ 4.31-37)

5. FEZRIEANL  “So grand and lofty, its summit cannot be seen” (Tkz 4.38-51)

6. —ikin “The Dharma-wheel of the three mysteries” (Tkz 4.52-57)

7. BLIZAY  “[Remove the layered] barriers to the personal experience of bliss™ (Tkz 4.58-63)

The first of the above texts is translated here. It is a text so rich in allusions and dense in
layered meanings that one marvels that an audience would be able to fully appreciate it as a
lecture. This text is the only one of the seven for which there is some idea of a possible date,”> and
has been traditionally treated as the most significant of the seven, to the extent that it is the only

one for which traditional commentaries exist.®

Kiikai often repeats phrases and themes throughout his several Dainichikyo kaidai texts. These
texts are very much alike in thought, and since they were originally lecture notes or texts to be
used on various separate occasions and not definitive treatises, it seems only natural that they
would resemble one another in a number of ways and have passages in common. These texts also

share a particular emphasis on several key topics as noted below.”

1. The Siitra is the direct teaching of the inner realization of Mahavairocana

Kikai explains in many places that the esoteric texts directly present Mahavairocana’s inner own-
realization (I N:8), or the direct and unmediated experience of his awakening. In Kan’en no sho

Kiikai quotes the words of his teacher Huiguo:®

* This phrase also occurs in the present text, §II below.

° A text in the seventh fascicle of Shoryo shii (tkz 8.113) titled “In dedication of a Mahd-mandala made for the sake
of the late mother of the [Third Minister of the Ministry of Ceremonies] Kasa Taifu (Kasa Shikibu no jo Nakamori 373\
HBRAPSF)” (B R RARR IS K2 4557 F50) has this passage: “On the twenty-second day of the first winter month of
824 (Tencho 1.10.22), according to the wish of the late mother [of Kasa no Nakamori], ... I lectured on the dharma-
jfianamudra of Mahavairocana (the Mahdvairocanabhisambodhi-siitra),” (FELIK EICAE A+ LR OREA. . G
KHVERED). The Ninna-ji manuscript of the Dainichikyd kaidai text translated here has the notation, “The text of the
lecture for the late mother of Kasa no Nakamori” (5557 i ~F /et 30). Accordingly, the text translated here may have
been written by Kiikai for a lecture he gave in 824, at the age of 51. This information is provided in the Tkz appendix
(TKZ 4 408-409), along with various theories about the relative age of the seven texts titled Dainichiky6 kaidai. Other
Shoryo shii texts mention lectures by Kiikai on the Mahavairocanabhisambodhi-siitra, such as one in 826 (Tencho 3.10.8;
Tkz 8.135, KE=4F+H/UH. MK H#S) and another in 827 (Tenchd 4.5.22; Tkz 8.130, KRPUAFEFH -+ H.. 3k
H#), but it is difficult to link any such reference to a particular kaidai text. The text beginning with %:/E4TiX opens
with a long quote from Himitsu mandara jijishin ron, submitted to the court in 830, so that text was perhaps written at
roughly that time.

® The Tkz appendix (Tkz 4.422) lists nine extant commentaries for the Dainichikyd kaidai texts, all for the text
translated here.

7 See ONozUKA for a detailed study of the themes of the Dainichikyo kaidai texts.

8 TakaGl and DREITLEIN 2010: 316 (tkz 8.175: A1 ABIMEE EEEEIE 138 .28 [BEE. PRl GmlE-+aE. Kot
JECEB S RO e RSRITF DL & KU AR G, B TS E k. (ERFRE O, HARFNIER. 27k 3 h).
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If you wish to attain great awakening, you must study the teachings of the own-realization of
the buddhas. The teachings of own-realization are the 100,000-verse Vajrasekhara® and the
100,000-verse Mahdvairocana.' These siitras are the teachings of the pure and sublime
Dharmakaya, the buddha Mahavairocana, eternally given to his own retinue of dharmakayas
where he resides in the secret mind-palace of the dharmadhatu. These sitras are the

teachings of his own blissful enjoyment of the Dharma.

In a Dainichikyo kaidai Kiikai writes, “The sublime words of [Mahavairocana’s] inner awakening
are written down in these seven fascicles [of the Mahavairocanabhisambodhi-sitral.”'* In yet
another Dainichikyo kaidai text he writes, “This Siitra is the fundamental secret treasury of all the
tathdgatas and the realm of the wisdom of inner awakening of the own-essence of the Dharmakaya
(svabhavakaya).”'* These esoteric texts, and the Mahavairocanabhisambodhi-siitra in particular, are
therefore directly the esoteric teachings of Mahavairocana. Esoteric Buddhism is based on them,
and therefore, as Kiikai writes in Kan’en no sho, “The esoteric is the teaching of the inherent three
mysteries. It specifically discusses the truth of own-realization. It is the speech of suchness and the
teaching of final truth.”'® Kikai says in this text (8II), “The Mahavairocanabhisambodhi-
vikurvitadhisthana-sitra is the great secret of the tathagatas and the highest excellence of beings.

The sambhogakdya and nirmanakdya buddhas keep it secret and do not discuss it.”

2. Inherent awakening and identity with the Buddha

The teaching of inherent awakening (4~#) has a prominent place in many of Kikai’s texts,'* and
in his Dainichiky6 kaidai texts in particular. In another Dainichikyé kaidai Kiikai uses a lotus as a
metaphor for inherent awakening, which is the attainment of the fruit of inner, original
buddhahood.”

[Sakyalmuni, the Sugata, rides on the cart of the five superpowers to guide us.
Mahavairocana opens the lotus of inherent awakening to sit on it, [demonstrating to us that]
without fail we will attain the fruit of buddhahood that is the self, identical with [one’s own]

mind.
In the opening of the text translated here (§1), Kiikai writes,

The pure mind of the dharmadhatu transcends the ten bhiamis: it is beyond, beyond. The
inherent awakening of the single suchness bears within itself the three bodies: it is apart,

apart.

° The full extent of both these text is said to consist of 100,000 verses. The Jingangding jing yujia shibahui zhigui
explains “The yoga of the Vajrasekhara has 100,000 verses in eighteen assemblies. ... The teachings of yoga in eighteen
assemblies are [each] given in 4,000, 5,000, or 7,000 verses, and all of them together make up the 100,000 verses,” (5
MITERS. ERON ST /\E. ... BRMEC /&, skpuT-AHsk f Tk T-M. #5618, T 869:18.284¢, 287c). Not
all of those texts are extant.

1% See notes 47 and 66.

" rz 4.39 (FESRTEANGL); (RE AR S -L i o).

12 7kz 4.18 CRASEIR); (IS —UNAIAHUA IR F Vi O NS R s th).

13 TAkAGI and DREITLEIN 2010: 310 (Tkz 8.174: #MIAAT =2 F2UE M B PN 2658 B EER 4 ).

14 See KATSUMATA 1973 and 1974 for detailed studies of this and related theories in Kiikai’s writings.

15 k7 4.42 (BERTHANRL); CRIEF MMM 2 B 5, K H BB S e s ene A iz 4.
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The “pure mind of the dharmadhatu” is the mind of Mahavairocana, and his awakening is the
“inherent awakening of the single suchness.” It transcends what the bodhisattvas on the exoteric
path can perceive. Yet, because of its inherency, it does not require three asamkhyeya-kalpas to

realize.

In Kikai’s system of thought, the inherent (A1) quality of bodhi, or inherent awakening (4
B, is half of the teaching describing the path to fully realizing bodhi, and essentially describes
what is realized. The teaching of attaining or realizing bodhi through cultivation (f£4-) is the
sustained effort toward realizing for the first time (/%) what was (to the deluded mind) not
there before.'® This describes the process, or the how, of realizing what was already there but
concealed due to our manifold delusions and obscurations.'” Bodhicitta thus has a twofold
significance: it is both the inherent and already-awakened mind and the aspiration, put into
practice by continued efforts, to attain supreme and perfect bodhi for the sake of all beings. The
inherency of bodhi is represented by the Dharmakaya of Truth (#!7%%), and the attainment of
bodhi through cultivation is the Dharmakaya of Wisdom (#7%£). In this text Kiikai says that,
among the fourfold Dharmakaya, the former is “the own-essence of the Dharmakaya
(svabhavakdya), which is the intrinsic truth-body of inherent awakening” (§IV.1, H1E7ESEIAT
AEHN L), and the latter is both forms of sambhogakdya for which “attainment through cultivation
is the wisdom-body of awakening initiated and attained through cultivation” (f&fS-EGELE ).
The Dharmakaya of Truth is dharmakaya as absolute truth and reality itself, and is Mahavairocana
as he is known through the Mahavairocanabhisambodhi-sitra. The Dharmakaya of Wisdom is

Mahavairocana of the Vajrasekhara texts, and these are the two inseparable aspects of reality.

The teaching of inherent awakening in the Mahavairocanabhisambodhi-siitra is most famously

presented in the following dialogue, known as the “three-phrase Dharma-gate” (—/nJi%['").1®

16 Hakeda (2006: 44) calls this last “the process of actualization of enlightenment,” which he explains as literally
meaning the “inception of enlightenment.” The terms Afj, &4, A%, and i % are not found in the
Mahavairocanabhisambodhi-siitra. Only A 47 is found in the Darijing shu. The paired terms A 45 and &4, and A%t and
4¥, are often found in various Chinese commentaries, particularly on the Avatamsaka and on the Awakening of Faith.
The Awakening of Faith itself introduces the terms A% and /% (HAKEDA 2006: 43-44):

The one [without any second, i.e. the absolute] aspect of the World of Reality (dharma-dhatu) is none
other than the undifferentiated Dharmakaya, the “Essence-body” of the Tathagata. [Since the essence
of Mind is] grounded on the Dharmakaya, it is to be called the original enlightenment (A%). Why?
Because “original enlightenment” indicates [the essence of Mind (a priori)] in contradistinction to [the
essence of Mind in] the process of actualization of enlightenment (/i%); the process of actualization of
enlightenment is none other than [the process of integrating] the identity with the original
enlightenment. (See T 1666:32.576b: VA —HAEEMACEE ik L RKIEG AR, LI, ABE#R
HEIO T, UGS A EIEAE.)
17 In his Sanmayakai jo Kikai writes (TAKAGI and DREITLEIN 2010: 366-367; TKZ 5.8):

RMLRE AR PUAR L S PR S fE e B2 UIREAAOP S . EIRBCE 2. K=" 2 B AS
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Mahavairocana’s fourfold Dharmakaya and the four mandalas are equally and originally possessed by
all beings. Because those beings are covered over by the five hindrances and clouded by coarse, fine,
and extremely fine delusions, they [as yet] cannot realize this.

18 See TakAGI and DREITLEIN 2010: 183-184, 398-399, also note 37. (T 848:18.1b—c: 228 E, DIMER. =il
FfRe LM%E5E, ... hEEIB0MIN. BRRA. HIEEERE, T A SHAERI D, T T 2P — 5
—¥42). The Darijing shu comments (T 1796:39.587b) on this passage:
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“World-honored One, what is the cause, what is the root, and what is the ultimate goal of
such wisdom?” ... The Buddha answered, “Bodhicitta is the cause, [universal] compassion is
the root, and [the practice of] skillful means is the ultimate goal. [Vajrapani,] Lord of the
Secret Ones, what is bodhi? It is knowing one’s own mind just as it really is. Lord of the

Secret Ones, this is supreme and perfect bodhi.”

“Knowing one’s own mind as it really is” means knowing the inherency of bodhi. Therefore,
awakening is nothing other than a direct perception of what was there all along. Inherent
awakening is expressed as bodhicitta being the cause (bodhicitta-hetu)*® of the following two
phrases, and indeed of the entire Mahayana path. Extensive cultivation rooted in compassion
(karuna-miila) is then needed, finally leading to skillful activities (updya-paryavasana) for the
liberation of all beings as the ultimate expression of bodhi and the goal of the path. Inherent
awakening and awakening through cultivation are thus two sides of the same coin, together
having the goal of the liberation of all other beings. On the basis of the above and similar
passages, the Mahavairocanabhisambodhi-siitra has been long understood as emphasizing the
aspect of inherent awakening. Thus, it is quite natural for Kiikai to stress the teachings of inherent
awakening in his lectures on the Mahavairocanabhisambodhi-sitra, as recorded in his various

Dainichikyo kaidai texts.

Deeply related to the teaching of the inherency of bodhi is Kiikai’s pervasive emphasis on the
identity of beings with the buddha,?® and both these topics receive extensive treatment in the text
here translated. In this text Kikai writes (§II.3.7), “In this way, the dharmakdya mutually
interpenetrates [with all] just like the horizontal and vertical threads of a silk fabric are mutually

interwoven without disarray or disorder.”

SRR . RINIE S AMEDRMGGRE. RBEER Ty, DERSEMRIRISN. )R8
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The pure mind of awakening is like pure gold, whose essence is bright and pure and free from faults.
[Training in] great compassion is like training in how to competently process [raw gold]. Using various
chemicals and refining it in many ways, in the end [the gold] becomes as brilliant as a mirror and so
malleable that it can be bent and stretched freely. Skillful means are like the completion of the [gold-
making] process. ... The Sitra has, “Lord of the Secret Ones, what is bodhi? It is knowing one’s own
mind just as it really is.” This reveals the location of the treasury of the virtues of the Tathagata. Even
though a person may hear of [the existence of] such a treasury, desires it, and makes efforts to find it,
if he does not know where it is he will have no clue about where to look.

19 “Bodhicitta is the cause” is interpreted as meaning both the thought or aspiration to realize bodhi (“the bodhicitta
that is pursued” FIisK&H&0) and the mind that is itself bodhi pursuing the path (“the bodhicitta that pursues” figsk %42
i[2). The later is inherent awakening, see MATSUNAGA: 133. In both cases, bodhicitta is the primary cause that enables the
rest of the path.

