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Registers of Reception: Audience 
DQG�$IƓOLDWLRQ�LQ�DQ�(DUO\�0RGHUQ�
6KLQJRQ�5LWXDO�3HUIRUPDQFH
MATTHEW HAYES

Introduction

The Shingon 真言 (literally “True Word” or “Man-
tra”) school of Buddhism faced a crisis during 
the !rst few years of the Meiji era (1868–1912). 

In the wake of government mandates that severed 
lay a"liations with temples and anti-Buddhist move-
ments that sought to “abolish Buddhism and destroy 
Śākyamuni” (haibutsu kishaku 廃仏毀釈), Shingon 
clerics fought to reconstitute their lay following. One 
approach to rebuilding this following emerged through 
an engaged proselytization that took place within rit-
ual forums. Within the Chisan 智山 branch especially, 
ritual became one means of exposing laity to core doc-
trinal tenets through the chanting of Shingon verses 
and simpli!ed explanations of Buddhist sutras. Cler-
ics emphasized the crucial accessibility of de-elevated 
ceremonial content in reinvigorating relationships with 
the lay population.

Approximately ten years a%er the Meiji govern-
ment dissolved the economic foundation that had long 
supported Buddhist temples of all sectarian divisions, 
Hattori Bankai 服部鑁海 (1846–1909), a Shingon 
scholar-monk from Wakayama Prefecture, composed 
a step-by-step explanation of lay-oriented ceremonies 

of accessible import.1 On the function and purpose of 
two Japanese hymns (wasan 和讃) written by the me-
dieval Shingon monk Kakuban 覺鑁 (1095–1143), one 
of which focuses on the assurance of a paci!ed mind 
(anjin 安心), he writes:

As for the meaning of the teachings of the secret 
True Word, they are extremely profound and sub-
tle, and it is for this reason that necessarily clarify-
ing [the teachings] for those of shallow wisdom is 
not easy. As for the di"culty and misapprehension 
of [the tenet of] anjin among our male and female 
lay companions, Tōji’s abbot and great teacher 
Sanjū Nishijōzen [1844–1888] has lamented this. 
For the sake of quickly comprehending the tenets 

 I am grateful to Eric Tojimbara for his insight on early versions of 
this manuscript. I would also like to thank the editors of JAH-Q 
and an anonymous reviewer for their thoughtful and constructive 
remarks.

Ɗ�� +DWWRULōV�H[SODQDWLRQV�ZRXOG�ODWHU�IRUP�WKH�EDVLV�IRU�WKH�Chisan 
JRQJ\Ċ�VKLNL 智山勤行式, a modern collection of ceremonies 
LPSOHPHQWHG�E\�WKH�&KLVDQ�EUDQFK�LQ�ƊƒƑƋ�DQG�QRZ�SHUIRUPHG�
regularly at the Kyoto temple Chishakuin 智積院. The liturgies 
discussed in this article are no longer performed at Chishakuin. 
:KLOH�VHYHUDO�OLWXUJLFDO�H[SODQDWLRQV�FLUFXODWHG�GXULQJ�WKH�HDUO\�
0HLML�SHULRG��+DWWRULōV�DSSHDUV�WR�KDYH�EHHQ�PRUH�FRPSUH-
KHQVLYH�LQ�VFRSH�WKDQ�PRVW��)RU�PRUH�RQ�WKLV�WH[W�DQG�LWV�ODWHU�
LWHUDWLRQV��VHH�6DVDNL��ŏ.LQVHL�QL�RNHUX�Ō=DLNH�JRQJ\Ċ�KĊVRNX�ōŐ�
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of the secret tradition among male and female lay 
companions, he designates, based on the general 
meaning of the ritual commentaries, both the 
Shingon anjin wasan and Kōmyō Shingon wasan.…

祕密眞言の教意ハ、甚深微妙にして、淺智の者ハ
曉むべきこと容易ならざるが故に。在家男女の輩に
至てハ、安心領解せんこと尤易ならざるを以て、東
寺一ノ長者三條西乗禪教正大に之を歎きいひ。在
家男女の輩をして、早く密宗の宗意を領解すること
を得せしめんが為に經軌の旨趣に基づきて、眞言
安心と光明眞言との.… 2

Hattori’s comments re(ect both a growing concern 
over lay accessibility to Shingon teachings and the suit-
ability of wasan in meeting those concerns.3 During 
the early Meiji period, the performance of wasan con-
stituted one route toward rebuilding the lay religious 
community within the Shingon school due, in large 
part, to the genre’s accessibility and simplicity before a 
lay audience.

While Hattori’s injunction to leverage wasan in order 
to clarify core doctrinal tenets addressed a Meiji-era 

Ƌ� 6KLQJRQ�VKĨ�]DLNH�JRQJ\Ċ�KĊVRNX�ZDJH 真言宗在家勤行法則和
解��SS��ƊƌŊƊƍ��+DWWRUL�GRHV�QRW�QDPH�.DNXEDQ�DV�WKH�DXWKRU�LQ�
WKLV�ZRUN��EXW�$NDWVXND�<ĨGĊ�JLYHV�DQ�RYHUYLHZ�RI�WKHVH�ZDVDQ 
DPRQJ�RWKHUV�ZULWWHQ�E\�.DNXEDQ�LQ�ŏ.ĊJ\Ċ�'DLVKL�ZDVDQ�QL�
WVXLWH�Ő�SS��ƏƊŊƏƌ��DQG�HYHQ�PHQWLRQV�+DWWRULōV�LQMXQFWLRQ�

ƌ�� 7KH�UHPDLQGHU�RI�+DWWRULōV�LQMXQFWLRQ�DSSHDUV�DV�IROORZV��
 This being the case, although any two ZDVDQ [can be per-

formed] among the morning and evening services each day, in 
QHFHVVDULO\�FKDQWLQJ�RQH�RI�WKHVH�>DERYH�WZR�H[DPSOHV@�RQH�FDQ�
take command of their essential points and this ought to be the 
way of correctly understanding the tenet of anjin. This is most 
essential. Moreover, the lineage of these chanted [ZDVDQ] brings 
WRJHWKHU�WKH�VHOI�RULJLQDWLRQ�DQG�WKH�YLUWXH�RI�WKH�ƓYH�EXGGKDV��
,I�ZH�FRQVLGHU�WKH�ƓYH�QRWHV�RQ�WKH�SHQWDWRQLF�VFDOH��WKH�PHULWV�
of directly voicing the syllables as reality are illuminated by 
chanting these ZDVDQ, and for those who lack knowledge, a 
mind laid to rest on the bed of insight into the same bodily form 
shared between the WDWKÃJDWDV�RI�ƓYH�ZLVGRPV��0DKÃYDLURFDQD��
$NΒREK\D��5DWQDVDͶEKDYD��$PLWÃEKD��$PRJKDVLGGKL��DQG�ėÃN-
yamuni, is attained. Consequently, belief in this secret meaning 
and chants [of these ZDVDQ@�ZLOO�WKHUHIRUH�LQFUHDVLQJO\�H[WHQG�
RQHōV�PHULW�WR�WKH�EULQN��)RU�HVSHFLDOO\�WKLV�UHDVRQ��ZH�H[FHHG�WKLV�
and meet the conditions and causes that made [these] ZDVDQ.

 兩和讃を示しゐひしとなれば日日朝暮勤行の砌にハ、兩和讃の中何なりど
も、其一を必唱へて、其旨趣を領知して、宗意安心を誤らざる様に致さるべ
きこと。尤肝要なり。且唱ふる所の譜ハ、自然と五佛の徳に契ひたる。宮商
角徵羽の五音なれば、此和讃を唱ふる直聲字即實相の功徳に照らされ
て、知らず識らず大日阿閦寶生彌陀釋迦の五智の如来と同體の覺悟の
床に安住することを得らる。因てからる秘旨あることを信して、唱ふれバ、功
徳ますます邊際なり。故にことに之を去るして、和讃を製しゐひし所の縁由
を逑るのこと。

sectarian crisis of dwindling lay followers, Shingon 
clerics deployed similar tactics during earlier periods of 
relative comfort. )is article reveals a continuous initia-
tive to use ritual as a proselytizing forum for laity that 
stretched back to at least the Tokugawa era (1603–1868), 
during which Buddhist sectarian a"liation was a legal 
requirement. What follows is a comparative survey of 
two complementary liturgical performances that of-
fered, on their own terms, access to core doctrinal te-
nets within the Chisan branch of Shingon Buddhism. 
Seventeenth- and eighteenth-century performances of 
Ceremonial Lecture on [the Merits of] Relic Offerings 
(Shari kuyō shiki 舎利供養式; herea%er Shari kōshiki) 
and Secret Hymn on Relics in Japanese (Shari himitsu 
wasan 舎利秘密和讃; herea%er Shari wasan), both 
written by Kakuban, provided alternative forums for 
doctrinal apprehension and devotional engagement 
during the same ritual sequence at Chishakuin 智積
院.4 While Buddha relics thematically anchored both of 
these liturgies and maintained a cohesive !eld of de-
votion during sequential performances, semantic and 
rhetorical modulations of their ritual language varied 
the targets of reception between lay and clerical audi-
ences. )e Shari kōshiki appeals to clerical imperatives 
to practice later became a scholarly focus of its princi-
pal exegete, Gahō 我寶 (1239–1317), and therefore !nds 
its clerical audience in an upper register of reception. 
)e Shari wasan, in its emphasis on lay-oriented prac-
tice and in its appeal to the active intervention of the 
Buddha’s great compassion (daihi 大悲), !nds its lay 
audience in a lower register of reception. 

