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Registers of Reception: Audience
and Affiliation in an Early Modern
Shingon Ritual Performance

MATTHEW HAYES

Introduction

he Shingon HE (literally “True Word” or “Man-

tra”) school of Buddhism faced a crisis during

the first few years of the Meiji era (1868-1912).
In the wake of government mandates that severed
lay affiliations with temples and anti-Buddhist move-
ments that sought to “abolish Buddhism and destroy
Sékyamuni” (haibutsu kishaku BEALEXH), 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 %'ILI branch especially,
ritual became one means of exposing laity to core doc-
trinal tenets through the chanting of Shingon verses
and simplified 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 after the Meiji govern-
ment dissolved the economic foundation that had long
supported Buddhist temples of all sectarian divisions,
Hattori Bankai ARI#EIE (1846-1909), a Shingon
scholar-monk from Wakayama Prefecture, composed
a step-by-step explanation of lay-oriented ceremonies

of accessible import.* On the function and purpose of
two Japanese hymns (wasan #) written by the me-
dieval Shingon monk Kakuban B (1095-1143), one
of which focuses on the assurance of a pacified mind
(anjin %15, 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 difficulty and misapprehension
of [the tenet of ] anjin among our male and female
lay companions, T6ji’s abbot and great teacher
Sanja Nishijozen [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. | would also like to thank the editors of JAH-Q
and an anonymous reviewer for their thoughtful and constructive
remarks.

1 Hattori's explanations would later form the basis for the Chisan
gongyé shiki %111#)475, a modern collection of ceremonies
implemented by the Chisan branch in 1982 and now performed
regularly at the Kyoto temple Chishakuin &' #%Ft. The liturgies
discussed in this article are no longer performed at Chishakuin.
While several liturgical explanations circulated during the early
Meiji period, Hattori's appears to have been more compre-
hensive in scope than most. For more on this text and its later
iterations, see Sasaki, “Kinsei ni okeru "Zaike gongy hosoku.”



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 Komyo Shingon wasan....

BB = OBGEN FEEBIDIIL OB OF
Bt NEZ LR DO E DD AR B L DHEZ
EONGOHEFEAZE LGOS LT R
) BB AR TR RICZ A REVWO TR
RBLOWHZ T RCEEOFE BT AL
IR LOAD B O B EOXTES
GLEHESED...

Hattori's comments reflect both a growing concern
over lay accessibility to Shingon teachings and the suit-
ability of wasan in meeting those concerns.” 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

2 Shingon shi zaike gongyé hésoku wage B 5 5EER #4TiEHIA
fi#, pp. 13-14. Hattori does not name Kakuban as the author in
this work, but Akatsuka Yado gives an overview of these wasan
among others written by Kakuban in “Kégyo Daishi wasan ni
tsuite,” pp. 61-63, and even mentions Hattori's injunction.

3 The remainder of Hattori’s injunction appears as follows:

This being the case, although any two wasan [can be per-
formed] among the morning and evening services each day, in
necessarily chanting one of these [above two examples] one can
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 [wasan] brings
together the self-origination and the virtue of the five buddhas.
If we consider the five notes on the pentatonic scale, the merits
of directly voicing the syllables as reality are illuminated by
chanting these wasan, and for those who lack knowledge, a
mind laid to rest on the bed of insight into the same bodily form
shared between the tathagatas of five wisdoms, Mahavairocana,
Aksobhya, Ratnasambhava, Amitabha, Amoghasiddhi, and Sak-
yamuni, is attained. Consequently, belief in this secret meaning
and chants [of these wasan] will therefore increasingly extend
one’s merit to the brink. For especially this reason, we exceed this
and meet the conditions and causes that made [these] wasan.
WATREZIRL AU LZAULHHFIEEN 1T ORI N IR O )
O H—ZIBANT HEWA ML TR B OEROS HHIIHEHR
STELIHE Y BB 52 OFE N BIRE I DIV 725 =1
MABCHOFFE AU AR E S 25 TR HO DI s sh
TSRS 3K H BT B3 A=l FE R 108 DAk LR O SR D
RICZET HILEGOL. T EHLIEEEL TIESILVN D)
EETET BRI LI E DL AR LAV LT O H
ERDOTL,
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sectarian crisis of dwindling lay followers, Shingon
clerics deployed similar tactics during earlier periods of
relative comfort. This 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 affiliation 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 kuyo shiki £ R {325, hereafter Shari koshiki)
and Secret Hymn on Relics in Japanese (Shari himitsu
wasan EFFLEFIGE; hereafter Shari wasan), both
written by Kakuban, provided alternative forums for
doctrinal apprehension and devotional engagement
during the same ritual sequence at Chishakuin %%
B¢+ While Buddha relics thematically anchored both of
these liturgies and maintained a cohesive field 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. The Shari koshiki appeals to clerical imperatives
to practice later became a scholarly focus of its princi-
pal exegete, Gaho FKE (1239-1317), and therefore finds
its clerical audience in an upper register of reception.
The 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 K, finds 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 J.3F)
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

4 Koshiki are a sub-category of a much larger genre of Japa-
nese Buddhist chants (shomyé 7). They praise the merits
of a central object of devotion, which may take the form of a
buddha, bodhisattva, Buddhist text, founder figure, or other
object. Wasan are devotional hymns typically composed in a 7-5
metered pattern and, like késhiki, 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.