2 In its full expression, this is the identity of self, all beings, and the Buddha, a teaching that Kiikai says he received
directly from Huiguo. Kiikai writes in his Kan’en no sho (TAKAGI and DREITLEIN 2010: 316, TKz 8.175):

s He AEIELOEEIM D FHOEHIR D, HI = 0PI RE

Master Huiguo told me, “If you know your own mind [just as it really is], you know the Buddha’s mind.
If you know the Buddha’s mind you know the minds of all beings. Knowing the identity of these three
minds is called great awakening.

This teaching is probably ultimately derived from a famous verse in the Avatamsaka(t 278:9.465c—4663, see also T
279:10.102a):

WOCEIREE RS O RRE R ER)
As is the mind, so is the Buddha; as is the Buddha, so are beings.
The mind, the Buddha, beings: these three are not different.

(5)



255 An Annotated Translation of Kiikai' s Dainichikyo kaidai (Hokai joshin) (Dreitlei)

3. The immediate attainment of buddhahood

Interconnected with the teaching of inherent awakening is Kiikai’s teaching of the immediate
attainment of buddhahood (115 /& fll}), particularly well-known from his Sokushin jobutsu gi. In the
present text Kiikai repeats his famous stanzas on the immediate attainment of buddhahood
(8I11.3.6). He gives a unique analysis of the word used to translate adhisthana (kaji, J1$§) in terms
similar to those he used in Sokushin jobutsu gi, mentions the net of Indra (8II1.3.6, 3.8), and
provides other passages deeply reminiscent of that text. He also repeats some quotes from the

Mahavairocanabhisambodhi-siitra that he used in Sokushin jobutsu gi.

Kikai typically treats the teachings of inherent awakening and the immediate attainment of
buddhahood together. This is, of course, because the truth of inherent awakening is in fact the
reason why Kiikai can claim that buddhahood can be attained immediately and in this body: it
was there all along and need only be discovered in an instant of insight. Thus, three asamkhyeya-
kalpas are not needed to attain enlightenment in Kikai’s teaching, as discussed at length in

Sokushin jobutsu gi.

Kiikai writes in another Dainichikyo kaidai, mentioning the phrase “the immediate attainment
of buddhahood”:?!

The Dharma-wheel of the three mysteries is unceasing and turns eternally. The marvelous
awakening of the single mind: could there be anyone without it? ... For that reason Dharma
King Vairocana abides in the Dharmadhatu Palace, opens the secret treasury of adornments,
and turns the Dharma-wheel of the three mysteries. On the day of the immediate attainment
of buddhahood there is a thundering, and at the time when [you realize that] you are indeed
the Dharmakaya the lion roars. ... If there is someone of superior roots and superior wisdom,
who can put their confidence in [this teaching] and who can cultivate it, then that person
will immediately transcend the ten bhiimis to immediately enter the stage of a buddha.

For Kiikai in these Dainichikyo kaidai texts, the main points of the Mahavairocanabhisambodhi-siitra
are the interrelated teachings of inherent awakening, the mutual identity of beings and the
Buddha, and the attainment of buddhahood immediately and in this body (§II):

Without arising from your seat, the vajra is itself your mind. Without passing through three
kalpas, the dharmakaya is identical with your body. The deities of the three families are
perfectly possessed [by beings]. The many hindrances [caused by] the three kinds of false
discrimination disappear in an instant. ... Might this perhaps be the gist of the Siitra and the
main point of its teaching?

Indeed, the central themes of both the Mahavairocanabhisambodhi-siitra as Kiikai sees it and his
Dainichikyo kaidai may be summarized as expanding on the teaching of “knowing one’s own mind

as it really is.”

2 1z 4.52, 53 (ZEE); CR=AAIR AT, —OBBEME A, | RBOEE RN R BT .
=g k. SIGRbR HHE. AL G 2R, . 77 LIR LRGeS Ele, RIHE T-uadA fht).
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KHAEHE GEYLEHL)
Dainichikyo kaidai (Hokai joshin)
On the Title of the Mahavairocanabhisambodhi-stitra

(Version beginning with the words “Pure mind of the Dharmadhatu”)

[L. Introductory prose-verse]®?

| R RO LR, R = ST

The pure mind of the dharmadhatu?® transcends the ten bhimis: it is beyond,

beyond.**
The inherent awakening of the single suchness® bears within® itself the

three bodies:? it is apart, apart.®

2 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. The Chinese text given here is based on Tkz 4.1-13, adjusted
as noted in the following. This introductory section is in a parallel but unrhymed prose style, here adapted into stanzas.

2 This is the pure, awakened mind that is merged with Mahavairocana, pervading the dharmadhatu to engage in the
salvific activities of a buddha. The Darijing shu (T 1796:39.706b) has:

AT ML R SRR BT IR . B, 50 5 — Ui M. ORI L. JHIM B T35 .2
Ho RuLIRSH, ARG Z IR YIREYHE UM U) R E e 2 & . BT, LU
B H . EEERIE D BT, EEAE R WIS P BRI . BT ERRES Bl 028G
R . 15 MR E DA (BB . SRE A B, 1795 bLIRI BTS2 . A 2% 7 i1 76
Jto IRIFEORIEFTED

When a yogin whose meditation is complete and mature visualizes the letter a, its radiance emerges
from the heart in all directions, pervading all buddha-fields in the ten directions. This radiance
encircles and envelops the yogin’s body from crown to foot. There is nothing to compare with it. ...
When this radiance extends [everywhere] from the heart, it reaches all worlds and all beings that
should be liberated, appearing before all of them in [whatever] form is pleasing to them, and
preaching the subtle Dharma to them, according to their capacities, to liberate them. This is real and
not false. It is like a mundane mirror reflecting all forms. However, in dark places nothing can manifest
in [a mundane mirror]. The mirror of the pure mind is not like that. In the ten directions nothing
hinders it, and in it the dharmadhatu is perfectly manifested. [The idea of a mirror] is simply borrowed
as a metaphor, but in reality nothing can compare with this. When the yogin sees the perfect brilliance
of the letter a, in all places he can engage in buddha activities, but yet remains in stillness without any
activity.

These lines of Kiikai are reminiscent of the following in Ben kenmitsu nikyé ron (1xkz 3.79-80, quoting the Shi
moheyan lun, T 1668:32.637¢):

TR DARE . FEICAEAE. ... A0 JEEIFE T2 A XK. dEiE X E,

The pure mind cannot conceive of purity. It is beyond, beyond, and apart, apart. ... The mind of the
single-dharmadhatu is not [concerned with] a hundred negations and turns away from a thousand
affirmations. ... This is mysterious, mysterious, and yet again mysterious. It is profound, profound, and
yet again profound.

The phrasing in both the Shi moheyan Iun and Kiikai’s text also seems to echo the first chapter of the Daode jing GE
1E#5) of Laozi (T, “Being the same they are called mysteries, mystery upon mystery—the gateway of the manifold
secrets” (LAu: 57; [AliH.Z 50 N Z X Ko Wb ZIM).

2 The pure mind of Mahavairocana pervading the dharmadhatu is completely beyond the ken of the bodhisattvas on
exoteric path of the ten bhiimis. Although at the completion of the ten bhimis bodhisattvas are at the verge of attaining
buddhahood, nevertheless the bhiimis are still causal stages for approaching realization, and not realization itself. Kikai
writes below (8II1.3.3) that attainment “does not arise due to causes and conditions.” In Sokushin jobutsu gi (TAkAGI and
DREITLEIN 2010: 56-57, Tkz 3.18) Kiikai writes, “The three mysteries of the Dharmakaya Buddha are exceedingly
profound and subtle, and even the most advanced and almost completely enlightened bodhisattvas or those
bodhisattvas in the ten bodhisattva stages (the bhiimis) are unable to see or hear them,” (Al =% SEVRIMHIZEE AR
HELLIED.

(7)
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| R EBIRIRLS )Rl KT S A 2 A,

Would not the [own]-nature Buddha® of the [four] manda[las]®*® be perfect,

perfect, and yet again perfect?
The mantra of the great-self (Mahavairocana)® is inherently possessed, and

yet again inherent.

% Inherent awakening means the awakened state identical to the buddhas, possessed by all beings intrinsically but
obscured by defilements and thus unrecognized by ordinary beings. Suchness is “single” because it pertains to the one-
mind (—(,) that is the pure mind of the dharmadhatu. Compare with the Awakening of Faith (HAKEDA 2006: 46-47).

% The character %2 (read in Japanese as haramu) literally means to be pregnant with a child. All buddhas rely on
this suchness, thus the three bodies are said to be borne within it.

¥ The trikaya of the Buddha, or the nirmanakdya, sambhogakaya, and dharmakaya.

% In another Dainichikyé kaidai (C%‘EJTiX, Tkz 4.15) Kiikai writes, “Mahavairocana, the Mind-King, bears within
himself the three bodies: [he is] perfect, perfect, and perfect again. The [four] manda[las]—the mental events—go
beyond the ten bhiimis: [they are] inherent and yet again inherent,” (L1 Kk H 2= Gifi[EE 2 [H, L 4SEHH
AHZIUR).

» The “[own]-nature Buddha” ({%{/) is the Dharmakaya. Yiikai (Npz 14.373a) explains this as a term meaning the
“buddhas of the oceanic [vastness] of the fruits of the virtues possessed by nature” (I:7#F73%), in opposition to the
exoteric idea of the “ocean of causes achieved through cultivation” GFZES TREINTE).

%0 In Shé-ji-jisso gi (TAKAGI and DREITLEIN 2010: 82, Tkz 3.35) Kiikai writes, “What we call sound, letters, and reality
are the equally-shared three mysteries of the Dharmakaya Buddha, and the inherent manda (essence) of ordinary
beings,” (Flad @ 7B B IAHB P52 =%, 4K 22 %), Manda means essence or pith in Sanskrit, where it
also has the meaning of “cream” and so on.

However, Kiikai also uses the abbreviation manda (2 %) for mandala (‘2 %), notably in the main verse section of
Sokushin jobutsu gi. Kikai uses manda to mean mandala below (at the end of this section and in §II1.3.8), and the
commentators typically take manda in this passage to mean mandala. Ryoken (NDz 14.342b) agrees, and goes on to say
that it may also be understood as mantra (15 =, note that Kiikai perceives a connection between the words mantra and
mandala in his Himitsu mandara jijtishin ron; TAkacl and DREITLEIN 2010: 99, Tkz 3.308: “True words” [mantra]. This
name is provisionally applied according to the mystery of speech. To be specific, it is derived from the Sanskrit word
mandala, 2 %55 S HliE%E 4. G EIEMEER S 45), or as “spell” (W), as a mandala-altar (1), as having
absolute perfection (ffi[fl 2 /e), as a thing (i.e. cream) of incomparable taste (fLLif k), and so on. See the
explanation of the four mandalas in Takact and DREITLEIN 2010: 363-364.

31 The “great-self” is identified with Mahavairocana by Kiikai in this text (Mt RN 44 K3k, §1V.4.1) and also in his
Bonmokyo kaidai (Tkz 4.226), described as the “great-self of no-self,” indicating that he sees Mahavairocana as ultimate
emptiness going beyond negation and affirmation.

AR RS R B S G ORI L AT A R AT R T, KIRBIMLI IR 2l %40 14
LSS S ATk,

The Tathagata preaches so that beings will be led away from an imaginary self to attain the great-self
of no-self. ... If the yogin can realize 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.

In his Kongochogyo kaidai (Tkz 4.67) Kikai also writes, “the great-self of the fivefold wisdom possessing a sublime
appearance sits on the sublime [lotus] seat” (FLEFAFRHELDFALIAL S 2£).

The “mantra of the great-self” is the mantra-preaching of the Dharmakaya Mahavairocana. Because Mahavairocana
realizes the “great-self within non-self” all beings also possess it intrinsically, and those who realize it are also
Mahavairocana, as Kiikai writes in Unji gi (TAKAGI and DREITLEIN 2010: 168, TkZ 3.65):

U A R RN RS B ME K H AN A IR b A5 R FR e O EANARBE R A2 i, BRSO L T
BRI Z G UK T,

In all worlds, beings conjecture about the selfness of the person and dharmas, but they have not yet
realized the true meaning. The Tathagata Mahavairocana alone attains the great-self within non-self.
The Mind-King Tathagata (Mahavairocana) has already realized this state. Which among his retinue of
inconceivably numerous mental events (all beings) does not also attain the body of great-self? This is
the true meaning through revealing virtues.

Ryoken (NDz 14.342b-343a) observes that there are three kinds of self: an imaginary self taken to be truly existent
by unawakened beings ()Lt E k), the provisional self of the five skandhas discussed in the Hinayana (/)Nefirak Ti
{iMEFX), and the great-self of no-self taught in the Mahayana (X JefTik HEFk ATK).

(8)
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JEKZ BEAMS B P S B A RERIHE H ‘

The dragon [that spews forth] the wind and water [of arising and ceasing] is

incapable of moving even the waves and billows [of the sea of
suchness].%?