Performances of these liturgies at Chishakuin re-
veal that long before concerns over Meiji-era directives, 
Shingon clerics used wasan as a complementary and 
accessible ritual alternative for lay understanding. As a 
temple focused on karmic elimination (metsuzai 滅罪) 
rather than funerary services, Chishakuin became a site 
of ritual performance that met the soteriological con-
cerns of its parishioners and, in the process, conveyed 
core Shingon doctrine through these two registers, or 
distinct levels of social, linguistic, and performative 
apprehensions of doctrinal knowledge. Above all, early 

ƍ� .ĊVKLNL are a sub-category of a much larger genre of Japa-
nese Buddhist chants (VKĊP\Ċ 声明). They praise the merits 
of a central object of devotion, which may take the form of a 
EXGGKD��ERGKLVDWWYD��%XGGKLVW�WH[W��IRXQGHU�ƓJXUH��RU�RWKHU�
object. Wasan�DUH�GHYRWLRQDO�K\PQV�W\SLFDOO\�FRPSRVHG�LQ�D�ƐŊƎ�
metered pattern and, like NĊVKLNL, usually take a central object of 
devotion as their focus.
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modern performances of Kakuban’s liturgies compli-
cate our view of Shingon Buddhist ritual practice as so-
cially partitioned insofar as they demonstrate the range 
with which ritual performance can communicate to 
and across varied groups of observers.

5HFHSWLRQ�DQG�8QGHUVWDQGLQJ�LQ�5HOLJLRXV�
5LWXDO

)is study builds on recent examinations of the rela-
tionship between ritual performance, textual produc-
tion, and social partitions not only in Buddhist studies 
but also in medieval Christian studies. In his work on 
eighth-century sutra copying, Bryan Lowe reveals how 
such practices enjoined otherwise disparate classes and 
social groups and challenges our conception of Heian-
era (794–1185) textual practices as imperially centered. 
In doing so, he shows not only how ritualized engage-
ments with texts cut across varied groups of Buddhists, 
but also how copyists engaged in world-building by le-
veraging the (uidity of liturgical genre. 5 Asuka Sango, 
whose work illuminates the bilateral production of 
knowledge among clerics during the imperial assembly 
of ritual o*erings [to the Sutra of Golden Light] (Misai-e 
御齋會) in the Heian era, argues that bodies of knowl-
edge were not only produced and preserved by the 
clergy, but that this knowledge was later re!ned within 
the context of ritual debate.6 Her study highlights the 
connectivity between sectarian identity and doctrinal 
positions in a ritual context and, ultimately, how clerics 
negotiated these positions in the face of sectarian chal-
lenges to orthodoxy.7 Abe Yasurō has suggested that rit-
ual performers, commentators, and audience members 
each contributed to a matrix of production that grew 
out of medieval religious texts and that this production 
in(uenced the course of preaching (shōdō 唱導) during 
later centuries.8 Similarly, Komine Kazuaki under-
stands dharma assemblies as sites of religious literary 

Ǝ� /RZH��5LWXDOL]HG�:ULWLQJ.
Ə� 6DQJR��7KH�+DOR�RI�*ROGHQ�/LJKW.
Ɛ� %H\RQG�VWXGLHV�RI�-DSDQ��-XVWLQ�0F'DQLHO�KDV�VKRZQ�KRZ��LQ�

modern Buddhist practice in Thailand, religious narratives oper-
ate meaningfully across social strata and that, critically, Thai Bud-
GKLVW�OLWXUJ\�RSHUDWHV�LQ�WKH�VDPH�ZD\��ULWXDO�FRQWHQW�LV�G\QDPLF��
ŴXLG��SXEOLF��DQG�UXQV�WKH�VSHFWUXP�RI�UHOLJLRXV�SXUSRVH�DFURVV�
ERWK�OD\�DQG�FOHULFDO�FRPPXQLWLHV��0F'DQLHO��/RYHORUQ�*KRVW, pp. 
ƊƋƊŊƏƉ�

Ƒ� $EH��&KĨVHL 1LKRQ�QR�VKĨN\Ċ��SS��ƊƎŊƊƏ�

production that in(uenced the development of subsid-
iary liturgical genres, which include kōshiki.9  As each 
of these studies suggests, liturgical understanding can 
run bidirectionally between otherwise disparate social 
groups, and modes of Buddhist liturgical reception can 
range as widely as the rituals themselves.

In recent years, scholars of medieval Christianity 
have e*ectively given shape to the relationship between 
aural apprehension and meaning-making. In her study 
of female literacy in late medieval England, Katherine 
Zeiman argues that, through the body, lay women were 
able to perform liturgies that were otherwise unintel-
ligible to them.10 She explores several fourteenth-cen-
tury treatises on the expectations of liturgical mastery 
among female laity and argues for what she calls an 
embodied “liturgical literacy,” or a mode of liturgical 
understanding from outside of the realm of discursivity 
and the intellect. )e parameters of this literacy were 
not speci!ed by those in places of literary or religious 
power, but instead depended on the inherent skills of 
the listener, namely musical, phonetic, mnemonic, 
and others grounded in the body. In stark distinction 
to the parameters de!ned by “grammatical culture,” 
in which cultural elites take linguistic knowledge, es-
pecially grammar, as the central pole of understanding 
through oral communication, this type of literacy ap-
prehends through visceral—as opposed to intellectual 
or a*ective—experience.11 Zeiman’s study has opened 
new routes to exploring the interplay between ritual 
knowledge, performance, textual practices, and the role 
of the audience insofar as she takes seriously the role 
of corporeality in closing the perceived epistemological 
gaps that divide lay and clerical categories of religious 
belonging.

Similar to the case of women in late medieval En-
gland, the literate activities of contemporaneous lay 
Buddhists are rather di"cult to assess. Kuroda Hideo 
has suggested connections between the rise of late- 
Kamakura village documents and the proliferation of 
Buddhist temples as sites of literacy training. He con-
cludes that basic training at these temple sites allowed 
some village leaders greater command over adminis-
trative tasks and their documentation.12  )is medieval 

ƒ� .RPLQH��&KĨVHL�KĊōH�EXQJHL�URQ��SS��LŊYLLL�
ƊƉ� =HLPDQ��ŏ5HDGLQJ��6LQJLQJ��DQG�8QGHUVWDQGLQJ�Ő
ƊƊ For more on grammatical culture, see Irvine, 7KH�0DNLQJ�RI�

7H[WXDO�&XOWXUH��SS��ƊŊƋƋ�
ƊƋ� 6HH�.XURGD��ŏ6HQJRNX�6KRNXKĊ�NL�Ő�S��ƌƉƋ�
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trend, also attested in the work of Richard Rubinger, 
continued in narrow form through the early Tokugawa 
years, whereby temples o*ered loose instruction in 
basic reading and writing to small cross-sections of 
the populace.13 Even later, more standardized curricula 
found at mid- and late-Tokugawa temple schools (ter-
akoya 寺子屋) were largely delivered to novice monks, 
elite members of the samurai class, or to children of 
the wealthy. Very few townspeople, perhaps only those 
who required training tied to their livelihoods, accessed 
Buddhist education at these temples. Even then, popu-
lar literacy and its attendant disciplines (counting, his-
tory, and geography) generally comprised this type of 
education.

Regarding Buddhist material, therefore, it becomes 
challenging to make strong claims about the process of 
apprehension among laity. While Kakuban composed 
his Shari kōshiki in a Sino-Japanese hybrid style (wakan 
konkōbun 和漢混交文), clerics read it aloud in collo-
quial Japanese. Likewise, he originally composed his 
Shari wasan in colloquial Japanese for recitation. )ese 
linguistic features suggest an intended apprehension 
of the ritual language among attendees, though it does 
not necessarily suggest a comprehension of the ritual 
content. Yet, if we take as a general rubric Zeiman’s em-
phasis on the body as a site of lay reception, as well as 
Hattori Bankai’s attention to vocalization as a religious 
act grounded in the body for early-Meiji Buddhists, we 
can see how somatic impression lies at the core of rit-
ual performance.14 All manner of sights, sounds, scents, 

Ɗƌ See Rubinger, 3RSXODU�/LWHUDF\�LQ�(DUO\�0RGHUQ�-DSDQ��SS��ƌƎŊƌƐ�
Ɗƍ� ,Q�KLV�H[SORUDWLRQ�RI�ŏWKH�DUFKLYHŐ�DV�D�VLWH�RI�KLVWRULFDO�HQGXU-

DQFH��ZKHUHE\�VWDWHPHQWV�DUH�JUDQWHG�KLVWRULFDO�H[LVWHQFH�
ZLWKLQ�D�VSHFLƓF�UXOHVHW�GHƓQHG�E\�WKH�SDUDPHWHUV�RI�ODQJXDJH��
Foucault describes the construction of an epistemological 
substratum that guides both present and future historical 
positions. See Foucault, $UFKHRORJ\�RI�.QRZOHGJH��SS��ƍƊŊƏƌ��
7\UXV�0LOOHU�DUJXHV�IRU�DQ�H[WHQVLRQ�RI�)RXFDXOWōV�PRGHO�WR�ULWXDO�
acts, during which speech repetition, bodily performance, and 
the presence of witnesses give shape to a sense event within 
theatrical time, the speech of which “may function as simulacra, 
affecting bodies, creating the turbulence of passion, projecting 
K\SRWKHWLFDO�H[SHULHQFHV��JHQHUDWLQJ�SKDQWDVPV��ULVLQJ�LQWR�
DSSHDUDQFH�DQG�SDVVLQJ�LQWR�QRWKLQJQHVV�Ő�6HH�0LOOHU��ŏ6LWXDWLRQ�
DQG�(YHQW�Ő�SS��ƑƉŊƑƎ��5LWXDO�VSDFHV�WKHUHIRUH�DOORZ�IRU�WKH�DFWLYH�
and sustained production of meaning and understanding based, 
WKRXJK�QRW�H[FOXVLYHO\��RQ�VHQVXDO�DSSUHKHQVLRQ��,Q�D�EURDGHU�
VHQVH��'DYLG�0RUJDQ�DUJXHV�IRU�WKH�SULPDF\�RI�PDWHULDOLW\�LQ�WKH�
LQLWLDO�H[SHULHQFH�RI�UHOLJLRXV�DSSUHKHQVLRQ�DQG�VXJJHVWV�WKDW�
VXFK�H[SHULHQFH�QHFHVVDULO\�GHULYHV�IURP�SK\VLFDO�V\PEROV�DQG�
corporeal sensation. See Morgan, 5HOLJLRQ�DQG�0DWHULDO�&XOWXUH, 
SS��ƎŊƒ�

and tactility indeed emerge during ritual performance 
and, in this way, o*er inroads to sensual apprehen-
sion.15  )ese ever-present sensual processes are vital for 
knowledge acquisition since they are the frontlines be-
tween oneself and the material world.16 