The activating [mind], the evolving [mind, and the other deluded mental
states®] are [like] a mist that is powerless to obscure the brilliance of

the disc of the sun [of Mahavairocana].*

WD BB HRAE FO B Ml (3 00 AN 2 it

[Mahavairocana’s] retinue,® [as numberless as] the sands of the Ganges,

abides in stillness in his palace® of own-mind;*

Inexhaustible adornments® surpassingly array that primordial court.*

2 Phenomenal arising and ceasing cannot disturb suchness. Compare this passage to the Awakening of Faith (HAKEDA
2006: 46-47). Also see HAKEDA 1972: 214, who comments that in the Shi moheyan lun there is “a story about a dragon
king named ‘Spewing forth wind and water,” who is described as spewing forth water from his head and wind from his
tail. The perpetual waves of the sea are due to the workings of this dragon.” (See T 1668:32.603b: ¥4Ik A K
Fo HHIARK, MEHSTEHARK, AR ERER. IS EROR K IR A A B @),

3 31l abbreviates the first two of the five aspects of the unawakened mind given in the Awakening of Faith (see
HAKEDA 2006: 52-53). Hakeda translates these as the activating mind (¥:#), evolving mind (%), reproducing mind
(HiF#%), analytical mind (743, and continuing mind (FE{#).

34 The Darijing shu (T 1796:39.579a) explains how the sun is used to illustrate the virtue of Mahavairocana, see note
87. The Busiyi shu (T 1797:39.794b) also has, “Within the sun of great wisdom (Mahavairocana), there is no birth and
death, and no distinctions of day or night,” (K% i i AR SE 2575 1)),

% In the Mahavairocanabhisambodhi-siitra (T 848:18.1a) Mahavairocana is accompanied by a retinue of vajradharas
in number as the motes of dust in ten buddha-fields (+#BFIIREERSESF 4 4(H). Kikai writes in Bonmokyé kaidai (Tkz
4.228):

—— S S EE A . UG E N, R L S, WO IER A O SR . R H I
Each buddha has a retinue as numerous as the motes of dust: these are the myriad virtues of the
buddhas and the three mysteries of beings. That is what the Lotus Siitra calls, “the profound infinitude
of the wisdom of the buddhas” (T 262:9.5b). The Mahavairocanabhisambodhi-siitra praises this as
“inexhaustible adornments.”

3 Another of Kiikai’s Dainichikyo kaidai (M52JH AL, Tkz 4.50) has “the primordial palace of the letter a” (B 7 A'E)
as a description of Mahavairocana’s palace. See note 39.

%7 In the Mahavairocanabhisambodhi-siitra, there is the famous passage, “Lord of the Secret Ones, what is bodhi? It is
knowing one’s own mind just as it really is. Lord of the Secret Ones, this is supreme and perfect bodhi,” (% ¥ =A%
fito FHINERIE Do il F 2P — 3 %42, see also note 18). “Own-mind” is not the falsely conceptualized and
imaginary self of delusion; it is Mahavairocana’s mind, characterized by nonarising and nonceasing, inherently shared
by all beings. The Busiyi shu (T 1797:39.794b) has:

oo PR R, A OA TR O, FER R ODAAE R,
The identity of own-mind is not false conceptualization. The own-mind [grasped at by beings] is the

own-mind of false conceptualization. Identity means that the falsely conceptualized own-mind
fundamentally does not arise.

The retinue here are the dwellers, and the palace of own-mind is the dwelling, but on the other hand the palace of
own-mind is both the dwelling and the dweller: it is the palace of the virtues of the single mind possessed by nature
(Ytkai, NDz 14.374b, RE(EFT{EL— OVERER S FLED).

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

FrAERcE . A FES . BO U, WRER. SRR PSR WU, a2
B MIFES. M oPED. B UIRE. AUEARE, MEE IR S SRR, R
BEARI . S M T
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SRIElR L VR, FERe R =922 %%, IPUFLZ .

However, if not of the capacity of a cakravartin® or of the predisposition to Vajra[yanal, who
would be able to see the [four] manda[las] of the three mysteries,* or hear the secret mystery of

the four [wisdom] seals?*?

[II. General introduction to the Siitra]

P RMECE TSRS TP E o RIS 2 AR Z Wik, R AT ke (LA R
TR A LRI A FOCRESEROETR.

The Mahavairocanabhisambodhi-vikurvitadhisthana-sitra is the great secret of the tathdgatas and the
highest excellence of beings. The sambhogakaya and nirmanakdya buddhas keep it secret and do

not discuss it.* The nirmanakdaya Tathagata (éékyamuni) remained silent and did not answer.** [It

“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 (1T 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,” (MIEEERRME SR S FEE R 4 = —Unsk, JrEaz.
M O S R ).

% The “primordial court” is the state of primordial nonarising revealed by the letter a (Yiikai, Npz 14.374b, 7 A
WA, or the place of the “inherent inner-realization of own-nature” (Ryoken, NDz 14.344b, AA5 NS H &),
The Darijing shu (T 1796:39.676c) has “[The letter] a has the meaning of “primordial” (adi),” (P& A#7).

‘0 Yiikai (NDz 14.374b) says that cakravartin here means Mahavairocana as a cakravartin (i & K Hilg 1),
Ryoken (Npz 14.345a) gives two meanings: superficially cakravartin indicates a person who realizes awakening
immediately (E[15 ki \) by having the capacity for the mantra path, and profoundly that since these teachings deal
with the inherent aspects of all beings, it is the truth of the realization of immediate awakening itself (&l & sk filiz& th).

4l See the explanation of the three mysteries (triguhya) in TAkAGI and DREITLEIN 2010: 397-398.
2 See the explanation of the four wisdom seals (jianamudra) in TAKAGI and DREITLEIN 2010: 365-366.

4 The Putixin lun has (T 1665:32.572¢, quoted by Kiikai in Sokushin jobutsu gi, Tkz 3.18; see TAKAGI and DREITLEIN
2010: 34-35), “Only in the mantra method can buddhahood be perfected immediately and in this body, therefore this
method of samadhi is taught. In the various [exoteric] teachings this [method of samadhi] is omitted, and not written
down,” (FESVETEN G MROR R = Bk, FREEZCHBRINAE).

The sambhogakdyas are the teachers of the bodhisattvas on the ten bhiimis, and the nirmanakdyas teach those before
the bhiimis. Thus they preach exoteric Buddhism. The dharmakdya preaches his inner own-realization, which is esoteric
Buddhism. Thus the esoteric teachings are not overtly discussed in the exoteric siitras. See Kiikai’s Kan’en no sho (TAKAGI
and DREITLEIN 2010: 310-314, Tkz 8.178):

FITFHRERCE . BB LG ZF SR, B Rz, BRSO 2. 2. FHETT.
REMEE TS (P, UAE =3B, B AR M, naEEEHaREh, . BREeR. NEam s,
AN BER LU, B SRA R MEREIFE. ARSI JEARIR I L. RniAHE .
RATLIH,

What we call exoteric Buddhism is the siitras of the sambhogakdyas and nirmanakdyas. Esoteric
Buddhism is the teaching of the Dharmakaya Tathagata. The exoteric teaches a progression through
stages achieved as the result of practice and the six perfections: these are the training of the
bodhisattvas. It is speech adjusted to others, and the practice of skillful means. The esoteric is the
teaching of the inherent three mysteries. It specifically discusses the truth of own-realization. It is the
speech of suchness and the teaching of final truth. ... From the nirmanakdya’s sitras above to the
treatises and commentaries below, 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.

(10)
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is like Maitreya,] the great mahasattva and next Buddha, who [said he] did not know “even a
single person,”* or [like the Buddha] when he did not address Mahakasyapa Bodhisattva’s

question.*®

BAREYVE i EHEC He AERAE LR 2§ B0 R 2. FRERLIZ A%,

When a day* comes like that when the Lord of the Secret Ones® interrupts the stillness

(samadhi)* [of Mahavairocana] within the Dharmadhatu Palace,*® or a morning® [comes like]

Kiikai discusses the idea of “secret” regarding esoteric Buddhism in Ben kenmitsu nikyo ron (TAKAGI and DREITLEIN
2010: 391, TkZ 3.109):

R E LU S AR AN M E IR R E il TEALER TS RMESE S AR, It AAZ I B w8 AN R
HBith, EE AR, 2.

Ordinary beings cover over and conceal the true awakening of their fundamental nature through
ignorance and delusions. This is called “self-concealed by beings.” The teachings of the nirmanakaya
are adapted to what is needed, like giving the most appropriate and effective medicine. The
parasambhogakdya manifested for the liberation of others conceals his inner realization, and does not
directly teach it. It is unseen and unheard of by the bodhisattvas at the stage of awakening equal with
the buddhas, and completely beyond the bodhisattvas on the ten stages. This is called “concealed by
the tathagatas.”

“ Yiikai (NDz 14.375b) says this passage is based on the Larikavatara-siitra, where 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, FIFNTE =EIELIN). Although the Buddha in the Larikdvatdra
answers Mahamati’s questions, he nonetheless does not teach his inner own-realization. Bodhiruci’s text has this
passage (T 671:16.524a, also T 670:16.485a):

WERERER BEREAE RILARGR ORISR A REREELE

mAfs A MBOMERRER  =AUEER BEDRIEY RN [EEIRGER

Thus I have given many explanations, but those are adjusted truths and not the [final] truth,
Because for a certain person I teach a certain way, and for another I do not teach [the same way].
All [beings] are sick, [and need] good medicine appropriate [to their condition].

For the sake of those beings, the Tathagata teaches only according to their mental capacities.
Neither the realm of false conceptualization, nor the realm of the §ravakas:

The teaching of the Tathagatas, the World-honored ones, is the realm of own-realization.

% Maitreya says he does not know the many transformation bodhisattvas the Buddha causes to spring from the earth
in Chapter Fifteen of the Lotus Siitra: “I have traveled around in many lands, but have never seen such a thing as this. In
all of this multitude there is not one that I know,” (REEVES: 284; see T 262:9.40c26-27: Fiiliskl Koy hl2® T
s AN A).

6 viikai (Npz 14.375b) says that 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?” (r 374:12.379c, T 375:12.619b; ~fifGE GRIAEE MUK SRR
J7). Yiikai says this question is asking about how to attain “the eternal and indestructible inner-realization of the
dharmakaya” (755 # 1R AN, The Tathagata in that text did not answer this question from the esoteric viewpoint
(RAEREEZER). For this reason Kiikai says here that the Buddha did not attend to the question. Rydken (Npz 14.346b)

suggests that 3284 means /).

7 A “day” of the Tathdgata means eternal time. The Mahavairocanabhisambodhi-siitra says that “through the
empowerment of a day of the Tathagata that transcends the three times (past, present, and future), [Mahavairocana]
preaches the Dharma called the Dharma-gate of the identity of body, speech, and mind,” (T 848:18.1a, it —HF4n
A PN G 557 SF5E474 ). The Darijing shu comments on this (T 1796:39.583a):

HASRAT TR, WEA T ifie A5 T Ob R AR B2t by TG 22 R TR M DIVIERR . HERVRIN
5re EHE . WASHEE R, BIRERGE L IMEES the WIRR . WAREAKETE. K&
FifE A, HAYHATPUR e —JHZESE WS T8 = FIS B EAGAEAE . DR
Lo ZBRZMT RS, MEAMEAG IR IER A, EIILEA Z H o RS R 2. A M ERLZ T,
SRDABI )i, DI TH R MR L), AR, sl RIS MER L), E0E A RO R . e A
o WA,

The [Mahavairocanabhisambodhi]-siitra circulating in Jambudvipa is an abbreviated version in 100,000
verses. If [the members of] a great assembly as numerous as the grains of dust in ten buddha-fields
were to each expound this Dharma-gate in the full details of body, speech, and mind, that [preaching]
would be infinite in amount. And how then for the time needed to so preach? Therefore, those
gathered there abide in a day of the Buddha to preach. Time in the world has a past, a future, and a
present. There are long and short kalpas of varying and different lengths. The time the sun takes to
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when the Esoteric King®? opens the treasury®® in the Palace of Mahesvara,* then the Mind-Palace
will open to display its rare treasures, removing the layered barriers to the personal experience of

bliss.®

transit the four heavens is one day and night, with a beginning, middle, and end, and over [a normal
day’s length of] thirty hours (c.f. Dazhidu lun for this measurement, T 1509:25.409b26), time always
goes forward without abiding for even an instant. [However, when] seeing [time] with the pure sight,
no concept of the three times (past, future, and present) is graspable. [Time] is endless, beginningless,
and without coming or going. Thus this day of suchness is perfect, eternal, clear like empty space, and
without differences in lengths of time. The Buddha, through his superpowers, causes the yogin to
perceive infinite kalpas as a brief time, or having preached for a short time [makes that seem like]
infinite kalpas. [Time] is expanded at will, entirely to conform with the many inclinations [of beings].
There is no fixed aspect, therefore it is called the “day of the Tathagata.”

* The Lord of the Secret Ones (guhyakadhipati) is Vajrapani (T 848:18.1a, &M% 1°), the interlocutor of the
Mahavairocanabhisambodhi-siitra. The Secret Ones (guhyakas) are the vajradharas introduced in the Sitra.

49 Ryoken (nDz 14.347b).

%0 In the Mahavairocanabhisambodhi-siitra, Vajrapani receives the teachings of esoteric Buddhism from
Mahavairocana in the Vajra Dharmadhatu Palace (Mlli5% ). Kikai writes in Shorai mokuroku referring to this
(Takacl and DREITLEIN 2010: 208, Tkz.118), “Long ago, Vajrasattva received these teachings directly from the tathagata
Vairocana,” (4 Wl F# #1714 W12, with Vajrasattva being the same as Vajrapani). The opening line of the
Mahavairocanabhisambodhi-siitra is, “Thus have I heard. Once the Lord was dwelling in the great and vast Vajra
Dharmadhatu Palace empowered by the tathdgatas,” (T 848:18.1a, WUZTkH . —WFHIAE. (EAIAENIFRE ML R E).
The Darijing shu (T 1796:39.580a, 580a-b, ¢) comments:

RGBSR, BEEA TR SRR EHE, & VRS 0Tl EMIK. AL, My
o RNBRAM, MEHEIE, Aoy, Nuliii, Al . IERE. BERXSHIERE, LS.
FITREANAC AN B o LADNFRSC. QN2 IR D) Em bR . W (2 Bo0 LT #le S erth, the 2 ik
TR PTARENE AR K. L AMORIAE . DIATEIF O AT ER . BH ETEREE . SHREAIAA
MR MR R, ARTE = fekth. —UNeREETES. L RERER . G2k,

“Great” means limitless. “Vast” means of incalculable size. “Vajra” is an analogy for the wisdom of
reality, which transcends all language and mental activity, and is indeed without any reliance. It
manifests no dharmas, and has no beginning, middle, or end. It is inexhaustible and indestructible, and
free from all afflictions. It is incorruptible and immutable: that is why the word vajra is used. ...
Dharmadhatu is the wisdom-essence of the vast and great vajra. This wisdom-essence may be called the
wisdom-body of suchness of the tathagatas. The place adorned through adhisthana with these virtues of
reality is where [Vairocana] marvelously dwells, and is the capital of the Mind-King. Thus it is called a
palace. This palace is where the ancient buddhas attained bodhi. It is called the Palace of
Mahesvara. ... To give now the teaching of this school, because this is where the mind that is sovereign
in adhisthana dwells, it is called the Great Sovereign Deva-Raja Palace. There is no place where the
Tathagata responds [to beings] that is not this palace. It is not isolated outside the triple world. All the
vajradharas gather in assembly there. ... The Vajra Dharmadhatu Palace is itself the body of the
Tathagata.

51 Ryoken says that “morning” means the same as “day” in the previous line, but, added to the idea of opening the
treasury, it includes the nuance of doing so for the first time ({3 Hil [ 5[Fl. {FEBHIE RS0 s i),

52 Ryoken (NDz 14.347b) says that this is Mahavairocana, who is called the Esoteric King because he is the preacher
of esoteric Buddhism and the Mind-King Tathagata (# & KHW, #EE 10 U Z% F). The Darijing shu has
“the Mind-King is the spontaneous enlightenment perfected by Vairocana” (t 1796:39.580b, /L FMLE B EK 11 788, c.f.
TAKAGI and DREITLEIN 2010: 378). See also note 31.

%3 Ryoken (NDz 14.347b) says that opening the treasury means opening the inexhaustible treasury of one’s own mind,
where the treasure of bodhicitta (inherent awakening) is stored (G520 Z FHEHH /02 MEFER). It may also be thought
of in this context as the time when Mahavairocana offered the teachings to Vajrapani in the Dharmadhatu Palace. The
Darijing shu says, “it is like the great treasury of a king which, when opened to a person, reveals to him everything
arrayed within without restriction. Therefore it is called the treasury of adornments,” (t 1796:39.583c, X AIE+ 5 A i
o EZER Ne N EAEBHESMIBIAT <o S TR, “Opening the treasury” is similar to the teaching of knowing the
mind as it really is (see note 37).

54 See note 50.

5 Ryoken (NDz 14.347b-348a) says that to open the Mind-Palace is to open the secret treasury of bodhicitta to
display the treasures of virtue. The “layered barriers” are the three grades of false discriminations (=% #}, Skt. vikalpa,
see DREITLEIN 2011 footnote 87, these are gross, subtle, and very subtle). Because they are three they are called layered,
and because they obstruct the path to bodhi they are called barriers. The “personal experience of bliss” means to oneself
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SO R, W 2RISR TESRENE 0D AMEE Ik GRS

In the truth of the identity of the three [mysteries],* there is no difference between this and
that. We attain awakening identical with the fivefold wisdom.®” Without arising from your seat,®
the vajra is itself your mind.* Without passing through three kalpas, the dharmakaya is identical
with your body.*

| SRS . = SRR 2 AL, MEREEAR O . IR0 ) A AT

The deities of the three families® are perfectly possessed [by beings]. The many hindrances
[caused by] the three kinds of false discrimination®® disappear in an instant. Immeasurable merits
and wisdom are spontaneously possessed without seeking them. Limitless superpowers are

inherently realized without working at them.

‘ﬁ%%ﬁﬁﬁﬁzmoﬁi%%ﬁﬁﬁzﬁOEZﬁuﬂZﬁm%mﬂTo

The lame mule [of exoteric Buddhism hobbling along] is no comparison with the [esoteric
vehicle, which has already raced ahead and] vanished without a trace. Could a broken-down cart
ever compare with the progress [made by the vehicle] of the superpowers?®® Might this perhaps

be the gist of the Siitra and the main point of its teaching?®*

enjoy the bliss of Dharma ([H%Z754%). This passage (slightly abbreviated) and the following lines appear at the
beginning of another Dainichikyé kaidai (BLA5Z F14%, Tz 4.58).

6 The three are the three mysteries of body, speech, and mind as mentioned above in note 47. The Darijing shu (t
1796:39.583a) text quoted in that footnote continues in this way:

WteE RV A, EE AR E = T EAEM . S U = ¥, RS RS, BERE.
FEERD. REAURYIE YRRk ST,

Wlthln such time (the eternal day of the Tathagata) what does the Buddha preach? [He preaches] the
Dharma-gate of the threefold identity of body, speech, and mind. That is to say, the various forms of
the three activities of the Tathagata all attain the highest reality, the marvelous and ultimate realm.
Body is identical with speech, and speech is identical with mind. It is just like the great sea, which has
the same salty taste everywhere. Therefore, they are said to be identical.

57 For an explanation of the fivefold wisdom see TAKAGI and DREITLEIN 2010: 361-362.

8 This suggests immediacy, as in the Putixin lun, “By cultivating according to the [esoteric] teachings, without
arising from your seat you will immediately attain samddhi,” (T 1665:32.574c, HIZUEL TASEL T = BEHILET HI).

59 Ryoken (NDz 14.348a) says that because the vajra of the fivefold wisdom is the essence of bodhicitta, the above
expression is used (7155 Rl P& O S # ).

%0 Ryoken (Npz 14.348a) comments that esoteric Buddhism teaches that the ten exoteric bhiimis are established as
the three grades of false discrimination. The first bhiimi in esoteric Buddhism is identical with the ultimate state (see
TakaGI and DREITLEIN 2010: 29-31), and when it is attained one’s own body is itself the Dharmakaya Mahavairocana.
Three great asamkhyeya-kalpas are transcended in a single thought of the letter a. In the exoteric teachings, a kalpa is
taken as a length of time. Esoteric Buddhism teaches the immediacy of buddhahood without needing to go through the
three kalpas of time as taught in exoteric Buddhism. (FIZR-=%) FiiN7.z, SEWMEIR LIRS B B UK Hik S s
o M = RATIRH — &Pl E M, EhEREBI A 5o SO R ZOREE =ik R I E Rk i th . ) Although exoteric
Buddhism teaches three asamkhyeya-kalpas as the length of time needed for attaining buddhahood, esoteric Buddhism
understands the three kalpas as three grades of false discrimination (vikalpas), and thus the attainment of buddhahood
has no requirement of time but rather of quality alone, as it were, and so may be instantaneous. See also note 55.

5! The Mahavairocanabhisambodhi-siitra teaches the Buddha, Lotus, and Vajra families. The five families, with the
addition of the Jewel and Action families, typically appear in Vajrasekhara texts.

2 The gross, subtle, and very subtle false discriminations (f# % ¥, % ¥/, Ml = #0) discussed in the
Mahavairocanabhisambodhi-siitra, see notes 55 and 60.

% Kiikai often refers to esoteric Buddhism with phrases like the “vehicle of the superpowers” in his writings, usually
in the sense of the great swiftness and power of esoteric Buddhism. In Kan’en no sho (TAkaGl and DREITLEIN 2010: 314—
315, Tkz 8.175) Kiikai says, “I received from [Huiguo] these secret and highest teachings of Vajrayana [immediately]
leading to the superpowers (buddhahood)” (5Z 5 ik L4 MIFRZ.
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[I1I. Title of the Siitra]

[III.1. The three versions of the Siitra]

FOE RO =R, TREIL A, FbER AR . TR, BT & A AEROR
b, =WEA. A1 =THRM. MENTC= TG L. AWML %, P Sz, 8
NFEEERE. A i B = Tl (B, EMSMERBEE0E —.

The title of the Siitra. This sitra has in total three versions. One is the eternal text of suchness. It is
the dharma-mandala® of the buddhas. The second is the large text that circulated in the world. It
is the sitra in 100,000 verses transmitted by Nagarjuna. The third is an abridged text in 3,000-
odd verses.®® Although it is in 3,000 verses [in Sanskrit] and seven fascicles [in the Chinese
translation],*” in its abridged form it fully encompasses the large text: the smaller fully holds the

larger.®® One letter contains limitless meanings, and one dot holds infinite truths.®® Would not the

Kiikai also often compares the slowness of exoteric Buddhism to a lame mule, as in Shorai mokuroku (TakaGl and
DREITLEIN 2010: 210, Tkz 1.18-19):

SRBBBONGR = K2 SE RN K SRR S5 6 i Sl o

Exoteric Buddhism speaks of three great incalculable kalpas [required to attain buddhahood], but the
secret treasury needs only the generation [of the samadhis] of the sixteen great [bodhisattvas in this
lifetime]. The differences in slow or rapid [attainment of enlightenment], or in inferiority or
superiority [of the exoteric and esoteric], are the same as the difference between the superpowers [of
the Buddha] and a lame mule.

®4 Another Dainichikyo kaidai C%*EST3X, Tz 4.19) has:

AR DER R 2 IFONEIERES 280k 0 £ 2 DB E . SRS 2 A2 ke

By attaining the world of peace in your inner mind, everything in the citadel of the outer container
world will be calm. Purify the world of the Mind-King, and you calm its retinue of the mental events.
Might the gist of this Siitra perhaps be such as this?

% In Sokushin jobutsu gi (TAKAGI and DREITLEIN 2010: 54, Tkz 3.24-25) Kiikai writes (see also DREITLEIN 2011,
Introduction):

HREAHANFE RS, AHE TR IEARE. kD PR N — V)R S, IRk,

A dharma-mandala is the bija-mantra of a deity. Writing those bija-letters each in their proper position
is a dharma-mandala. 1t is also the samadhi of the Dharmakaya, and all the words, meanings, and so on
of all the siitras. It is also known as the dharma-jianamudra.

% The third text mentioned is the only extant text, and the text known to Kikai. The Darijing shu (T 1796:39.579c,
also TKz 4.27) has, “The large text of the Vairocana has 100,000 verses. It is vast and difficult to hold. The aryas who
transmitted the text extracted the most important teachings from it in 3,000-odd verses,” (WEEIF A A, A-1EifH. LL
TEEHERR AR BRHORTE N = TR ).

7 The main text of the Mahavairocanabhisambodhi-siitra (comparable to the Tibetan translation) is contained in the
first six fascicles of the Chinese translation, with the seventh fascicle being an appended but related sadhana. Since the
Stitra itself is contained in the first six fascicles in Chinese translation, Yikai (Npz 14.378b) wonders if the “3,000 odd
verses” in the Sanskrit text might not mean only those six, but decides that since Kiikai does clearly say “seven
fascicles” that further debate is not necessary.

% In Unji gi Kiikai states, “the one can be the many, and the small may contain the large” (—IfifE%/ il &K, TARAGE
and DREITLEIN 2010: 172, Tkz 3.66). He goes on to explain how the single letter hiim can contain all the teachings of
Buddhism (Takacr and DREITLEIN 2010: 184-185, Tkz 3.70):

KRR @ A o TR FLK R R < Wl TS T WS At 52 3 IR R AR R (75 5 5
=)o A SR A A B AR R D) B AN =) Ok =) DU R BRI ARELIS TN LRl
INACA LG R IRINFE 2 T s e B THSE R /T A =) — 7 H—Srh i BRRAT RS iz, JF
HEE AR 2P —— MM a2 .

Next, I will discuss how this one letter [hiim] encompasses the truths taught in all the Buddhist stitras
and treatises. All the teachings of the Mahavairocanabhisambodhi-siitra and Vajrasekhara texts are
exhausted by the three phrases, “bodhil[citta] is the cause, universal compassion is the root, and [the
practice of] skillful means is the ultimate goal.” If the expansive is rendered into the concise, or we
return from the branches to the root, then all teachings are exhausted by these three phrases. These
three phrases can be further compacted into the letter himm. Expanding them, there is no disarray.
Condensing them, nothing is left out. This is because of the Tathagata’s inconceivable power, the
adhisthana of suchness. Although there may be a thousand Buddhist siitras and ten thousand treatises,
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letter-wheels with one hundred letters” provide the detailed teachings of this siitra all the more?
What truths might those 3,000-odd verses be unable to reveal? Although [the texts] are different

[in length, being] full or abbreviated, the excellent teachings is but one.

[II1.2. The three sections of the Siitra]

AR RSB =0 HES. SIS ELR =B mRE . WIS P 0 HE B YRR, R O M
Mo KHTI I 2Y U RS GE TR SRR, BIE M. (S5 S CR R HIREME. =
M. PR 2 . BRB AR,

The various [exoteric] commentators all analyze a siitra by dividing it into three parts.”* From the
point of view of this Sitra, [I will] now comment on it according to the three families. The

beginning from “thus [have I heard]” is the Introduction, and corresponds to the mystery of body.

all are fully contained in these three phrases and one letter [him]. The cause, training, fruit, and so on
of the path can be expanded from that one letter as discussed above. These meanings are not exclusive
to the letter hiim alone. Each of the other letter-gates are exactly the same.