Michaela Mross, while recognizing that most kō-
shiki were not composed for the express purpose of lay 
participation, has nonetheless shown degrees of partic-
ipation among laity during performances of the Shiza 
kōshiki 四座講式, written by Myōe 明惠 (1173–1232), 
which was comprised of performances of four isolated 
kōshiki, including his own version of the Shari kōshiki, 
related to the Buddha’s !nal passing. 17 Mross concludes 
that while communal chanting ensured a lay participa-
tion in medieval performances of kōshiki, by the early 
modern period lay participation had essentially disap-
peared among Shingon performances. Most of the vo-
calization was performed by clergy while lay audiences 
listened.18  )e implications of Mross’s study are criti-
cal for the arguments here in at least two ways. First, 
they suggest that clergy had developed other means of 

ƊƎ Considering the near-constant presence of burning incense 
during liturgical performance, scent was undoubtedly also at 
work during the ritual performances discussed in this article, 
though not, I would argue, as effective in communicating dis-
cursive knowledge regarding the content of a liturgy. According 
WR�'DQ�6SHUEHU��ZKR�KDV�ZULWWHQ�H[WHQVLYHO\�RQ�WKH�UHODWLRQVKLS�
EHWZHHQ�NQRZOHGJH�DQG�H[SHULHQFH��VFHQW�KDV�D�ZLGH�DQG�
SRZHUIXO�ŏHYRFDWLRQDO�ƓHOGŐ�WR�ZKLFK�LQGLYLGXDOV�DVVLJQ�UHFROOHF-
tions and memories. Often, though, the recollections are more 
symbolically meaningful than the scent itself and, therefore, mis-
direct in the process of understanding. See Sperber, 5HWKLQNLQJ�
6\PEROLVP��SS��ƊƎŊƋƌ�

ƊƏ This is true from a Buddhist perspective, which emphasizes the 
primacy of causal process—physiological, ontological, epistemo-
ORJLFDO��HWKLFDO��DQG�VR�IRUWK��$FFRUGLQJ�WR�+DUYH\�:KLWHKRXVH��
this is also true from a cognitive and evolutionary perspective; 
see Whitehouse, 0RGHV�RI�5HOLJLRVLW\��SS��ƑƐŊƊƉƎ� +LV�WKHRU\�
RI�ŏGRFWULQDO�PRGHV�RI�UHOLJLRVLW\Ő�KHOSV�WR�EULGJH�WKH�JXOI�
EHWZHHQ�ULWXDO�DFWLRQ�DQG�NQRZOHGJH�DFTXLVLWLRQ��+H�GHVFULEHV�
the transmission of knowledge during ritual acts, whereby 
high-frequency, low-arousal rituals tend to set the stage for the 
FRGLƓFDWLRQ�RI�DQ�DXWKRULWDWLYH�FDQRQ��WKH�KRPRJHQL]DWLRQ�RI�D�
regional tradition, or the standardization of teachings and prac-
tices because of the collective reliance on ritual leaders skilled 
in routinized oration, dramatism, and systems of transmission. 
The religious knowledge transmitted during ritual, Whitehouse 
says, in following the early models of Stanley Tambiah, is highly 
motivating insofar as it is upheld as an authoritative truth that 
legitimizes collective understandings of social history. See Tam-
biah,�&XOWXUH��7KRXJKW��DQG�6RFLDO�$FWLRQ.

ƊƐ James Ford has also argued for degrees of lay participation 
within performances of NĊVKLNL�DXWKRUHG�E\�-ĊNHL�貞慶��ƊƊƎƎŊƊƋƊƌ���
)RUG��ŏ&RPSHWLQJ�ZLWK�$PLGD�Ő

ƊƑ� 0URVV��ŏ9RFDOL]LQJ�WKH�/DPHQW�Ő�SS��ƊƋƋŊƋƌ�
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engaging lay attendees during the performance of kō-
shiki by the early modern period, and while laity may 
not have joined in the communal chanting that had so 
o%en occurred during medieval performances, their 
presence during early modern performances was im-
pelled by other factors. Second, her arguments leave 
open the possibility that we may also consider listening 
a form of participation.

Since the liturgical content of both the Shari kō-
shiki and Shari wasan is largely transmitted through 
oral communication, I posit aural reception in ritual 
spaces as the primary mode of participation during 
performance at Chishakuin. It is impossible to deter-
mine with precision which aspects of doctrinal content 
were transmitted during the performance of the Shari 
kōshiki and Shari wasan. And while some scholars have 
criticized ritual language as lacking any communicative 
power, one must recognize that language—although 
not exclusively—is one primary means of action that 
drives a ritual forward; language forms the core content 
of a liturgy, but it can also cue and pattern the structure 
of the ritual sequence itself.19  Even in instances where 
ritual language is disguised or deliberately misused, 
language is inherently communicative and performa-
tive. As Pascal Boyer describes in his work on tradition 
and meaning-making, ritual speech emerges through 
changes to linguistic morphology, consistent use of 
metaphorical repertoires, and the inclusion of foreign 
vocabularies meant to either widen or narrow mean-
ing.20 In the present exploration of the Shari kōshiki and 
Shari wasan, which clerics performed in sequence usu-
ally in the small Founder’s Hall (Kaisandō 開山堂) or 
larger Lecture Hall (Kōdō 講堂), I argue on the premise 
that the oral delivery of these rituals in varied spaces 
maintained a forum for reception among laity and cler-
ics at Chishakuin.21 

Ɗƒ On this criticism, see Bourdieu, /DQJXDJH�DQG�6\PEROLF�3RZHU, 
SS��ƑƍŊƑƎ��DQG�:XWKQRZ��0HDQLQJ�DQG�0RUDO�2UGHU��SS��ƊƍƉŊƍƍ�

ƋƉ Boyer, 7UDGLWLRQ�DV�7UXWK�DQG�&RPPXQLFDWLRQ��SS��ƐƒŊƑƋ�
ƋƊ� 7KH�HUHFWLRQ�RI�&KLVKDNXLQōV�RULJLQDO�)RXQGHUōV�+DOO�EHJDQ�XQGHU�

WKH�WHQXUH�RI�WKH�WHPSOHōV�IRXUWK�DEERW��*HQMX�元壽��ƊƎƐƎŊƊƏƍƑ���
through modest donations made by followers. Land was granted 
LQ�WKH�VRXWKHUQ�&KLVKDNXLQ�SUHFLQFW�LQ�ƊƏƏƎ��RQ�ZKLFK�H[SDQVLRQV�
WR�WKH�)RXQGHUōV�+DOO�EHJDQ�LQ�ƊƏƏƐ��7KLV�QHZ�H[SDQVLRQ�IRUPV�
the basis of what stands at Chishakuin today, now referred to as 
WKH�0LWVXJRQGĊ�密嚴堂��DQG�PHDVXUHV�ƊƋƋ�VTXDUH�PHWHUV��6HH�
&KLVKDNXLQ�VKL�智積院史��S��ƊƎƑ��0RVW�RI�WKH�5HFHSWLRQ�+DOO�ZDV�
ORVW�WR�ƓUH�LQ�ƊƏƑƊ��WKRXJK�WKH�QRUWK�JDWH�ZDV�VDYHG�DQG�XVHG�LQ�
WKH�UHFRQVWUXFWLRQ�RI�WKH�EXLOGLQJ�LQ�ƊƏƑƎ��6LQFH�DQFLHQW�WLPHV��
this hall has also been used for ritualized doctrinal debates 
(URQJL 論議), and for this reason is also referred to as the Lecture 

7UDQVPLVVLRQ��$FFHVVLELOLW\��DQG�.DNXEDQōV�
Liturgies

Early modern performances of the Shari kōshiki and 
Shari wasan were the result of a complex process of 
textual curation that developed during prior centuries. 
Below I survey the composition of these liturgies, sit-
uate them in the narrow context of Kakuban’s textual 
lineage, and !nally discuss their relationship to their 
respective liturgical genres.

Akatsuka Yūdō has traced the development of the 
various forms of the Shari kōshiki through the writings 
of Raiyu 賴瑜 (1226–1304), perhaps the most import-
ant !gure in the formation of the Shingi Shingon 新義
眞言 school as it developed a%er Kakuban.22 Akatsuka 
surveys a section on the Shari kōshiki in Raiyu’s best-
known work, Assorted Notes on Questions and Answers 
Concerning the True and Conventional (Shinzoku zakki 
mondō shō 眞俗雜記問答鈔), titled “On the Matter of 
the Mitsugon’in [Manuscript of] Shari kōshiki” (Mitsu-
gon’in Shari kōshiki ji 密嚴院舎利講式事), wherein he 
describes two textual lines of the Shari kōshiki that grew 
out of terminological and structural di*erences created 
by later compilers. Raiyu cites the oral transmission 
(kuden 口傳) of Kyōō’in 教王院, a temple of the Buzan 
branch (Buzanha 豐山派) located west of Kyoto, as the 
initial source of these lines of production and presents 
several critical points of inquiry regarding discrepan-
cies between alternate versions of the Shari kōshiki.23 
)e alternate versions of certain sections within the 

+DOO��7RGD\ōV�/HFWXUH�+DOO�PHDVXUHV�DSSUR[LPDWHO\�ƏƍƎ�VTXDUH�
meters. See &KL]DQ�\ĊNĊ 智山瑤光��SODWH�ƍ�

ƋƋ� $NDWVXND��ŏ.DNXEDQ�QR�Ō6KDUL�NĊVKLNLō�R�PHJXWWH�Ő
Ƌƌ� )RU�H[DPSOH��5DL\X�FODLPV�WKDW�LQ�WKH�RULJLQDO�PDQXVFULSW�WKH�VHF-

ond and fourth sections of the liturgy surround praise to Tosotsu 
兜率��6N��7XΒLWD��DQG�WR�WKH�'KÃUDͺí�RI�WKH�6HDO�RQ�WKH�&DVNHW�RI�
WKH�6HFUHW�:KROH�ERG\�5HOLF�RI�WKH�(VVHQFH�RI�$OO�7DWKÃJDWDV 
(,VVDL�Q\RUDL�VKLQ�KLPLWVX�]HQVKLQ�VKDUL�KĊN\ĊLQ�GDUDQL�N\Ċ 一切如
來心祕密全身舍利寶篋印陀羅尼經), respectively. This manuscript 
LV�SUHVHQWO\�KHOG�DW�0LWVXJRQōLQ�密嚴院 RQ�0RXQW�.Ċ\D��,Q�WKH�
&RPSOHWH�&ROOHFWLRQ�>RI�WKH�:RUNV�RI@�.DNXEDQ�(.ĊJ\Ċ�'DLVKL�
]HQVKĨ 興教大師全集), however, an alternate version of section 
two is rendered as praise for the secretly adorned Pure Land 
(0LWVXJRQ�MĊGR 密嚴淨土) and, in the same section, praise for 
its highest joy (JRNXUDNX 極樂). Likewise, an alternate version 
of section four appears as praise for the 0DKÃYDLURFDQD�6ĨWUD� 
('DLQLFKLN\Ċ 大日經) and, in the same section, praise for stupas 
(VRWRED 率塔婆���6HH�$NDWVXND��ŏ.DNXEDQ�QR�Ō6KDUL�NĊVKLNLō�R�
PHJXWWH�Ő�SS��ƌƋ�DQG�ƌƍ��,QWHUHVWLQJO\��VHFWLRQ�IRXU�DOVR�LQFOXGHV�
praise to the 'KÃUDͺí��DV�LQ�WKH�0LWVXJRQōLQ�PDQXVFULSW�DERYH��
though it was composed on the reverse side (XUDJDNL 裏書) of the 
original manuscript. Both versions of these sections appear side-
by-side in modern prints of the 6KDUL�NĊVKLNL.
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liturgy Raiyu describes were originally separate writings 
produced by Kakuban and added to this liturgy by later 
scholar-monks during the early process of compilation 
and re(ect the will and whim of these later compilers. 

)e implications of Raiyu’s discernment between 
the two versions of the Shari kōshiki bear on the pres-
ent arguments in at least two ways. First, it suggests 
that widely-read versions of the liturgy, namely those 
now found in modern print versions of the Complete 
Collection [of the Works of] Kakuban (Kōgyō Daishi 
zenshū 興教大師全集), were the product of a curato-
rial process; the liturgy became part of a compilation 
based on conscious choices made by latter-day monks 
who had access to the two versions of the text. Criti-
cally, this “standard” version di*ers in content from Ka-
kuban’s original manuscript, now held by Mitsugon’in 
on Mount Kōya, the very mountain from which he was 
driven in 1141. Second, the presence of these two ver-
sions during the medieval period means that commen-
tators also had to select their target texts and therefore 
contributed in their own conscious ways to the broader 
discourse surrounding relic power and worship in the 
medieval period. While I discuss the potential impli-
cations of commentarial choice in greater detail below, 
we can provisionally surmise that the Shari kōshiki en-
joyed fairly wide use in the context of clerical study at 
Chishakuin during later centuries due to the circulation 
of several versions.

Kakuban composed the Shari kōshiki and Shari 
wasan as complementary liturgies and Suzuki Sanai has 
best treated them as such by identifying several corre-
sponding passages. He describes wasan generally as a 
response to a rise in lecture-based liturgical practices, 
of which kōshiki are a part, and the slow rise of mass 
religious propagation.24 Similarly, Tsukudo Reikan has 
suggested that the medieval period brought several 
changes to religious perceptions and concerns among 
audiences.25 An increase in religious services oriented 
toward popular audiences (minshū 民衆) and the re-
ductive qualities (kakōteki seishitsu 下降的性質) of 
such services, dually in(uenced by a rise of popular 
music and faith-based belief systems, (avored the com-
position of not only kōshiki of the time, composed by a 
bevy of in(uential religious !gures such as Myōe, Shin-
ran 親鸞 (1173–1262), and Jōkei 貞慶 (1155–1213), but 

Ƌƍ� 6HH�6X]XNL��ŏ.DNXEDQ�VDNX�QR�NĊVKLNL�Ő�S��ƊƊƎ�
ƋƎ� 6HH�7VXNXGR��ŏ.ĊVKLNL�QR�UHNLVKLWHNL�NĊVDWVX�Ő�SS��ƐŊƊƎ�

also of wasan. )ere are clear historical indications that 
new modes of accessibility began to pervade liturgical 
practice within the Shingon school during the Kamak-
ura period (1185–1333) and, judging by the continued 
performance of both kōshiki and wasan across Bud-
dhist schools through the early modern period and into 
the present day, these modes continue to hold value for 
lay and clerical ritual attendees.

)ere are constraints inherent to the wasan genre 
that require consideration in this appraisal of rhetorical 
and semantic style. Primarily, the structure of wasan 
typically follows a 7–5 syllabic meter, common to Jap-
anese poetry, across four-line stanzas. 26 )is means 
that, in some cases, wasan authors may deploy certain 
isolated terms or turns of phrase in partial ful!llment 
of this structural requirement. While it is di"cult, if 
not impossible, to determine whether or not Kakuban 
consciously used certain turns of phrase due, wholly or 
in part, to the metered constraints of the wasan genre 
in his composition of the Shari wasan, this possibil-
ity does not alter the fact that wasan are thematically 
and linguistically de-elevated works of praise. In other 
words, as a genre of praise delivered before audiences 
of all backgrounds, and as Itō Masahiro has shown, 
wasan, by de!nition, took the form of easy-to-under-
stand songs of praise.27  While we can only examine the 
content of Kakuban’s Shari wasan and judge the nature 
of reception through various corroborative materials 
below, the connection between the Shari wasan and 
Shari kōshiki suggests that the easy-to-understand por-
tions of the Shari wasan were indeed meant to be easily 
understood. Kakuban’s wasan, whether despite or due 
to the constraints of the genre, provided a rhetorically 
and semantically simpli!ed version of his Shari kōshiki.

Below, I build on Suzuki’s assertions surrounding 
the close relationship between the Shari kōshiki and 
Shari wasan by exploring at least two registers of re-
ception inherent to both the textual and performative 
expressions of these liturgies. I show how rhetorical 
and semantic modulations of the ritual language in 
the Shari wasan expressed doctrinal tenets on a regis-
ter attuned to lay practices and concerns. )is mode of 

ƋƏ Nakamura, %XNN\ĊJR�GDLMLWHQ��ƊƍƏƐD�
ƋƐ� ,WĊ�H[SODLQV�KRZ�IURP�WKH�+HLDQ�SHULRG�WKH�XVDJH�RI�WKH�WHUP�

ZDVDQ became opposed to the elevated language in Chinese 
poetics (NDQVDQ 漢讃) and, by these means, ZDVDQ became 
DVVRFLDWHG�ZLWK�D�UHOD[HG�V\OODEDU\��\DZDUDNDQD 和らかな) for 
HDV\�DSSUHKHQVLRQ��6HH�,WĊ��ŏ1LKRQ�EXNN\Ċ�QL�RNHUX�ZDVDQ�QR�
\DNXZDUL�Ő�SS��ƑƉƉŊƑƉƊ�
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apprehension allowed laity access to core facets of Shin-
gon doctrine geared, in an upper register of reception, 
to a clerical agenda in the Shari kōshiki. I then contex-
tualize these modes of reception among the social, spa-
tial, and calendrical aspects of the performance of both 
liturgies at Chishakuin. Finally, I trace even later schol-
arly interactions with the Shari kōshiki among clerics at 
the temple.

5KHWRULFDO�9DULDQFH

Rhetorical variance, which I de!ne as variations in log-
ical complexity inherent to shared terms across each 
liturgy, provides a good, initial measure of the di*er-
ences inherent to the Shari kōshiki and Shari wasan. 
In his Shari kōshiki, Kakuban follows major liturgical 
trends of esoteric relic worship in Japan by addressing 
the function of relics as vessels of the Buddha’s great 
compassion and the potential reward for devotion di-
rected toward them.28 Kakuban describes this function 
of relics in ascending levels of descriptive (ourish and 
begins simply in the Pronouncement of Intention (hyō-
byaku 表白). )is Pronouncement, which both forecasts 
the liturgical content to follow and frames the liturgy 
in broad devotional terms, lays out several basic state-
ments surrounding the nature of relics, the Buddha, 
and the devotee:

In accordance with the innate desires [of each of 
you], [He] bene!ts living beings without bound. 
As a result, until having saved everyone, his Great 
Compassion does not rest and still lodges in His 
relics. )us, in taking refuge [in His relics], one 
will necessarily cross over the ocean of three exis-
tences. In producing o*erings [to them], one will 
certainly advance to the summit of four virtues [of 
enlightenment].29

ƋƑ� $VDQR�6KĊNR��ZKR�KDV�WUDFHG�WKH�WKHPDWLF�RULJLQV�RI�WKLV�OLWXUJ\��
VXJJHVWV�WKDW�WKH�WH[W�PD\�KDYH�EHHQ�GLUHFWO\�LQŴXHQFHG�E\�WKH�
6HFUHW�&HUHPRQ\�RQ�'KÃWX [5HOLFV] ('DWR�KLVKLNL 駄都祕式), writ-
WHQ�E\�.ĨNDL�空海��ƐƐƍŊƑƌƎ���LQ�ZKLFK�KH�GHVFULEHV�WKH�QRQGXDOLW\�
EHWZHHQ�0DKÃYDLURFDQD�DQG�UHOLFV�DV�D�IHDWXUH�WKDW�DOORZV�IRU�WKH�
UHFHLSW�RI�EHQHƓWV�LQ�WKH�OLYLQJ�ZRUOG��6HH�$VDQR��ŏ6KDUL�NĊVKLNL�
VKĊNR�Ő�SS��ƊƊƉŊƊƊ��)RU�.ĨNDLōV�'DWR�KLVKLNL, see .ĊEĊ�'DLVKL�]HQ-
VKĨ��YRO��Ɗƍ��S��ƋƎƉ�

Ƌƒ .ĊVKLNL�GÕWDEÕVX��WH[W�QR��ƍƉ��OLQHV�ƊƐŊƊƒ�

隨其性欲、利生無邊。遂乃化縁已盡雖示滅度、
大悲不休、尚留舎利。適致歸依、必渡三有之海、
纔興供養、定登四德之峯。

Several themes correspond with those in the sixth verse 
of Kakuban’s Shari wasan:

Even though the teaching of his career-long 
mission has ended, and [he has] returned to the 
metropolis of four virtues [of enlightenment], 
[His] Great Compassion and skillful techniques do 
not stop, but yet still lodge within relics.30

一代化儀事終て
四徳の都に皈れども
大悲方便止ずして
舎利を留め置き給う

In the greater context of each liturgy, these verses ad-
dress slightly di*erent concerns. )e short passage 
from the Shari kōshiki privileges the actions of the 
practitioner, who traverses the “peak of four virtues” 
a%er producing o*erings to relics.31 In the Shari wasan, 
however, there is no mention of the actions of the prac-
titioner. Instead, it is the Buddha who returns to the 
“city of four virtues” in the process of his !nal enlight-
enment (nyūmetsu 入滅). Yet his skillful techniques 
(hōben 方便), pro*ered through great compassion, re-
main lodged in relics. )at is, Kakuban also includes 
here the means through which this compassion oper-
ates within the living world, and the means so o%en 
associated with the bodily form (shikishin 色身) of the 
Buddha, Śākyamuni.

)e Shari wasan verse highlights an immediate ac-
cess to great compassion through relics by appealing to 
the e"cacy of the bodily form of the Buddha and his 
relics in the living world despite the perception of the 

ƌƉ .ĊJ\Ċ�'DLVKL�VHQMXWVXVKĨ��YRO��Ƌ��S��ƎƊ�
ƌƊ� $V�8L�+DNXMX�GHVFULEHV��WKH�IRXU�YLUWXHV��VKLWRNX 四德) appear in 

detail in the 1LUYDQD�VXWUD, which itself traces the time leading up 
to the passing of the Buddha. The four virtues include perma-
nence or eternity (MĊWRNX 常德), joy (UDNXWRNX 樂德), self-sover-
eignty (JDWRNX 我德), and purity (MĊWRNX 淨德). The Buddha urges 
others to foster these epistemological ideals in order to combat 
nihilistic views brought on by misunderstandings of emptiness. 
See Ui, %XNN\Ċ�MLWHQ��S��ƍƊƐ��,Q�WKLV�ZD\��SURSHU�XQGHUVWDQGLQJ�EH-
FRPHV�SDUW�DQG�SDUFHO�RI�WKH�%XGGKLVW�VRWHULRORJLFDO�H[SHULHQFH��
and this quality is itself inherent to relics; the four virtues and the 
UHOLFV�WKDW�V\PEROL]H�WKH�%XGGKDōV�HPERGLPHQW�RI�WKHP�DUH�ERWK�
symbols of proper epistemological understanding.
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Buddha’s absence; the Buddha has returned to the “city 
of four virtues” and yet his corporeal fragments remain 
in the world as a source of great compassion. )is verse 
emphasizes the skillful activities of the Buddha that, 
implicitly, enliven a faith and devotion among those 
seeking to access his great compassion.32  )e Shari kō-
shiki builds on this by adding injunctions to devotional 
practices meant to meet soteriological concerns. 

Other passages more precisely reveal how Kakuban’s 
embellished descriptions in the Shari kōshiki continue 
to highlight soteriologically contingent practices. On 
the issue of descriptive embellishment, Asano Shōko 
describes that in addition to the meritorious bene!ts 
reaped through the performance of the Shari kōshiki, 
another purpose of the liturgy was to add descriptive 
and narrative power to the episode of the Buddha’s !nal 
enlightenment, or the annihilation of his bodily form 
in the world. In contrast to the de-elevated character-
istics we !nd in the Shari wasan, Asano highlights the 
complexity of not only Kakuban’s Shari kōshiki, but also 
versions written by other clerics, as concurrent with the 
complex social features of relic belief (shari shinkō 舎利
信仰) during Japan’s medieval era.33 )at is, narrative 
(ourish within kōshiki became one means of re(ecting 
the growing faith surrounding relic power across both 
lay and clerical groups.

Kakuban expresses the depth and complexity of relic 
worship through embellished language in his Shari kō-
shiki:

)us, the expounder of the True Word, the Great 
Sun Tathāgata, emerges from the supreme city of 
dharma bliss, courses through the gate of mutual 
empowerment, confers the jeweled carriage of 
spiritual penetration, and leads the confused to 
his Golden Site. In the end, he leaves relics among 
people and gods, and tours and proselytizes among 
the dharma realm. [By these means] the reverent 

ƌƋ In prior scholarship on the primacy of faith and devotion in the 
6KDUL�NĊVKLNL��,�VKRZ�KRZ�WKH�OLWXUJ\ōV�SULQFLSOH�H[HJHWH��*DKĊ��
LQWHUSUHWHG�.DNXEDQōV�LQMXQFWLRQV�WR�SUDFWLWLRQHUV�WR�PDLQWDLQ�D�
GHYRWLRQDO�UHODWLRQVKLS�ZLWK�UHOLFV��3DUW�RI�*DKĊōV�LQWHUSUHWDWLRQ�
involves parsing key terms such as refuge (NLH 帰依), which he 
H[SODLQV�DV�UHODWHG�WR�IDLWK�DQG�DV�DQ�DSSURSULDWH�FRXQWHU�WR�WKH�
disorder (IXQōXQ 紛紜��RI�H[LVWHQFH�LQ�WKH�WKUHH�UHDOPV��6KDUL�NX\Ċ�
VKLNL�VKĊ 舎利供養式鈔��OHDI�ƊƋ���)RU�PRUH�RQ�WKH�PRWLIV�RI�IDLWK�
DQG�GHYRWLRQ�LQ�.DNXEDQōV�6KDUL�NĊVKLNL�DQG�*DKĊōV�FRPPHQ-
WDU\��VHH�+D\HV��ŏ)DLWK��'HYRWLRQ��DQG�'RFWULQDO�.QRZOHGJH�Ő�SS��
ƌƋŊƍƋ�

ƌƌ� 6HH�$VDQR��ŏ6KDUL�NĊVKLNL�VKĊNĊ�Ő�SS��ƊƉƒŊƊƉ�

will bound over deluded attachment in a single 
thought-moment. )e faithful will verify [their 
own] Buddha cognition in their ordinary body.34

是故眞言教主大日如來出法樂之都、趣加持之
門、授神通之寶輅、導迷情於金場。遂卽留舎利
於人天、施化度於法界。仰者、一念超三劫、信
者、凡身證佛智。

Here, Kakuban embellishes his articulation of the tra-
versal of Mahāvairocana into the living world. )ese 
descriptions culminate with two acute references to 
the rewards of a practitioner’s devotion: overcoming 
attachment and attaining buddhahood in one’s ordi-
nary body. In chapter 9 of another of his works, Eso-
teric Commentary on the Mantras of the Five Elements 
and Nine Seed-Syllables (Gorin kuji myō himitsushaku 
五輪九字明祕密釋), Kakuban attests to these soteri-
ological rewards as particularly tuned to the program 
of practice among clerics.35  Nowhere in chapter 9 of 
his Esoteric Commentary does he claim a relationship 
between lay practice and the attainment of buddha-
hood in one’s very body (sokushin jōbutsu 即身成仏). 
While he makes general claims for the primacy of faith 
and the e"cacy of faith-based techniques in e*ecting 
enlightenment elsewhere in his works, the deliberate 
mention of present-body buddhahood in his Shari kō-
shiki connotes practices related to that particular sote-
riological goal.

)is potential appeal to clerical concerns in this 
passage sharpens when read alongside corresponding 
verses from the Shari wasan that highlight the reward 
of merit, here in the seventh verse:

ƌƍ .ĊVKLNL�GÕWDEÕVX��WH[W�QR��ƍƉ��OLQHV�ƎƌŊƎƐ�
ƌƎ� )RU�H[DPSOH��RQ�WKH�WRSLF�RI�DWWDLQLQJ�EXGGKDKRRG�LQ�RQHōV�YHU\�

body, Kakuban describes sets of practices meant for clerics of 
IDFXOWLHV�WXQHG�WR�0DKÃ\ÃQD�WHDFKLQJV��GDLNL 大機) or those tuned 
WR�PDLQVWUHDP��L�H���QRQ�0DKÃ\ÃQD��%XGGKLVW�WHDFKLQJV��VKĊNL 
小機���+H�GHOLQHDWHV�WKHVH�IDFXOWLHV�HYHQ�IXUWKHU�E\�VKDUSQHVV�
and dullness (ULGRQ 利鈍���+H�WKHQ�IXUQLVKHV�DPRQJ�WKHVH�IRXU�
categories a range of appropriate practices—entering [through 
contemplation] the GKDUPD realm essence (Q\Ĩ�KRNNDL�WDLVKĊ 入
法界體性), contemplation of the seed syllable A (DML�NDQ t 字観), 
DQG�WKH�JUDGXDO�SDVVDJH�WKURXJK�WKH�VL[WHHQ�JUHDW�ERGKLVDWWYD�
stages (VKLGDL�QL�RLWH�MĨURNX�GDL�ERVDWVX�QR�L�R�KHUX 次第經於十六
大菩薩位���DPRQJ�RWKHUVŋWKDW�FDQ�HIIHFW�EXGGKDKRRG�LQ�RQHōV�
very body. In other words, despite his delineation of faculties 
among practitioners, the practices best suited for attaining 
EXGGKDKRRG�LQ�RQHōV�ERG\�DUH�WKRVH�WKDW�DUH�FXOWLYDWHG�WKURXJK�
SURSHU�LQLWLDWLRQ�DQG�FOHULFDO�WUDLQLQJ��7�ƋƎƊƍ��ƋƊFƉƌŊƋƋDƊƏ�
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[As for] companions who make o*erings to and 
take refuge in [relics]

[)ey receive] the immeasurable blessings of 
meritorious virtue.