% Kiikai often mentions the idea that all truths or teachings can be contained within a single letter. In Bonji shittan
jimo narabi ni shakugi Ktikai writes, (TAKAGI and DREITLEIN 2010: 280-281, 286-287, Tkz 5.102, 104-105)

R R O BT ER UNER i U B b R RO, L AR R
T U RS EE R R M R

Within a single letter infinite teachings are encompassed, within a single dharma all dharmas are held,
within a single meaning all meanings are contained, and within a single sound all virtues are stored. ...
This infinite-fold wisdom is completely encompassed in a single letter, and all beings completely
possess that infinite-fold buddha wisdom.

Kiikai understands the infinite layers of meaning to be found in a single letter as the true esoteric significance of sitras,
whether they are in the narrow sense classified as exoteric or esoteric sitras. In his Bonmokyo kaidai (Tkz 4.222) he
writes:

HERHKE OO E FiZ, AR, BRI MR 2, 77 R,

According to the Mahavairocanabhisambodhi-siitra, all sitras invariably have two levels of meaning: the

superficial and the profound. The superficial sense is to use many words and phrases to express a single

idea. The profound is that each individual letter possesses limitless meanings.

Of the letters in the mantra of the Heart Sutra Kiikai writes (Hannya-shingyo hiken, DREITLEIN 2011: 8II.6, Tkz 3.11):
BE AN EE T I A B —FE T BN G sk

The mantra [of the Heart Siitra] is inconceivable.

Meditate on it and recite it, and ignorance is removed.
Each of its letters contains a thousand truths.

Immediately and in this body realize Dharma and suchness.

Kiikai also poetically gives his vision of the totality of the mutually-interpenetrating universe as a great “sitra” in
which all dharmas are contained even in a single dot. Kiikai writes in Shoryo shii (TAkaGl and DREITLEIN 2010: 13, TKz
8.10):

bRl OISR R B BB RGN

Inscribed with the brush of Mt. Sumeru and the ink of the seas,
Heaven-and-earth itself is the stitra book.

All phenomena are encompassed in even a single dot therein,
And the six sense objects are all included within its covers.

70 This esoteric meditation is discussed in a series of five brief chapters in the Mahavairocanabhisambodhi-siitra
(fascicle six of the Chinese translation): “On the Arising of the Hundred Letters” (Chapter 19, & 72 f), “Uniting
with the Fruit of the Hundred Letters” (Chapter 20, 17 HAHMEM), “Accomplishing the Positioning of the Hundred
Letters” (Chapter 21, [1 7% /), “Recitation for Accomplishing the Hundred Letters” (Chapter 22, 17 hkitf¥afim),
and “The Hundred-Letter Mantra Method” (Chapter 23, 1" 7-iH 5 7%/#). The hundred letters are positioned in concentric
circles of matrka with the letter am in the center (“the king of a hundred lights shining everywhere” 1% +).

7! Discussions of Buddhist siitras typically divide the content into an introduction (J¥47), the main teaching or the
body of the text (iI-5%43), and a conclusion (jitifi4)). Kiikai gives that division an esoteric significance by adding to it
the three mysteries and three families.
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This is the Buddha Family, because it reveals the inexhaustible treasury of body. Next, from “at
that time the Lord””? to the end of the [final] Transmission [Chapter]”® is the mystery of speech.
This is the Lotus Family, because it reveals the inexhaustible treasury of speech. The text

including “accepted it with conviction””*

is the mystery of mind. This is the Vajra Family, because
it demonstrates the inexhaustible treasury of mind. Although the introduction and the main body
[of the Sitra] are distinguished, their secret excellence is but one. Body and speech are not the

same, yet are identical and not different.

[1IL.3. General explanation of the title of the Siitra]

KWL HE AR B bt I F RS DA PE R 3 RIS AR th o D plomi IS E A Tl S e fR2RE
So ABMEEREH . IR B WO E B A i IS B L AR R RA R R & TINERH
THASETAEIALIETZL

[The Chinese translation of the Sitra title,] Da Piluzhena chengfo shenbian jiachi jing Yintuoluo
wang’® is a mixed rendering containing both Sanskrit and Chinese words. “Great” (da, X), “attain”
(cheng, 1Y), “miraculous transformation” (shenbian, %), “empowerment” (jiachi, J1¥¥), “classic”
(jing, #5), and “king” (wang, T) are Chinese words, and the remaining words are Sanskrit.”® If the
title were to be [fully] translated into Chinese [without using any Sanskrit], it would be “the
miraculously transformative (vikurvita) empowerment (adhisthana) of the great sun that dispels

darkness and brings light everywhere (Mahavairocana),””

who attains perfect awakening
(abhisambodhi), a classic [supreme like Indra, who is] the Lord of the Gods (sitrendra-raja).””® To
express the title fully in Sanskrit, it is be Mahavairocanabhisambodhi-vikurvitadhisthana-sttrendra-

raja.”

72 Referring to “at that time Vajrapani, Lord of the Secret Ones” (FFFFENG: ML) at the beginning of the Sitra,
where that phrase begins the body of the Sitra with the questions of Vajrapani.

73 The concluding Transmission Chapter (545, T 848:18.44c) of the Mahavairocanabhisambodhi-siitra, Chapter 31
at the end of the sixth fascicle, is meant.

74 The very last sentence of the Transmission Chapter (T 848:18.44c) of the Mahavairocanabhisambodhi-siitra:

WFARIEAS e — ORI . KB L pahne. Mo, SR, SR8,

When the Buddha had finished preaching this siitra, all the vajradharas and the bodhisattvas led by
Samantabhadra and others, having heard what the Buddha had preached, were all greatly delighted,
and received it with conviction and practiced it.

75 “The Miraculously Transformative Adhisthana of Mahavairocana’s Attainment of Buddhahood, a Siitra [as supreme
as] King Indra.”

76 In the Chinese title Piluzhena (Vairocana), fo (buddha), and Yintuoluo (Indra) are transliterations of Indian words
using Chinese characters, with the remaining words being translations into Chinese as noted above.

77 In another Dainichikyo kaidai (*E1T3X, Tkz 4.19), Kiikai says, “The Sanskrit Mahavairocana is translated [into
Chinese] as ‘dispelling darkness and bringing light everywhere’” (KMLEERSEMER & 2 L& & T L A ILHH =PRI R ).
This appears in the opening of the Darijing shu (T 1796:39.579a), see note 87.

78 Nevertheless, at the risk of being pedantic, ## seems to be a partial transliteration of Sakra, so this title is still not
a translation using only Chinese words.

7 The Siddham script in Kiikai’s text in Tkz reading *Mahavairocanabhisambodhi-vikrnitadhisthi-sutram-indra-raja

seems to be corrupted with copying errors, and has been adjusted here to conform with the Sanskrit title known from
the Tibetan translation.
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[III.3.1. Explanation of maha or “great”]

Hit o4k, RS, BREERERNOR, SN BESOR. R BROR. BMOCE KRR T
g, X HOERIEBERE . 2 AR LIRS 5, KRR L e AR = BRI . = BRI G
w2 A . (EH RS BRSSP 5 nI IR

I will now explain the first word [of the title] (maha®®). To first explain this word, when there is
no limit vertically or horizontally, that is [called] “great.” When number or quantity exceeds that
of the particles of dust in the world, that is [also called] “great.” When a thing is superior or
supreme, that is [also called] “great.” Therefore, the text says “the great palace [of
Mahavairocana], [like] a royal jewel, was lofty and without a center or edges.”' Again, it says
[the number of vajradharas was] “equal to the number of particles of dust in ten buddha-fields.”®?
Mandala is explained as being “of incomparable taste, and of unsurpassable quality.”®® The
“palace, [like] a royal jewel” is identical with the samaya-[mandala] body of the Tathagata. This
samaya body pervades the realm of empty space in the ten directions, and there is nowhere it
does not reach. The maha-mandala body residing in the center [of the palace] is also the same.

The dharma-[mandala] and karma-[mandala] bodies too should be known as the same.

MM AR B 1V SRR A2 55 o A2 S5 SO R AR YRR S DU 4 5 by = 3 HDE W — V)i
AN SRR 8. KRS HEORRES. R EE.

Again, there are passages like “Vairocana Buddha, whose activities of body, speech, and mind
pervade empty space.”® Such passages reveal that the fourfold Dharmakaya,® the bodies of the
four mandalas,®® and the functions of the three mysteries pervade all places. Therefore, the word
“great” is first mentioned in praise of [the Buddha’s] infinite virtues. The fourfold bodies of
Mahavairocana (the fourfold Dharmakaya) are more numerous than the particles of dust. The

word “great” is also that.

[1I1.3.2. Explanation of Vairocanal]

URDEE . Bos H o2l A BRI R 25 SOt e eamatd . s G,

Vairocana is “another name for the sun, and means to dispel darkness and illuminate all.”®”

8 In Hannya-shingyo hiken (DREITLEIN 2011: §I1.1, Tkz 3.5) Kiikai writes, “the next two [Siddham] letters (maha) have
the meanings of large, many, or excellent. CX 7§t K237 %%). This is also found in other Dainichikyé kaidai (Txz 4.20,
44, 58). This explanation is found in the Dazhidu lun (T 1509:25.79b). Kiikai addresses this three-part meaning in the
following sentences.

81 Mahavairocanabhisambodhi-siitra, T 848:18.1a. This is greatness in size.
82 Mahavairocanabhisambodhi-siitra, T 848:18.1a. This is greatness in quantity.
83 Mahavairocanabhisambodhi-siitra, T 848:18.5b. This is greatness as excellence. See note 30.

8 This is from the first line of the opening verse of the Jingangding-jing yujia xiuxi Piluzhena sanmodi fa (T
876:18.327a26), a Vajrasekhara text. A similar passage from the Mahavairocanabhisambodhi-stitra, T 848:18.1b is:

ML R SEENR— 1) & 36— UJEE 3 — U S — UDiE — UIHE R A 1 SRR IR S8 )k,
All of Vairocana’s actions of body, all his actions of speech, and all his actions of mind in all times and
all places proclaim in worlds of sentient beings the words of the Dharma of the mantra-path.

8 See note 133.
8 For an explanation of the four mandalas see TAkAGI and DREITLEIN 2010: 363-364.

8 paraphrasing the opening of the Darijing shu (T 1796:39.579a; also quoted in another Dainichikyé kaidai, % FEIHAS,
TKZ 4.25; see also TAKAGI and DREITLEIN 2010: 121, footnote 40):
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[Vairocana] is also called “the radiance that illuminates all,”® or “high and clear vastness.”®® All
these together are the meanings [of Vairocana].
| LA A% B F 3T

[Note that the meaning of] the word “great” extends to each of the subsequent words.

[1I1.3.3. Explanation of “attainment”]

[ 1 5 R AT W A e P R R e, T P R i

The “attainment [of buddhahood]” [once achieved] is never lost, is never eliminated, does not

arise, does not cease, is eternal, firm, pure, beginningless, and endless. Therefore, it is naturally

perfected in suchness, and does not arise due to causes and conditions.

| SCEBR OO I REER,
The text has,”®

I pray you to preach the arising of the cognizing mind, the mind,

And supreme spontaneous wisdom.

| NPHAANE et 500, AR EERRNG. MR %.

Again,”
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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, delusions, and useless conceptual
proliferation, it is not diminished. When the samadhi of the true characteristics of dharmas is perfected,
[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.

% Da Piluzhena fo shuo yaoliie niansong jing (T 849:18.58a), a ritual manual closely related to the
Mahavairocanabhisambodhi-sttra.

89 Perhaps referring to the Jingangding-jing da yujia mimi xindi famen yijue (T 1798:39.815a16), the oldest
commentary on the Vajrasekhara, which has “the Sanskrit [word] Vairocana is translated [into Chinese] as the highest,
clear, and vast eye-treasury Tathagata,” (% M EBE A LR e e BAREHR gk A1 2).

% Mahavairocanabhisambodhi-siitra, T 848:18.2a.

! Mahavairocanabhisambodhi-siitra, T 848:18.9b. Also quoted by Kiikai in Sokushin jobutsu gi (TAKAGI and DREITLEIN
2010: 38-39, Tkz 3.19).
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I awaken to fundamental nonarising,
Transcend the limitations of ordinary speech,
Am liberated from all faults,

Am free from causes and conditions,

And know emptiness identical with empty space.

242

| XEHHE S R BHERR .

Again it has,*

Know that the fruits of mantra

Are all beyond cause and effect.

N WB kB Y. RERIRIAE T, MG, PR,

Again, [another text] has,*®

The Dharmakaya Samantabhadra pervades all,

And is the sovereign lord of the world.

Beginningless, endless, without arising or ceasing,

In nature and characteristics eternally abiding, and identical with empty

space.

| SRR, R AR, B RED)

Again it has,*

In nature eternally firm,
Know that bodhi has arisen.®
Unstained, it abides eternally.

Dharmas cannot affect it.*®

| I S R Bl BB AT, B AR B e I N2 K

“Attainment” is used because one perfects immeasurable and limitless merits and benefits.

Therefore, the word “great” appears before the word “attain.” This is thus the attainment of the

great accomplishment (full buddhahood). It is not the attainment of some minor accomplishment.

[1I1.3.4. Explanation of “buddhahood”]

kb AR I
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92 Mahavairocanabhisambodhi-siitra, T 848:18.19b. Also quoted by Kiikai in Sokushin jobutsu gi (TAKAGI and DREITLEIN

2010: 70-71, TKZ 3.29).
8 Jingangding yujia zhong liiechu niansong jing, T 866:18.250b, a Vajrasekhara text.
9 Mahavairocanabhisambodhi-siitra, T 848:18.2a.
%5 Mahavairocanabhisambodhi-siitra adds the line here “immeasurable like empty space” (i S A1JE2).

% The Siitra follows this with “it is originally still and markless” (A4 flE).
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The word “bu[ddha]” (fo) is an abbreviation. In full it is “buddha,”®” which is translated as
“awakened one.” To be awake is not to be asleep, and this word means a full opening. It is also
eternal radiance, perfect illumination, and knowing and seeing things as they really are. Therefore,
virtuous and noble beings, and all ordinary people, each have some partial degree of awakening,
which remains, however, still incomplete. Because the Tathagata perfectly penetrates the two
aspects of awakening,”® [what he attains] is called great awakening.”® Again, that awakening does
not arise due to causes and conditions: it is naturally attained in suchness. Therefore, the text says

that the spontaneous wisdom of the Dharmakaya “is already free from all darkness.”'®

X =B EHIE YA AT . A RMIEIRARBER . MU REEEE . A REMAH BUA A
WA, FREIAE R, SR S AR

Again it has,'

The buddhas do not create the characteristics of mantras, nor do they cause others
to create them. Furthermore, [supposing they were creatable by someone,] that
would not please the buddhas. Why? Because all dharmas are in themselves
suchness. Whether or not a buddha appears in the world, all dharmas abide in

suchness. Therefore, all mantras are mantras of suchness.

\%ioEE%E%QEOW%%%%WWEmO@W%%bmoﬂi%ﬁﬁ*OW%ﬂﬂo

To explain this, mantras are the awakened wisdom of the Lotus Family. The “characteristics [of
mantras]” correspond to the Buddha Family, which is the body of the Tathagata. The Vajra
Family is the mind. This passage brings up the [former] two, and the [latter] one is included

102

therein.'” The secret meaning can [thus] be known.

[1I1.3.5. Explanation of vikurvita or “miraculous transformation”]

AN i SR 8 B0 3 IR RN RERR . I R ORI
I HE R REAT M E R,

Regarding “miraculous transformation” (vikurvita), that which is unfathomable is called

“miraculous,” and that which is exceptional is called a “transformation.” This is thus the activity

% The character fili (fo) is an abbreviation for the full term f#iF£ (fotuo), transliterating the word “buddha.” Kiikai
gives here 725k (motuo), a transliteration of the word buddha sometimes appearing in the opening phrase of refuge (¥
/1)) of mantras related to the Mahdvairocanabhisambodhi-siitra, “namah samanta-buddhanam.”

% Yiikai (Npz 14.357b) explains that the two aspects of awakening are the realization of inherent awakening (A %)
and awakening initiated and achieved through cultivation (4A#%t), see Introduction.

% In Konshoo-kyo himitsu kada (TAkAGI and DREITLEIN 2010: 271, Tkz 4.251) Kiikai writes:
ey R T P PN
Suchness is suchness and itself empty; emptiness is also empty.
Emptiness is empty, and ultimate emptiness is great awakening.

100 Mahavairocanabhisambodhi-siitra, T 848:18.9b.

191 Mahavairocanabhisambodhi-siitra, T 848:18.10a. Paraphrased in Bonji shittan jimo narabi ni shakugi, see TAKAGI and
DREITLEIN 2010: 278-279.

102 yiikai (Npz 14.385b) says that taken in those terms the passage mentions only the two, the Buddha and Lotus
families, and that the one, the Vajra Family, is not mentioned but implied.

(20)



BRSO e S 427 75 240

of mind.’® From beginning to end, this is difficult to know. The three kinds of ordinary beings'®
are unable to perceive this, and the noble beings on the ten bhiimis (bodhisattvas) still do not
know its extent.'® Because only a buddha can know and practice this, it is called the great

miraculous transformation.

[I11.3.5.1. The four kinds of “miraculous transformation”]

SUBE I R, i, — P, — b, —r bR, PUIEEIETR,

These miraculous transformations are immeasurable and limitless. They can be divided into four
kinds: first, downward-turning miraculous transformations; second, upward-turning miraculous

transformations; third, both upward and downward; and fourth, neither upward nor downward.

[III.3.5.1.1. Downward-turning miraculous transformations]

N AR B D BE R R (O i s SRR SR ) (s (. IR IR i VAN
AR ERRIFHE 2 3. BRI HH, m2%d M,

“Downward-turning” means that [one enters into] conditioned cyclical existence [for the sake
of beings] to perform miraculous transformations in the six rebirth states through the mind of
inherent awakening. The sravakas and pratyekabuddhas also perform transformations through
their superpowers to some partial degree, but both are still [subject to] confusion and [so those]
are minor transformations. The Dharmakaya Tathagata is able to engage in inconceivable
activities through great compassion and great samadhi. He does this to abruptly awaken the deaf
ears and slumbering eyes [of suffering beings]. These sorts of things are downward miraculous

transformations.!°°

[I11.3.5.1.2. Upward-turning miraculous transformations]

B . H A RS OME T A R . SR — O REE R A OGBS B R
— UV SR O RE (. BIE B,

An “upward-turning” miraculous transformation is when a being raises bodhicitta, cultivates
the teachings of his vehicle, and makes progress upward. By realizing the one-mind of inherent

awakening, he then is able to transform his confused mind, and realize the awakening and

193 yiikai (Npz 14.386a) notes that because “the transformations through the superpowers are performed in samadhi,
they are mental transformations,” (A b 0 ().

194 prthagjanas (ordinary beings or worldlings) are those before any of the noble states, who are subject to birth and
death. In Mahayana these are sometimes explained as beings who have not yet reached the first of the ten bodhisattva
bhiimis. The “three kinds” are those ordinary beings before any of the fifty-two bodhisattva stages (LK), those on the
ten stages of faith (15, these are also called “outer worldlings” #} /L), those on the three stages of virtue (—f: the ten
stages of abiding 1-{¥, the ten stages of practice 117, and ten stages of dedication |-4l[i1, these are also called “inner
worldlings” W L). Ytkai (Npz 14.386a) also suggests this phrase may mean those of the first three of Kiikai’s ten stages
of mind.

195 See note 24.

196 “Downward” thus means skillful actions directed from the enlightened state toward beings suffering in samsdra.
Compare the often-quoted phrase in Shingon Buddhism: “above, pursue bodhi; below liberate beings” (3R N4
’2), appearing with many variations in a wide range of Buddhist texts. Yiikai (Npz 14.387a) says that “because of his
ancient vows of great compassion, by abiding in the samddhi of adhisthana, [Vairocana] manifests the excellent signs of
the three [mysteries that are] inexhaustibly arrayed to abruptly awaken the many slumbering beings,” ({+ £ KFEFHM
DI = IR = 6551 i A B L ).
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wisdom of his vehicle. All inconceivably wonderful activities will be accomplished according to

his thoughts. This is the upward miraculous transformation.'®”

[111.3.5.1.3. Both upward- and downward-turning miraculous transformations]

IR EIR T KRB B BIEANEEEA G, DU &R Uk, 2RI BRI,
B R b S ELPORE B b O R R

“Both upward- and downward-[turning miraculous transformation]” means that bodies within
the dharmadhatu are [as infinite as] the clouds, and virtues are [as infinite as] the sands of the
Ganges.'®® There is no [phenomenal] shape that is not a shape [of suchness], and no [phenomenal]
quality that is not a quality [of suchness].'® All forms and qualities [together] make up the
entirety of the stiipa of suchness.'’® This means that to face up is [to face] down, and to face down
is [to face] up.' All [intrinsically] possess the fourfold Dharmakaya, and achieve the great

superpowers [through cultivation]. Therefore, this is called “both upward and downward.”

[1II.3.5.1.4. Neither upward- nor downward-turning miraculous transformations]

FEEIE TS . IEARIEMERS —DAVE A 2 2 A AR B EGR G AN . M 2 A
(EZife Hez=E EIE R,

“Miraculous transformations that are neither upward nor downward” means that the root
dharmalkdya] of one-mind and the nondual root dharmalkaya] within nonduality—which are
neither conditioned nor unconditioned ''? —transcend useless conceptual proliferation, and
eliminate relativism. That inconceivable root is the source of the transformations. Therefore, this

is called the “neither upward nor downward miraculous transformations.”

[1I1.3.6. Explanation of adhisthana or “empowerment”]

M. A X M. AREEE. MUTERS AR H. UMM ARSIz, 8AIKR
TN,

107 «Upward” thus means the desire to escape samsdra by achieving the enlightened state. Yiikai (Npz 14.387a) says
that this paragraph describes “awakening initiated and achieved through cultivation, a turning upward” (4 EHi% 5. 3).

198 Ryoken (NDz 14.360b) says that “dharmadhatu means each of the phenomena in the phenomenal dharmadhatu,”
GERFER k).

199 Ryoken (NDz 14.360b) remarks “the first [word] form means the forms of phenomenal dharmas, and the second
form is suchness. ‘No quality that is not a quality’ follows that pattern. Outside of suchness there is no phenomenal
dharma. The essence of phenomenal dharmas is real and identical, thus it is named suchness” (X RNEEH FILHE
JpEath, ARG 2, BSNEE R, SRAERE PSS A EA). Yikai (xoz 14.387b) says that the infinite
bodies and virtues means “all phenomena” (#7%). He says, “there is no shape, whether square, round, or other, that is
not the shape of suchness” (EIZEZHIMEIEL1ETEAR). He explains that JE are shapes like round or square while % are
qualities like “good or evil, or coarse and fine.”

110 y{ikai (Npz 14.387b) comments, “the stijpa of suchness is the stipa of the suchness of the six great elements” (7%
PSS SR A S ).

11 Ryoken (NDz 14.360b) says, “the dharmas in the dharmadhatu are all suchness and identical, therefore absolutely
none are superior or inferior. Yet ... their highness and lowness, or superiority and baseness are not lost. Because they
are relative, a particular dharma can be either high or low (depending on the reference point)” (74 5EH1AR B A1 FEEHL
MBS, SIS AR B R, BER 2 —ika BRI,

M2 yikai (Npz 14.387b) says that this expresses neither upward nor downward. The absolute dharmakaya is here
discussed, which is beyond any dualistic expression like conditioned or unconditioned.
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“Empowerment” (adhisthana) was formerly called the “protection of the Buddha” or “adding and
covering.”'!® But these terms were not yet precise [in expressing the meaning!'*]. [To explain the
meaning using the two Chinese characters for adhisthana in the title of the Sitra, meaning “to
add” and “to hold,”] “to add” is a word used for interpenetration from both directions. “To hold”
means to [mutually] encompass without disarray or loss. This is indeed mutual

interpenetration.!'®

PSSR . POREE B HYURIE R R ATE e N HIREE 2 e A I P S5 v Y T A
M. FriEKE LERE eI MR, MEME AT E O A, SRR T i EGR ST e REFT 17T REFIT o

A and the other six letters''® [which are the bijas of the six great elements] are the essence of
the dharmadhatu. The fourfold Dharmakaya, the tenfold world, and beings and their worlds are all
produced by them. The six letters are the essence that produces.'’” The producers, the letter a and
the others, pervade the dharmadhatu and interpenetrate. The beings and their worlds that are

produced are [mutually] unobstructed,'® like the net of Indra.'*® Although this does not abide and

13 Such expressions appear in the Avatamsaka, Large Prajfidparamitd, Lotus Sitra, Mahdratnakiita, various tantras,
and so on. However, the Mahdavairocanabhisambodhi-siitra and Darijing shu most often use the term JlI.

14 Imprecise because those terms indicate only the Buddha’s action towards the practitioner, but not the
practitioner’s reciprocal action towards the Buddha. In Sokushin jobutsu gi (TAkaGl and DREITLEIN 2010: 66, TKZ 3.28)
Kiikai famously writes,

INFEE AR AR Z 00 B H 2B LK e AT C/KRRIE M H 4 F . A7 A el &
B AN, SR B SRR RS AT — By SO R

The word adhisthana [expressed in Chinese with two characters meaning “adding and holding”]
demonstrates the universal compassion of [“added” by] the tathdgatas and the mind of faith [held by]
beings. “To add” means that the radiance of the Buddha reflects in the minds of beings, as the sun
reflects on water. “To hold” is when the practitioner perceives the radiance of the Buddha in his mind
as though reflected on water. A practitioner who meditates using this path to truth will integrate the
three mysteries [of the practitioner and of the Buddha], and will thereby immediately realize in his
present body the inherent three bodies of the Buddha. Therefore, this is called “immediately
manifested.”

15 Literally “[you] enter me, and I enter [you]” (AFXFkA, Jpn. nyiga-ga’nyd), this term is used for a major
meditation practice to achieve that state within the shidai (X)) used in the Shingon tradition. This term does not
appear in any of the ritual manuals ({##)l) translated into Chinese, so might be a coinage of Huiguo or Kiikai. Kiikai
otherwise uses the term 4 A in this text, also translated as interpenetration.

! The five bija-letters appear in the Mahdavairocanabhisambodhi-sitra, and are a (earth), va (water), ra (fire), ha
(wind), and kha (space). Kiikai gives the sixth letter hiim, for the element of consciousness, in his Sokushin jobutsu gi (see
TAkAGI and DREITLEIN 2010: 40ff, and 393-394 for a discussion).

17 See a similar passage in Sokushin jobutsu gi (TAKAGI and DREITLEIN 2010: 50-51, Tkz 3.23).
118 Regarding unobstructedness, Kiikai writes in Sokushin jobutsu gi (TAKAGI and DREITLEIN 2010: 52, Tkz 3.23-24):

MR RIE SV ERTI Z Bro RIS FLA D5 A . 88 (R A ) (1 BB SO R IR e i
RIEFEE S NATES. WA NIAIRER RIFEM A, e A2,

In this way, the bodies that are formed of the six great elements—the essence of the dharmadhatu—are
unimpeded and unobstructed, mutually interpenetrating, and in a state of unity. They eternally abide
in changelessness, and in identity abide in reality. That is why the verse [above] stated, “The six great
elements are unobstructed, and eternally in a state of yoga.” “Unobstructed” means interpenetrating
without impediment. “Eternally” means they are unmoving, indestructible, and so on. Yoga is
translated as unity. The state of unity and interpenetration is the meaning of the title word, soku [in
the sense of not being apart from].