As for those who make o*erings to the birth body 
[i.e., Śākyamuni],

Complete and perfect awakening is promised.36

供養帰依の輩は
福德果報量りなし
生身供養為る人と
正等なりとぞ説給う

In the above verse, Kakuban draws a clear causal rela-
tionship, in two parallel couplets, between the act of 
giving o*erings and the receipt of meritorious reward. 
He continues in this same vein in the following verse, 
but makes a soteriological pivot in the !nal couplet:

If one produces o*erings on but one occasion,
It will result in rebirth into the Heavens or liberation.
If one contemplates the numerous genuine meanings,
[Achieving] buddhahood in this very body will be 

possible.37

一度供養を興ずれば
生天解脱の因となる
数々実義を観ずれば
即身成仏難からず

)e !rst three couplets across both verses commu-
nicate the direct relationship between o*erings and 
meritorious reward in simple terms. Companions (to-
mogara 輩) receive meritorious virtue through making 
o*erings and taking refuge in relics, while those who 
make o*erings to the living body (shōshin 生身; i.e., 
Śākyamuni’s relics) receive similar bene!ts. In slight 
divergence from this pattern, Kakuban then describes 
a single o*ering as cause of rebirth in the Heavens.38  In 
full pivot, his !nal couplet describes the ease of realiz-

ƌƏ .ĊJ\Ċ�'DLVKL�VHQMXWVXVKĨ��YRO��Ƌ��S��ƎƊ�
ƌƐ Ibid.
ƌƑ While he does not delineate which, it is possible that he refers 

KHUH�WR�WKH�+HDYHQ�RI�0HULW�3URGXFWLRQ��)XNXVKĊ�WHQ 福生天) or 
+HDYHQ�RI�([WHQVLYH�5HZDUGV��.ĊND�WHQ�廣果天), one of the as-
FHQGDQW�+HDYHQV�RI�WKH�IRUP�UHDOP��GHVFULEHG�LQ�WKH�'LVFRXUVH�
RQ�WKH�6WDJHV�RI�&RQWHPSODWLYH�3UDFWLFH (<XJD�VKLML�URQ 瑜伽師地
論) as a destination attainable through repeated contemplative 
practice.

ing buddhahood in one’s very body as a direct result of 
contemplative practice. Here, he positions buddhahood 
in parallel with long-established goals of seed-syllable 
(shūji 種子) contemplation outlined by Kūkai 空海 in 
his seminal works, especially $e Meaning of the Syl-
lable 'Hūۨ (Unjigi 吽字義).39 )us, in distinction, the 
prior couplets highlight not only the practice of o*er-
ings, one of the penultimate lay-oriented practices, but 
also merit-making, the operative force in the lay soter-
iological program. 

While the !nal mention of buddhahood in one’s 
very body indicates the ideal culmination of clerical 
practice and indeed complicates our reading, it is pro-
ceeded by the rhetorical weight of sequential mentions 
of o*ering practices and their processes of merit-mak-
ing. We must thus keep in mind that Kakuban com-
posed the Shari wasan as a complement to the Shari 
kōshiki, which already orients itself toward clergy. As 
easy-to-understand hymns of praise delivered to a 
spectrum of attendees, the Shari wasan largely draws 
upon the major motifs of the Shari kōshiki, though al-
ters its rhetorical complexity in order to de-emphasize 
the clerical imperatives to practice. 

6HPDQWLF�9DULDQFH

While the Shari kōshiki and Shari wasan di*er rhetor-
ically in their framing of the theme of potential bless-
ings associated with relics, as well as how to access that 
potential, further pairings of passages highlight some 
of Kakuban’s semantic strategies in representing the 
physical appearance of relics among human beings 
in di*erent ways. I de!ne these semantic variances as 
variations in the depth of meaning of similar or related 
terms across both liturgies. First, consider the following 
passage from the Shari kōshiki, which expresses both 
the visual and nondual features of Buddha relics:

)e lotus body forged in Jambūnada gold is a 
charm of the dharma [body] Buddha in the sylla-
ble A, [their] snowy jade emits a lunar glow, [their] 
ornamental pattern is the allure of the body, the 
purity and indestructibility [of these two bodies] 
are nothing other than the meaning of the Womb 
[Maṇḍala], and [their] radiance and solidarity are 

ƌƒ� 6HH��IRU�H[DPSOH��7�ƋƍƌƉ��ƍƉƍEƊƐŊƍƉƍFƉƑ�
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nothing other than the meaning of the Diamond 
[Maṇḍala]. )ough transformed, all four bodies 
are actually one.40

檀金錬蓮體、阿字法佛之姿、珂雪放月光、鑁文性
身之色、清淨不壞、卽胎藏之義、光明堅固、卽金
剛之意。縱局變化、既是四身隨一。

And sequential verses ten and eleven from the Shari 
wasan on the same topic:

Within the precious purple-gold lotus pedestal  
)e original-ground dharma body manifests itself. 
)e lunar glow of the white snowy jade washes 
over the form of the round ocean self-nature body. 

Because this body pervades everywhere, 
the entire body and one iota of it do not di*er. 
Because of the constancy of the dharma of the 
 triple-world, 
the birth body [of Śākyamuni] and [His] relics are 
 identical.41

紫磨金の蓮台に
本地法身相現じ
白珂雪の月光に
円海性仏色澄めり

編一切処の身なれば
全体一粒ことならず
常恒三世の法なれば
生身舎利一つなり

While each passage from the two liturgies above com-
municates the basic visual qualities and ontological 
implications of buddha relics, Kakuban’s inclusion of 
semantic di*erences allow them to operate in two dif-
ferent registers. First, in the Shari kōshiki, Kakuban uses 
a reference to Jambūnada to describe the rarity and ex-
quisiteness of the gold akin to the Buddha’s lotus body 
(i.e., relics). Beyond this equality between a !ne min-
eral and Buddha relics, Jambūnada refers to the trees 
that line rivers running through Jambudvīpa, and the 
process of natural re!nement of the gold within the riv-

ƍƉ .ĊVKLNL�GÕWDEÕVX��WH[W�QR��ƍƉ��OLQHV�ƊƊƍŊƊƑ�
ƍƊ .ĊJ\Ċ�'DLVKL�VHQMXWVXVKĨ��YRO��Ƌ��S��ƎƊ�

er. 42 In the Shari wasan, however, the quality of value 
equal to gold is expressed much more simply through a 
synonymous reference to a highly prized gold of a pur-
ple tinge (shima ōgon 紫磨黄金, here styled shima gon 
紫磨金). )is synonymous use does not carry the same 
referential and metaphorical weight as its mention of a 
speci!c Indian site and its narrative connotations in the 
Shari kōshiki.43  

Second, in the Shari kōshiki, Kakuban presents the 
nondual features of relics through nested homologies, 
whereby relics stand in as the aspect (sugata 姿), form 
(shiki 色), meaning (gi 義), and mind (i 意) for the absolute 
reality of the dharma body, which also includes, notably, 
the seed syllable A so often mentioned in the context of 
contemplative practice throughout the rest of the liturgy. 
Accordingly, these five homological manifestations are 
primordially singular. While Kakuban makes a similar 
culmination at the end of the passage in the Shari wasan 
by positing the singularity of Buddha relics, he does 
so without the use of layered meaning and homology. 
Instead, by way of conditional verb endings, he strikes a 
causal relationship between realities of corporeality, the 
constancy of the dharma, and the singularity of relics. In 
this latter case, the relics in the world appear much more 
substantive and pervasive, whereas their appearance in 
the Shari kōshiki, while also conceptually akin to reality 
itself, is rhetorically obscured to listeners through the 
use of layered homological references.

)e rhetorical and semantic di*erences outlined 
above suggest an alternative register of reception for 
lay attendees. )e concision of the Shari wasan, in its 
appeal to long-popularized (as of the medieval period) 
reductive qualities, forces out much of the intensely 
referential and metaphorical perspective otherwise 
adopted by Kakuban in his Shari kōshiki. By way of 
descriptive (ourish, Kakuban illustrates the routes to 
e*ective clerical practice in the Shari kōshiki.

ƍƋ Nakamura, %XNN\ĊJR�GDLMLWHQ��ƊƋƊF��7KLV�JROG��DFFRUGLQJ�WR�WKH�
6ĨWUD�RQ�%XGGKD�'LVFRXUVH�RQ�%XGGKD�0RWKHU�3UHFLRXV�0HULW�
6WRUHKRXVH�3HUIHFWLRQ�RI�:LVGRP (%XVHWVX�EXWVXPR�VKXVVDQ�
KĊ]Ċ�KDQQ\D�KDUDPLWWD�N\Ċ 佛説佛母出生法藏般若波羅蜜多經) is 
also likened to the appearance of the Buddha among the myriad 
living beings of the world.

ƍƌ Nakamura describes this purple-tinged gold as the best among 
this class of mineral, and notes that the use of VXYDUͺD���ŏJROG�Ő�
ŏJROGHQŐ��LQ�6DQVNULW�WH[WV�VXJJHVWV�WKDW�WKH�JO\SK�GHQRWLQJ�
the purple tinge was a later addition by translators. Nakamura, 
%XNN\ĊJR�GDLMLWHQ��S��ƎƍƏE�
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3HUIRUPDQFH�DW�&KLVKDNXLQ�DQG�%H\RQG

In resonance with Zeiman’s model of “liturgical liter-
acy” outlined above, the aural faculties of lay practi-
tioners made possible a reception of the textual content 
of the Shari wasan not through an appeal to gram-
matical, metaphorical, or overtly referential modes of 
communication but through an appeal to literacy tied 
to the reductive qualities of ritual language. Critically, 
both late-medieval and early-modern historical re-
cords show that clerics performed the Shari wasan and 
Shari kōshiki in direct sequence of one another during 
important festival periods at several Shingon temples. 
Within this social context, clerics enacted these textual 
di*erences through performance. 