119 Regarding the net of Indra, Kiikai writes in his Sokushin jobutsu gi (TAKAGI and DREITLEIN 2010: 66-67, TKz 3.28,
also 380-381 for a discussion of the term):

o AT AL B G R I B . DA K e = IR R AR R PERR R e A B B RO B
LG, Y H. XAMES. 5AEZMEMEER. 2YHS. XA =, LR, W25 Gk
EEREMNSTZARROUS A BRI, HHUARNE. BEUERES. RAEGUZMG. AW
Al AFiMiH,
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that does not come, nevertheless because of the yoga of suchness there is neither a subject nor an

object, and yet there is a subject and an object.

WU H

Therefore, a poem has:'?°
IR IERER RN PUFE D 45 A A ) IESSURLS | EEE G EEAC=
VEIREL R S SN Ot R e 2 HL R 5% e B

The six great elements are unobstructed, and are eternally in a state of yoga.

The four mandalas are mutually inseparable.

Through the adhisthana of the three mysteries, it is immediately manifested.

Layer upon layer, the net of Indra is a name for “immediately and in this
body.”

In suchness, possessing sarvajfid.

The mental events and the Mind-King are more numerous than the grains of
dust in the universe.

Each possesses the fivefold wisdom, and infinite-fold wisdom.

Through the power of the perfect mirror, the true wisdom of awakening.

[II1.3.7. Explanation of siitra]

TEEEBAROZ R DERERISLUL R, % — 3 2SI e 8. ST IkA AR, fhilA
GRS, KB (0 AR M B Rt 38,

Stitra means [a book] pierced and laced [together with a cord so that the pages] do not scatter.'*
The mystery of speech makes the warp, and the mystery of mind the woof. Weave together the
threads of the three activities, and the fabric of the oceanic assembly [of the mandala] is made.
The patterns of silk may differ in a thousand ways, but the [fabrics] are all called silk. The marks
of the buddhas may vary in ten thousand ways, but all are known as Buddha. When the Siitra

mentions “the vajradhara wearing a many-colored robe”'?? it is revealing this meaning.

2

“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 Dharmakadya, which are the
svabhavakaya body of own-nature, the sambhogakdayas, nirmanakayas, 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.

120 This famous verse, written either by Huiguo or Kiikai, and its commentary comprises the main content of Kiikai’s
Sokushin jobutsu gi (Tkz 3.18-19), see TAKAGI and DREITLEIN 2010: 36ff.

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

122 Mahavairocanabhisambodhi-siitra, T 848:18.1a. This is the name of one of the vajradharas in attendance,
Vicitrambaradhara (GIEBEL) or Vicitravastra (HODGE).
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EREKHE T RNER M ESSEEERA O, DS KH 22 2RI, JEEMhE . S
SCRIRENE ST B 0l B BB BE /BB W2k B FAHPE ARG A A o B A RS AN O BL. 2
NIz #8th,

From Mahavairocana above to the marks of beings in the six rebirth states below, each abides
in its own conduct and manner, and displays a unique appearance and characteristics. All are the
differentiated wisdom seals of Lord Mahavairocana. There is not one that is something other.
Therefore, a siitra says, “I am identical with the dharmadhatu. I am identical with the vajra-body. I
am identical with the devas, nagas, the eight classes of beings, and so on.”?® In this way, the
dharmakdya mutually interpenetrates [with all] just like the horizontal and vertical threads of a

silk fabric are mutually interwoven without disarray or disorder. This is the meaning of siitra.

[111.3.8. Explanation of Indra]

INPERES. REEt. Bl mbsaeii bsab Ak,

Indra is Sanskrit, and is translated [into Chinese] as “Lord of the Gods.”'?* This means the

supreme and highest, and interpenetration.

[III.3.8.1. The meaning of supreme and highest]

WMRERAE =+ = K KAl b, IEEOR 2. SRR P A L, SN FEEKHY B A2
IRABEPS o PUREE B PORE S A5 L AHVS A . JER BT IR AT R,

Just as Indra’s virtues are highest and supreme among all the deva-kings of the thirty-three
heavens, this siitra is likewise [supreme among sitras]. It is without equal or comparison among
the many Mahayana teachings. Also, it is like the net of Indra, with its layer upon layer of mutual

reflections, where that and this interpenetrate. The fourfold Dharmakaya and the four

123 The source is unknown. The Mahavairocanabhisambodhi-siitra (T 848:18.23c¢) has a phrase similar to the first part
of this quote:
ESHEA AR RENERE RO
The mantra practitioner sits in meditation, and abides peacefully in the dharmadhatu.
[Thinking,] “I am identical with the nature of the dharmadhatu,” dwell in bodhicitta.

In Sokushin jobutsu gi (Takact and DREITLEIN 2010: 32, Tkz 3.17) Kiikai quotes the Jingangding yujia xiuxi Piluzhena
sanmodi fa (T 876:18.329a):

EEAIAE  AESHIAR  ASReN  RERGE REemS
Know your own body as the Vajradhatu itself.

Your body is a vajra, solid and indestructible.

[Think,] “I am the vajra-body.”

In Unji gi (TAkaGI and DREITLEIN 2010: 172-173, Tkz 3.66) Kiikai writes:

FHRES . FUES . FUKHA, FRAEMpEE, U Ui, U, k. Tl
e FRUIKBER, FANFER, Tl 7y FRINCHE s/ A 5

I am the dharmadhdtu. I am Dharmakaya. I am Mahavairocana. I am Vajrasattva. I am all buddhas. I
am all bodhisattvas. I am the pratyekabuddhas. I am the sravakas. | am Mahe$vara. I am Brahma. [ am
Indra, and the devas, nagas, yaksas, and the others of the eight classes of beings.

This last is a paraphrase of the Darijing shu, “Vairocana said, ‘I am Mafjusri, Avalokite$vara, and the others. I am
the devas. I am the humans. I am the yaksas. I am the ndgas and garudas. There is none that I am not,” (MRS Tl
JESURIBT A, FRUNERENE A, BN 2RSS . AU2EMAUNE, T 1796:39.788¢). The eight classes of beings are
the devas, nagas, yaksas, gandharvas, asuras, garudas, kimnaras, and mahoragas.

124 Taking #7F# as K#7f#. The Mahavairocanabhisambodhi-siitra (T 848:18.8a) also has f&# K +.
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mandal[las]'*® mutually interpenetrate endlessly and inexhaustibly. This cannot be known through

numerical calculations or analogies.

BOLRs ERFRA). G . TS BRI FiPe SR 28 i 5 B Rk 1 E S B R B
A b B 2

Therefore, the text has,!?°

The supreme and highest words of Mahayana,
The great secret of the buddhas:

I will now reveal it all.

This shows that [the Siitra is] the highest and supreme. Again, “limitless wisdom like empty space
is accomplished, and perfect awakening is revealed.”'” This reveals the boundlessness of the
wisdom and bodies of the Buddha.

[II1.3.8.2. The meaning of interpenetration]

(XS ERR S, & Ao, WIS, @i, tor s U UXE aidi. |

Again it has,'*

The marks of the syllables, words, and phrases
Of the fully awakened one’s mantras,
As shown by the [grammatical] teachings of Indra,

Have all meanings perfected.

This reveals that the one can include the all, and that the all also includes the one, [abiding] in

the state of mutual interpenetration.

[1I1.3.9. Explanation of rdja or “king”]

THEAERY S ERM. TR 3B i o (e SR T M MR . BRI 2L
FUFEA i DS 2 i 1 6 I CE 2R ORI 28 DO 28w E SR AR eI VPR IGR A S RE L a2, R
o W IR, At B RPSEESE. et Nkt bR - URRAMATEE. RELUER
P ORI . MRS RERRPURE L B - A R s T

A king is so called because he is sovereign, and so titled because he is noble. “King” in Sanskrit is

raja.'*® “The sound of the letter ra is the sound of suffering, and the sound of sorrow, misery,

125 1z has the Siddham X{ % (*mada) instead of X{ { (manda). kz has the Chinese transliteration = 4%, as used here.
126 Mahavairocanabhisambodhi-siitra, T 848:18.2a. After Vajrapani questions the Buddha, he responds with this verse:
W LRIRed) LA R SNEARRERR TS BBIR

The supreme and highest words of Mahayana, the marks of the successive states of mind,
The great secrets of the buddhas, unknowable to non-Buddhists:
I will now reveal it all.

%7 paraphrasing the Mahavairocanabhisambodhi-siitra, T 848:18.2a, continuing after the above quotation:
WERAEZE AYGTEE BREAERE)  AOREUER MEEERGE SR
Immeasurable like empty space, undefiled, eternal,

Immovable by dharmas, originally still and without marks,
Limitless wisdom is accomplished, and perfect awakening is revealed.

128 Mahavairocanabhisambodhi-siitra, T 848:18.9¢c. Also quoted by Kiikai in Sho-ji-jisso gi (TAKAGI and DREITLEIN 2010:
89, Tz 3.37).

129 1kz has the Siddham J & (*raja) instead of [*Z¢ (rdja). kz has the Chinese transliteration &, as used here.
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abandonment, homelessness, and being without a protector.”’*° It also means defilement (rajas).
“The sound of the letter ja means what is supreme, noble, sovereign, excellent, courageous,
beautiful, and wise. It is capable of crushing the pride and self-aggrandizement of all beings that
disparages others.”’® To explain this, the sounds of suffering, sorrow and so on are what is
transformed. Supreme, wise, and so on refers to the person or teaching that transforms. The
Buddha makes himself a sovereign king for the sake of all beings. With his sword of wisdom, he is
able to destroy the ignorance (avidya) and so on of all beings. Because this sitra preaches the

fourfold Dharmakaya, which has the meaning of royal sovereignty, it is [itself] called a king.

BT

The discussion of the words [of the title] is finished.

[IV. The overall meaning of the title]

[IV.1. The fourfold Dharmakaya and the three bodies of the Buddha in the title]

KERKBAK RIS . KMLEEIR S B PR GBI AE IS . kb A2 M. =
M. —HZM M. ERAGEE G, Rz HES kG, MAFESRGEE =50
JNIERENZ B o HHRPUR —E. ISR . BRI = Sk TR,

Next, to provisionally explain the superficial meaning in sequence,’*> Mahavairocana is the own-
essence of the Dharmakaya (svabhavakaya), which is the intrinsic truth-body of inherent
awakening. Next, the “attainment of buddhahood” (abhisambodhi) is the sambhogakdaya, of which
there are two types: the svasambhogakdya and the parasambhogakdya. Attainment through
cultivation is the wisdom-body of awakening initiated and attained through cultivation.
“Miraculous transformation” (vikurvita) is the nirmanakdya [appearing] for the sake of others, and
is the transformation body of the dharmakaya. “Empowerment” (adhisthana) is the nisyandakayas,
which are the bodies [manifesting] in accordance with the [various] kinds of beings in the six
rebirth states in the triple world. If the four-[fold Dharmakaya]'® is condensed into three [bodies],
then [the words] “the miraculously transformative empowerment” are treated together as one,

and the dharmakaya, sambhogakdya, and nirmanakdya can be known in sequence.

130 Shouhu guojiezhu tuoluoni jing, T 997:19.572a.
131 Shouhu guojiezhu tuoluoni jing, T 997:19.572a.

132 y{ikai (Npz 14.387b) explains that commentary in the Shingon school can be made according to a normal
sequence or a reverse sequence (JEHEELSHEIER). What is meant here by XZ5#17K is the normal sequence. He goes
on to say that the “superficial or profound are relative,” and that “a profound discussion would state that each
individual phrase contains limitless meanings, such as the four mandalas, the fourfold Dharmakaya, and so on. Treating
the fourfold Dharmakaya and so on vertically (in terms of how its aspects are distinguished) is thus the superficial
understanding,” (%SRBI —— 1) EPUS U G S M0ER T, IRERAEPY G SRR iR R ).

133 The fourfold Dharmakaya in Kiikai’s esoteric system consists of the svabhavakdya, the sambhogakdya divided into
svasambhogakaya and parasambhogakdya, the nirmanakdya, and the nisyandakdya. For a discussion see TAKAGI and
DREITLEIN 2010: 366-368. The three are the exoteric three bodies of the Buddha, dharmakaya, sambhogakdya, and
nirmanakaya, with the last including the nisyandakaya.
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[IV.2. Essence, manifestations, and functions in the title]

’Ximzk%%okwﬁﬁﬁﬁﬁmoﬁﬁ%ﬁm°W@Mﬁ%mmo

Next, to explain [the title] by assigning [the words to] the three great aspects,'** Mahavairocana
is the essence, “attaining buddhahood” is the manifestation, and “miraculously transformative

adhisthana” is the function.