)e Diary of Gien (Gien jugō nikki 義演准后日記), 
for example, details the social and religious contexts 
surrounding the performance of these liturgies at Dai-
goji 醍醐寺, one of the head temples of Kogi Shingon 
古義眞言. Gien’s accounts span from 1595 to 1602, 
across which there are at least twenty mentions of the 
Shari kōshiki performance. 44 In at least !ve of these 
mentions, Gien makes clear that performances oc-
curred concurrently with higan 彼岸, a festival period 
during which Buddhists engage in ancestral veneration 
during the spring and autumnal equinoxes. 

Scholarly interpretations of the ritualistic aspects of 
higan vary widely, though Uranishi Tsutomu suggests 
that higan emerged as a Buddhist custom whereby an-
cestral veneration and prayer for productive agricul-
tural harvests coincided in ceremony during the spring 
and autumnal equinoxes.45 Of early modern higan cer-
emonies, Nam-lin Hur points out that lay patrons of 
practically all Buddhist traditions gathered to chant the 
Buddha’s name, and that temples also o*ered special 
sessions for preaching and sermonizing.46  Temples thus 
saw an in(ux of laypeople with the intent of observing 
or engaging in some manner of Buddhist service.47  

While many of Gien’s entries account for single 

ƍƍ See *LHQ�MXJĊ�QLNNL��YRO��Ɗ��SS��ƌŊƎ��
ƍƎ� 6HH�8UDQLVKL��ŏ+LJDQōH�Ő�SS��ƏƏŊƏƐ��1DNDPXUD��%XNN\ĊJR�GDLMLWHQ, 

ƊƊƋƊDŊE��VLPLODUO\�VXJJHVWV�WKDW�ZKLOH�WKH�SUHGRPLQDQW�SXUSRVH�
of higan assemblies was ancestral veneration, it also allowed for 
respite from the toil of daily work.

ƍƏ� 6HH�+XU��'HDWK�DQG�6RFLDO�2UGHU��S��ƊƑƒ�
ƍƐ Earlier accounts, such as those of Mansai 滿濟��ƊƌƐƑŊƊƍƌƎ��0DQVDL�

MXJĊ�QLNNL�滿濟准后日記��YRO��Ɗ��SS��ƌƍƊ��ƌƒƎ���DOVR�FRPSRVHG�DW�
'DLJRML��VLWXDWH�WKH�6KDUL�NĊVKLNL performance amid additional rit-
XDO�FRQWH[WV�VXFK�DV�1HZ�<HDUōV�FHOHEUDWLRQV��%XGGKLVW�OHFWXUHV��
FHOHEUDWLRQV�IRU�WKH�%XGGKDōV�ELUWKGD\��DQG�FKDQWLQJ�

performances on a single day, one entry stands out for 
its duration. From the third through the eighth day of 
the second month of 1602, Daigoji clergy performed 
the Shari kōshiki on a variety of successive occasions. 
We also !nd mention of the performance of the Shari 
wasan, here styled Relic Hymn (Dato san 駄都讚), di-
rectly following the performance of Kakuban’s Shari 
kōshiki.48 If we take a wide view of this ritual calendar, 
Gien’s accounts paint a vivid picture of equinoctial per-
formance and attendance at Daigoji: clergy and laity 
comingled during the events of higan and bore witness 
to the performance of the Shari wasan, which imme-
diately followed the performance of the Shari kōshiki. 
In this way, the grouping of these performances under-
scores how audience composition emerged in step with 
performances of rhetorically and semantically variant 
liturgies at Daigoji during the early seventeenth cen-
tury.

We !nd similar performances during later years 
within the Shingi Shingon school at Chishakuin. 
Chishakuin’s status of metsuzai temple is important 
in the following consideration of rituals conducted 
during the seventeenth and eighteenth centuries be-
cause it communicates both the types of rituals most 
o*ered to patrons as well as the voluntary basis on 
which patrons witnessed them. As opposed to funerary 
patrons (sōshiki danna 葬式檀那 or sōshiki danka 葬
式檀家), for whom funerary and memorial rites were 
delivered by clerics of an a"liated temple, prayer pa-
trons (metsuzai danna 滅罪檀那, lit. “karmic elimina-
tion patron,” o%en styled 滅罪旦那) witnessed rituals 
focused on the receipt of this-worldly bene!ts (genze 
riyaku 現世利益), including protection from disaster 
and malady, prosperity, and longevity.49 )ese patrons 
remained connected to the temple through voluntary 

ƍƑ *LHQ�MXJĊ�QLNNL, vol. 1, p. 68; vol. 2, p. 4. Steven Trenson details 
the medieval development of relic rites (GDWR�KĊ 駄都法), which 
acted as liturgical templates for a variety of devotional rituals 
that take central objects of devotion. These objects ranged, as he 
VD\V��IURP�YDULRXV�EXGGKDV�DQG�ERGKLVDWWYDV��WR�WH[WV�DQG�HYHQ�
grains of rice. See Trenson, “A Study on the Combination of the 
'HLWLHV�Ő�S��ƊƊƒ�

ƍƒ� 0HLML�VKRQHQ�MLLQ�PHLVDLFKĊ 明治初年寺院明細帳��S��Ƌƍ��SODWH�
ƎƋ��JLYHV�D�QDUURZ�VHQVH�RI�ZKHUH�&KLVKDNXLQ�VWRRG�LQ�WHUPV�
of GDQQD 檀那 holdings in the late seventeenth and early eigh-
WHHQWK�FHQWXULHV��7KLV�UHFRUG�OLVWV�ƊƊƉ�PHWVX]DL GDQQD holdings 
still tied to Chishakuin during the early Meiji, a time during which 
WKH�JRYHUQPHQW�KDG�EHJXQ�VWULSSLQJ�DIƓOLDWLRQV�LQ�WKH�QDPH�RI�
decentralizing Buddhist power blocs amid temple networks.
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a"liations.50 In the case of Chishakuin, patrons ac-
tively sought out the bene!ts enacted by rituals, many 
of which, as described above, coincided with other so-
cio-religious events hosted by Chishakuin.

History of Chishakuin (Chishakuin shi 智積院史) 
gives an account of the performance of the Shari kō-
shiki and Shari wasan that is rather similar to those of 
Gien.51 )ese accounts represent, more importantly, 
drastic changes to the liturgical program at the temple 
at the beginning of the eighteenth century. According 
to four activity records (gyōji roku 行事録) that span 
from 1751 to 1848, the ritual program at Chishakuin 
began to focus on ritual forms of a devotional and ex-
piatory nature, namely through the performance of the 
Mantra of Light (Kōmyō shingon 光明眞言), which of-
fered witnesses potential longevity along with the re-
moval of karmic hindrances and illnesses through the 
recitation of honorable names (hōgō 寶號) of buddhas 
and bodhisattvas and dedications of merit (ekō 廻向). 52 
)is liturgical development indicates a movement to-
ward a ritual program with target audiences oriented 
toward the bene!ts of a metsuzai temple. Moreover, this 
movement also falls in line with Hattori Bankai’s above 
injunction to include the Kōmyō Shingon wasan as part 
of a renewal e*ort to combat dwindling lay followers 
within the Shingon school more generally.

A year-round calendar built from a composite of 
these four activity records accounts for this new liturgi-
cal orientation. During the second month, Chishakuin 
o*ered the performance of the Jōraku-e 常樂會, a 
broader ritual sequence focused on devotional chant-
ing and during which clerics sequentially performed 
the Shari kōshiki, Shari wasan, and Verse [Paying Hom-
age to] Relics (Shari raimon 舎利礼文).53 

During the fourth month, clerics performed the 
Shari kōshiki during assemblies for the Buddha’s birth-
day (Butsu tanjō-e 佛誕生會). Both of these events 

ƎƉ� 6HH�$PEURV��ŏ&OHULFDO�'HPRJUDSKLFV�LQ�WKH�(GR�0HLML�7UDQVLWLRQ�Ő�
SS��ƑƏŊƑƐ�

ƎƊ See &KLVKDNXLQ�VKL��SS��ƌƑƎŊƑƏ�
ƎƋ The four activity records are +ĊUHNL�QHQFKĨ�J\ĊML 寶暦年中行事, 

$QōHL�QHQFKĨ�J\ĊML 安永年中行事, .\ĊZD�JDQU\Ċ�QHQFKĨ�J\ĊML�
URNX 享和岸寮年中行事録, and .DHL�&KLVDQ�QHQFKĨ�J\ĊML 嘉永智山
年中行事 (&KLVKDNXLQ�VKL��S��ƌƒƋ��

Ǝƌ The 6KDUL�UDLPRQ�LV�D�VKRUW�YHUVH�H[WROOLQJ�WKH�YLUWXH�RI�WKH�
%XGGKD�ėÃN\DPXQL�DQG�WKH�FRQWLQXHG�SUHVHQFH�RI�WKDW�YLUWXH�LQ�
relics. The authorship of this verse remains unclear, though many 
VFKRODUV�DWWULEXWH�LW�WR�HLWKHU�$PRJKDYDMUD��ƐƉƎŊƐƐƍ���<L[LQJ�一
行��ƏƑƌŊƐƋƐ���RU�ėXEKDNDUDVLͶKD��ƏƌƐŊƐƌƎ���6HH�,VKLNDZD��ŏ6KDUL�
raimon QL�WVXLWH�Ő�SS��ƏƎƉŊƎƊ�

began with o*erings made before the image of Śākya-
muni at the north altar of the Reception Hall. Clerics 
delivered the Shari kōshiki again during the seventh 
month, and accounts make speci!c mention of patch-
work robes (sōgyari 僧伽梨) donned for the express 
purpose of large, public gatherings of the entire reli-
gious community.54 )is !nal account makes also makes 
speci!c mention of the accompaniment of a range of 
karmically expiatory ceremonies mentioned above.55 

)e architectural, liturgical, and calendrical details 
that emerge in Chishakuin’s own early modern his-
tory indicate that clerics delivered the Shari kōshiki 
and Shari wasan during socially-inclusive events sim-
ilar to that of higan at Daigōji, which brought laity and 
clerics together in devotional spaces across the temple 
precincts. Events such as the Jōraku-e and Butsu tan-
jō-e drew religious adherents to Chishakuin in order to 
express devotion through ceremony and, at the same 
time, receive the bene!ts from several expiatory ritual 
forms. )e aural experience of these ceremonies in the 
varied ritual spaces of the Founder's Hall and the Lec-
ture Hall became one mode of reception for laity; they 
could hear, through vocalization of a modulated ritual 
language, of the centrality of relics in e*ecting the Bud-
dha’s great compassion in the world. Clerics, in vocaliz-
ing such content, expressed their devotion in the same 
ritual context.