[IV.3. The person, teaching, and the analogy in the title]

[IV.3.1. Person, teaching, and analogy applied to the word “great”]

R NEREEE o D 5 NRIR =380 (T8 KEH U SE R i Nz %he ZlIERTT
FIE e BKEIR. HEE N AR KIEA/ N ZHlZ KER L2 B AR, I+ Em
Ko WUBAHRFRAEE, 5 Al K I8 5 i REINK 2 Ko LA AT BLOCRE S T 2 K
B IR A RSk, KA, Al KB =,

Next, to explain [the title] in terms of the person, teaching, and analogy,'*® all of [the words in
the title] possess three meanings: the person, teaching, and analogy.'*® Why? Because regarding
the word “great,” all phenomena are relative to each other—that and this—and are inevitably
labeled as large or small. [But relative to something larger] Mt Sumeru is not large, and [relative
to something smaller] a mustard seed is not small. The light of a firefly thus can be large, and the
light of the sun small. The tiniest insect might be large, and the great roc might be called small.*”
The size of Mt Sumeru is not large when compared with the body of a mahdsattva.’*® The mustard
seed is large when compared with the tip of a hair. Because of this relativity, the word “great” can

have multilayered meanings. [However,] what is now [in the Sitra] called “great” is the final and

134 Essence (f#), manifestations (1), and functions (J11), discussed in Sokushin jobutsu gi (TAKAGI and DREITLEIN 2010:
37ff).

135 This is a common Chinese exegetical practice for analyzing the titles of siitras, in which several ways of analyzing
a title according to its words are posited. See DREITLEIN 2011 footnote 69 for details. “Person” means the name of the
preacher, teaching is the Dharma taught such as the prajiaparamitd, and analogies often appear, such as the “lotus” of
the Lotus Siitra. Kiikai uses this as a means to comment esoterically on a siitra, such as he does with the Heart Siitra
(DReITLEIN 2011). In his Kongochogyo kaidai (1xz 4.73-74) discussing the Sarvatathagatatattvasamgraha, Kiikai gives what
would be the usual exoteric interpretation of the words in siitra titles.

A RS A AR GG —o MITHR IR, UM A, fRrikih,

According to the superficial interpretation of the ancient masters, the [full] title of this stitra (flTH—
U AR B R TSR TS, The Sitra of the King of the Great Teaching of Mahdyana Immediate
Realization in the Vajrasekhara Sarvatathagatatattvasamgraha) would have all three: person, teaching,
and analogy. Vajrasekhara (vajra-peak) is the analogy. Sarvatathagata (all the tathdgatas) is the person.
The other words are the teaching.

13 In another version of Dainichikyé kaidai (Tkz 4.33, KMtiEER), Kiikai explains his esoteric interpretation of the
title of the Mahavairocanabhisambodhi-siitra.
e NI A ——F AT SRR TEN —— 7R, 5 B GE 4 O DI A
The person [in the title] is that person (Mahavairocana), because each of the letters are the bijas of that

person. The teaching is every teaching, because each letter is a dharma-jfianamudra. The analogy is that
all the words are analogies, because the profound is revealed through the superficial.

137 The jiao-ming (MM, FEii) is an imaginary tiny insect appearing in Chapter Five (#%[1##) of the Liezi (5! ) that
is so small it lives in the eyebrows of a mosquito, yet laughs at the peng (ll}), which is a huge mythical bird like a roc,
also known from Chapter One GH3&il?) of the Zhuangzi (11 T). See Hizo hoyaku (Tkz 3.131, HAKEDA 1972: 178).

138 yiikai (NDz 14.393a) quotes the Avatamsaka, “The body of the Buddha is inconceivable, all the worlds are within
it,” (S RNEE  BL&BED, 1 279:10.32a) to show that the large size of Mt. Sumeru is relative since it is easily
encompassed by the Buddha’s body.
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absolute greatness, which is the greatest of the great. By the mundane and visible greatness, the
hidden and profound supramundane greatness is revealed.'® [The greatness that] is manifest [in
the world] is the analogy, and [the greatness that] is not seeable is the teaching.'*® This is then
the person (Vairocana). This means that the single [word] “great” possesses the three [meanings

of the person, teaching, and analogy].'*!

[IV.3.2. “Great” as an analogy for the remaining words]

WEREE IR YW B2 380 80 == BRI . — Hol— R R, ANE W 2o T3 i
DU RN K ke b B BRI — ORI A B Bt N IRIE IR B 2 ke i R
AR HERESMERGE IS, DU RIR IR . fRIER].

“Vairocana” means all-illuminating radiance. [The light of] one lamp fills one room and
eliminates darkness. [The light of] one sun fills one sky and takes away the blackness. However
[unlike those], the word “all-illuminating” is that which extends to all things. “Attain” uses the
analogy of a small mundane attainment for the great supramundane attainment. “Buddhahood”
means awakening. All beings also have [some partial degree of] awakening. Using this small
awakening as an analogy, that teaching of great awakening is demonstrated. “Miraculous
transformation” also has the great and small. The non-Buddhists of the world are able to create
some magical transformations. Those shallow affairs are used as an analogy for this profound

teaching. The [interpretation of the] remaining [words in the title] can be known [from this].

[IV.4. The meanings of the letters used in the Sanskrit title]

KBRS

Next, a commentary on the Sanskrit words [of the title].

[IV.4.1. The meanings of the letters in maha]

A e T FRHIERER. FERERATE R CER WA i
EFAF 2 MEDEIBANA AT FRAUKALER. M BRI e UADE &7#H 1)
RINFEA G 7R

The first letter ma has two meanings: first, the superficial meaning, and second, the profound
meaning.'** The superficial meaning is “selfness” (mamata). The profound meaning is that a self is
ungraspable, which also means emptiness. There are additionally numberless [superficial]

meanings of the word self, including a divine self, a provisional self, a real self, and so on.'*

139 Yiikai (Npz 14.393a) comments, “mundane and visible means the [relative] size of Mt. Sumeru or a mustard seed
and so on as above, and supramundane greatness means the greatness of the dharmakdaya” (WERFT R EZEI8 7T 75 KA,
MR R G ).

10 Brackets based on Yiikai (Npz 14.393a). The relative idea of greatness is used as an analogy to express the
absolute greatness of the teaching.

141 Brackets based on Yiikai (Npz 14.393a).

142 Kiikai discusses the meanings of the letter ma at length in Unji gi, see TAKAGI and DREITLEIN 2010: 132, 167-172,
and 150-155 and 292-299 for the other letters.

143 yiikai (NDz 14.393b) says that the divine self is the speculation of the non-Buddhists, the provisional self is
discussed by the sravakas, and the real self is the concept that worldlings (prthagjanas) have (il k- &4hita . BFREIL
B E . EROLAT).
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Vairocana is the name for the great-self.’** [The great]-self means great freedom. Therefore [the
Sttra] also mentions the “great-self of the inner mind,”** “I am the root and origin of all,”**¢ and
so on. The letter ha means that for all dharmas, causes and conditions (hetu-pratyaya) are

ungraspable.

[IV.4.2. The meanings of the letters in Vairocana]

EFE UL SHRAER. TrE UK A SR, {78 UNAmEER. 178 Uk
HAAEER,

The letter vai means that for all dharmas, language (vac) is ungraspable. The letter ro means
that for all dharmas, impurity (rajas) is ungraspable. The letter ca means that all dharmas are free

of degeneration (cyuti). The letter na means that for all dharmas, names (nama) are ungraspable.

[IV.4.3. The meanings of the letters in abhisambodhi]

RTBEAATER. AFEMATER. QFESHR. @FE RN, HEEDBIEEE
o THFHERATGR,

The letter bhi means that states of being (bhava) are ungraspable. The letter sam means that
truth (satya) is ungraspable. The letter bo means language.'¥” The letter dhi means all of the
dharmadhatu. The letter si means the samddhi of the wisdom of sublime discrimination.'*® The

letter ddha*® means that the dharmadhatu is ungraspable.'*

144 See note 31.

195 Mahavairocanabhisambodhi-siitra, T 848:18.40c. The Darijing shu (T 1796:39.588b) says, “because the mind is
itself the perfect awakening of the Tathagata, the text speaks of the great-self of the inner mind,” (ENLLOEMIAHE F55
BAGER L 2 R ).

146 Mahavairocanabhisambodhi-siitra, T 848:18.22¢c. Quoted in Sokushin jobutsu gi (TAKAGI and DREITLEIN 2010: 3.68—
70, TKzZ 3.29).

17 1t seems that bo has been misread as vo, as the word vdc seems again intended. Only the superficial meanings
(without “ungraspable”) of this and the next two letters are given. Yiikai makes no comment. Ryoken (Npz 14.369a)
only says that “language means mantras” (S84 15 5 75 11).

148 yiikai (NDz 14.394b) remarks that the letter sa is the bija of the Lotus Family, which among the fourfold wisdom
corresponds to the wisdom of sublime discrimination (pratyaveksand-jiana). The mark adding the vowel i to a letter is
called the samadhi-mark (=£%5), hence the above meaning.

49 kz and both Ryoken and Yiikai give the Siddham letter § ddha here, while Tkz has the letter @: dhih with no
footnote. The commentators have been followed as the more traditional reading.

130 yiikai (Npz 14.394b) says, “these two letters read as siddhd are not in the title of the Siitra. Their appearing here
has been a matter of doubt for a long time” (HHE —FHCEM 2, S8 KR 7). Yikai goes on to mention a
dubious attempt to read siddha as citta, and then gives his personal view that since the titles of Sanskrit texts (according
to him) begin with the word *siddham, that Kiikai has here returned to the beginning of such a title (JLEEREHE )%
HE T AT, EY)EHE 7 FED). It seems more likely that someone has corrupted the text with later
emendations based on the misunderstanding that the Chinese character i is a translation of siddha, even though
abhisambodhi appeared earlier in the Siddham title given in this text.
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[IV.4.4. The one letter a is the essence of all the letters, and of the whole Siitra]

s, M. W2 M LA RAR. PR IAH 2 RS, Ut —
TR AR 3. I B IER, HA V). K

Such meanings are infinite. [Even if they were to be explained] for a kalpa, how could they be
exhausted? All of these letter-gates have the first letter a as their fundamental essence.'® The
letter a is the bija-mantra of Mahavairocana.'® The essence of the Sitra is this one letter. The
Sttra from beginning to end only explains the meanings of this letter [a]. This letter [a] possesses
infinite and limitless meanings. Only a few have been provisionally discussed [here]. The Sitra

says, ...'%3

151 The Mahavairocanabhisambodhi-siitra (T 848:18.17b) has,
W SR ST U ER B YIRS .20, EEHEE AT St YRR S0 R
b RUIESHHE. RILESmSRE,
Lord of the Secret Ones, I have already taught all these mantras. The heart within all those mantras—

listen carefully—is the gate of the letter a. Meditating on this heart of all mantras is by far the highest.
It is where all mantras abide, and by it mantras gain their effectiveness.

It also has (T 848:18.38a):
FrdbT Y —UESO fAlbEnl WEEEES UMGsE REArEE
The letter a is the heart of all mantras.

Flowing out from it everywhere, limitless mantras emerge.
It puts to rest all useless conceptual proliferation, and is able to produce skillful wisdom.

The Darijing shu comments (T 1796:39.688a), “Without the sound of a, there would be no other letters. It is
therefore the mother of all the letters, and accordingly the place from where all mantras originate,” (:#fkFr s Q) i fig
BRI T2 . E—U)iE S &), Kikai quotes the Darijing shu (T 1796:39.651c) in Unji gi (TAKAGI and DREITLEIN
2010: 130, TkZ 3.53):

JURMIBAL Z B A Bl 2 BER U A — ) S 30 SORRiE 2 B,

The sound a is present in all sounds from the start, from the moment of opening the mouth to speak
them. Without the a-sound there would be no words or speech. Thus, the a-sound is considered to be
the mother of all sounds.

Kiikai further quotes the Darijing shu (T 1796:39.651c¢) in Unji gi (TAKAGI and DREITLEIN 2010: 138-139, Tkz 3.55-56, see
also note 37):

SPGB U E A . L= B SR e AR T . BEPITIRRRT L F
Bl MIE 2GR AR . S UNERZ ht, LL REANE - UJEE S R P AR R ORI
RIAAER . BB R AV Do WNEEEN LD BN U EVE s s e LA — 55 15
= th.

“The gate of the letter a is the fundamental nonarising of all dharmas (T 848:18.10a).” Generally
speaking, all speech in the triple world relies on names and words. Names and words rely on letters,
and the Siddham letter a is the mother of all letters. Thus, the true meaning of the gate of the letter a is
[related to dharmas in] the same [way as the letter a is related to the other letters]: it pervades all
dharmas and their meanings. ... In every word one hears, the sound of a is present. In the same way,
when one sees the arising of dharmas, one sees the full extent of fundamental nonarising.
Understanding the full extent of fundamental nonarising is “knowing one’s own mind just as it really
is” (T 848:18.1.c). “Knowing one’s own mind just as it really is” is omniscient wisdom. Therefore,
Vairocana has nothing more than this single letter a as his mantra.

152 The ritual manual appended to the Mahavairocanabhisambodhi-siitra in the seventh fascicle (T 848:18.52b) has,
“The bija-heart [mantra] of Mahavairocana Tathagata is namah samanta-buddhanam a. This is because the gate of the
letter a is the fundamental nonarising of all dharmas” (KHAIAFE 7L H o FEE = 22 ZBRIERT. [l MpmE — Uk A
AERD.

153 Another Dainichikyd kaidai (“FEILKS, Tkz 4.24) begins with this sentence: “To comment on this Siitra now, there
are in brief three gates: first, the general meaning; second, a commentary on the title; and third, entering the text to
make particular comments,” (S FEHESHE =", 58 —AKE. 55 FEH. 55— ASCHIE). The comments on the
Sttra in that text are given from Tkz 4:27-30, and consists of brief summaries of a few of the chapters. The present text
ends here, but as a lecture given by Kiikai presumably would have been followed by some similar comments.
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Abbreviations

KZ ol K4 % Kobé Daishi zenshil

NDzZ  FUAKHS Nihon Daizokyo

T KIEHE KHE Taisho shinshii daizokyo

TKZ — EAGAIE KR4 Teihon Kobo Daishi zenshi
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