The 6KDUL�NĊVKLNL�DQG�&OHULFDO�/HDUQLQJ

)e medieval Shingon exegete Gahō is the chief com-
mentator on Kakuban’s Shari kōshiki and completed 
his commentary, titled Shari kuyō shiki shō, sometime 
between the years 1294 and 1309. Both its content and 
early modern reproductions at the hands of Kakugen 
覺眼 (1643–1722), the eleventh abbot of Chishakuin, 
provide further suggestion that the Shari kōshiki was 
tuned for clerical concerns. Kakugen’s lead role in 
educational reform during the very year of the repro-
duction of this commentary highlights his attention to 
Kakuban’s liturgy as a text of scholastic potential in the 
context of monastic education.

In the late seventeenth century, Chishakuin issued 
major changes to curricula at Shingi Shingon monastic 

Ǝƍ See Nakamura, %XNN\ĊJR�GDLMLWHQ��ƑƐƍF�
ƎƎ See &KLVKDNXLQ�VKL��SS��ƌƑƏŊƒƋ�
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schools (danrin 談林). )e monk Ryūkō 隆光 (1649–
1724), who at the time was head of the Buzan temple 
Murōji 室生寺, chronicled the sweep of new changes 
to systems of Buddhist learning at Shingon temples. 
One major change was the ritual and educational in-
tegration of the Hōon kō 報恩講, a twice-yearly liturgy 
commemorating the teachings of Kakuban, into Shingi 
Shingon danrin curricula.56  With this change, monks 
were expected to prepare for the performance of the 
Hōon kō through study, and to participate in the rit-
ual, itself punctuated by bouts of intense study. Later 
in Ryūkō’s same chronicle, he describes the Hōon kō 
as involving training in vocal chanting (shōmyō 声明), 
esoteric rituals (jissō 事相), Siddham (Shittan 悉曇), 
non-Buddhist texts (kaiten 外典), and other topics.57  
)is overall re-systematization of Shingi Shingon dan-
rin curricula meant a reinforcement of foundational 
Buddhist learning through the integration of an edu-
cational liturgy centered on the discourse of Kakuban.

Chishakuin shi reveals both a conceptual and calen-
drical intimacy between the Hōon kō, Kakuban’s Shari 
kōshiki, and Kakugen’s e*orts to publish Gahō’s com-
mentary in 1696.58 First, it corroborates Ryūkō’s account 
that Chishakuin was tasked with the management of 
the continuity of the teachings (hōru shihai 法流支
配) across all Kanto-area danrin. As a head temple, 
this meant ample control over Shingi Shingon curric-
ula well beyond the Kyoto region. Second, the accounts 
attest that in 1693, at the start of Yūgan’s 宥鑁 (1624–
1702) tenure as ninth abbot at Chishakuin, Kakugen 
le% the temple to train for the speci!c rank of judge 
(seigisha 精義者). )is rank would grant him power 
to set standard procedure for discourse and discussion 
of the essential teachings (hōyō rondan 法要論談) that 
stemmed from Chishakuin, especially in rituals meant 
for clerical advancement, such as the Denbō dai-e 傳法

ƎƏ The +ĊRQ�NĊ is performed across many Buddhist schools and 
JHQHUDOO\�H[SUHVVHV�GHYRWLRQ�DQG�JUDWLWXGH�WRZDUG�WKH�%XGGKD�
RU�D�IRXQGHU�ƓJXUH�IRU�WKHLU�GLVVHPLQDWLRQ�RI�WKHLU�WHDFKLQJV�
in the world. The Shingi Shingon +ĊRQ�NĊ (originally called 
.DNXEDQ�NĊ 覺鑁講) likely began in performance for Kakuban in 
Ɗƌƍƍ��DFFRUGLQJ�WR�WKH�6XNXVĊ�VKĨ 束草集, dated the same year. 
6HH�6DNDNL��ŏ6KLQJL�6KLQJRQ�QR�URQJL�Ő�S��ƊƒƏ��&OHULFV�W\SLFDOO\�
performed the +ĊRQ�NĊ�twice yearly, during the summer and 
winter, through the end of the Edo period. After the start of the 
Meiji period, Shingon temples performed only the winter +ĊRQ�
NĊ�RQ�D�\HDUO\�EDVLV��6HH�1DNDMLPD��ŏ7DNDRVDQ�5DNXĊ�LQ�QR�GDQULQ�
VDLNĊ�Ő�SS��ƊƎƊŊƎƋ�

ƎƐ� -LVVĊ�LV�XVHG�FRPPRQO\�LQ�HVRWHULF�FRQWH[WV�WR�UHIHU�WR�ULWXDO�
practice, as opposed to doctrinal study, or N\ĊVĊ 教相.

ƎƑ See &KLVKDNXLQ�VKL��SS��ƊƌƐŊƌƑ��ƍƉƍŊƍƉƎ�

大會. Kakugen was granted this title in 1696, making 
him, and his temple, major stewards of Shingi Shin-
gon danrin curricula at the time. Kakugen’s subsequent 
publication of Gahō’s Shari kōshiki shō that very year 
meant that he had e*ectively published an exegetical 
work in direct complementarity with the new uniform 
requirements at danrin under Chishakuin’s control and, 
moreover, one that highlights the discourse of Kakuban 
to which clerics directed their commemoration during 
the Hōon kō. Chishakuin attests to this ritual circular-
ity in its own history, where we !nd the Hōon kō and 
the Shari kōshiki, two liturgies notable for their direct 
connections to Kakuban, carried out in calendrical se-
quence with one month and eight days of overlapping 
time.59 )is indicates the lasting impression of Kakugen 
as expositor in setting new standards of procedure that 
addressed changing curricular concerns.

In key areas across his two-fascicle commentary, 
Gahō seizes upon the scholarly potential in the Shari 
kōshiki by focusing on the etymology of the word shari 
and, through nested metaphor drawn from the work of 
Kūkai, themes of nonduality. Critically, he also stakes a 
claim in the very purpose of the Shari kōshiki, which is 
to highlight one of Kakuban’s core doctrinal positions: 
the incorporation of faith into rigorous practice. Across 
the entire commentary, he deepens an otherwise com-
plex presentation of Shingon relic worship by building 
upon the explanatory mechanisms within the liturgy: 
he meets metaphor with metaphor, cites extensively, 
and assumes of his reader a broad understanding of 
Buddhist doctrine. Engagements with the Shari kōshiki 
in this upper register of reception are further corrob-
orated by visual clues within Kakugen’s 1696 print, 
namely wide, upper margins (jōran 上欄) in place for 
note-taking. Meiji-era reprints of this commentary 
also contain ample symbolic scholia, an indication that 
Gahō’s commentary was also used in even later forums 
of study.60  

Ǝƒ� ,Q�D�VHFWLRQ�WLWOHG�ŏ9DULRXV�'KDUPD�$VVHPEOLHVŐ��6KR�KĊH 諸法
會��WKH�DFFRXQW�GHWDLOV�WKH�ULWXDO�VFKHGXOH�IURP�WKH�ƓUVW�WR�WKH�ODVW�
PRQWK�RI�ƊƐƏƊ��7KDW�\HDU��WKH�VXPPHU�+ĊRQ�NĊ�EHJDQ�RQ�WKH�ƓUVW�
GD\�RI�WKH�WKLUG�PRQWK�DQG�HQGHG�RQ�WKH�VL[WHHQWK�GD\�RI�WKH�
ƓIWK�PRQWK��7KDW�VDPH�\HDU��WKH�SHUIRUPDQFH�RI�WKH�6KDUL�NĊVKLNL 
began on the eighth day of the fourth month and ended on the 
eighth day of the seventh month. See &KLVKDNXLQ�VKL��SS��ƌƑƏŊƒƉ�

ƏƉ The reprint in my possession contains symbolic scholia across 
WZHQW\�VL[�SDJHV��HOHYHQ�SDJHV�LQ�WKH�ƓUVW�YROXPH�DQG�ƓIWHHQ�
pages in the second volume).
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&RQFOXVLRQ

)e performance of wasan as communicative and pros-
elytizing opportunities appears to have had precedent 
long before Hattori Bankai composed his injunction 
to “take command of their essential points” during the 
Meiji era. His encouragement to utilize wasan in public 
rituals in order to reconstitute the Shingon following 
would later become the foundation of liturgical sched-
ules in the Chisan branch generally. )is, above all, is a 
testament to Hattori’s keen eye in identifying wasan as 
an accessible genre for modern times.

While scholars have explored this accessibility in 
medieval contexts, the performance of Kakuban’s Shari 
wasan at Chishakuin gives us a glimpse of its utility 
centuries later, though before Hattori’s injunction to 
perform them. As for the Shari kōshiki, as evidenced by 
exegetical and editorial engagements at Chishakuin, it 
remained a liturgy of observable scholarly import long 
a%er its composition. )e fact that the Shari kōshiki and 
Shari wasan were performed in direct sequence of one 
another indicates not only that the devotional aspects 
of the kōshiki and wasan genres allowed for such per-
formative complementarity, but also that this devotion 
brought clerics and laity together within the same ritual 
space.

)e content across these liturgies indicate that relic 
power and worship was common ground among their 
mixed audiences. With the development of the early 
modern system of temple a"liation, of which metsuzai 
temples like Chishakuin were a part, relics satis!ed de-
sires for blessings in the world. )e ritual performances 
of the Shari kōshiki and Shari wasan cut through these 
mixed audiences and o*ered, on di*erent registers, a 
forum to apprehend messages of the proximity of the 
Buddha’s body as a source of great compassion.
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