Reception and Understanding in Religious
Ritual

This 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 fluidity of liturgical genre.’> Asuka Sango,
whose work illuminates the bilateral production of
knowledge among clerics during the imperial assembly
of ritual offerings [to the Sutra of Golden Light| (Misai-e
{HE5 %) 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 refined within
the context of ritual debate.® 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.” Abe Yasur6 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
influenced the course of preaching (shado " ) during
later centuries.® Similarly, Komine Kazuaki under-
stands dharma assemblies as sites of religious literary

Lowe, Ritualized Writing.

Sango, The Halo of Golden Light.

7 Beyond studies of Japan, Justin McDaniel has shown how, in
modern Buddhist practice in Thailand, religious narratives oper-
ate meaningfully across social strata and that, critically, Thai Bud-
dhist liturgy operates in the same way: ritual content is dynamic,
fluid, public, and runs the spectrum of religious purpose across
both lay and clerical communities. McDaniel, Lovelorn Ghost, pp.
121-60.

8 Abe, Chasei Nihon no shikyd, pp. 15-16.
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production that influenced the development of subsid-
iary liturgical genres, which include koshiki.> 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 effectively 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.” 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. The parameters of this literacy were
not specified 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 defined 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 affective—experience.” 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 difficult 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.” This medieval

9 Komine, Chisei hé'e bungei ron, pp. i-viii.

10 Zeiman, "Reading, Singing, and Understanding.”

11 For more on grammatical culture, see Irvine, The Making of
Textual Culture, pp. 1-22.

12 See Kuroda, “Sengoku/Shokuho-ki,” p. 302.
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trend, also attested in the work of Richard Rubinger,
continued in narrow form through the early Tokugawa
years, whereby temples offered loose instruction in
basic reading and writing to small cross-sections of
the populace.” Even later, more standardized curricula
found at mid- and late-Tokugawa temple schools (ter-
akoya S5 J&) 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 koshiki in a Sino-Japanese hybrid style (wakan
konkobun FEEIR 2 ), clerics read it aloud in collo-
quial Japanese. Likewise, he originally composed his
Shari wasan in colloquial Japanese for recitation. These
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.”* All manner of sights, sounds, scents,

13 See Rubinger, Popular Literacy in Early Modern Japan, pp. 35-37.

14 In his exploration of “the archive” as a site of historical endur-
ance, whereby statements are granted historical existence
within a specific ruleset defined by the parameters of language,
Foucault describes the construction of an epistemological
substratum that guides both present and future historical
positions. See Foucault, Archeology of Knowledge, pp. 41-63.
Tyrus Miller argues for an extension of Foucault's model to ritual
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
hypothetical experiences, generating phantasms, rising into
appearance and passing into nothingness.” See Miller, “Situation
and Event,” pp. 80-85. Ritual spaces therefore allow for the active
and sustained production of meaning and understanding based,
though not exclusively, on sensual apprehension. In a broader
sense, David Morgan argues for the primacy of materiality in the
initial experience of religious apprehension and suggests that
such experience necessarily derives from physical symbols and
corporeal sensation. See Morgan, Religion and Material Culture,
pp- 5-9.

4 JOURNAL OF ASIAN HUMANITIES AT KYUSHU UNIVERSITY

and tactility indeed emerge during ritual performance
and, in this way, offer inroads to sensual apprehen-
sion.” These ever-present sensual processes are vital for
knowledge acquisition since they are the frontlines be-
tween oneself and the material world."

Michaela Mross, while recognizing that most ko-
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
kashiki TUFHERES, written by Myde W (1173-1232),
which was comprised of performances of four isolated
koshiki, including his own version of the Shari koshiki,
related to the Buddha’s final passing.” Mross concludes
that while communal chanting ensured a lay participa-
tion in medieval performances of koshiki, 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.”® The 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

15 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, | would argue, as effective in communicating dis-
cursive knowledge regarding the content of a liturgy. According
to Dan Sperber, who has written extensively on the relationship
between knowledge and experience, scent has a wide and
powerful “evocational field” to which individuals assign recollec-
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, Rethinking
Symbolism, pp. 15-23.

16 This is true from a Buddhist perspective, which emphasizes the
primacy of causal process—physiological, ontological, epistemo-
logical, ethical, and so forth. According to Harvey Whitehouse,
this is also true from a cognitive and evolutionary perspective;
see Whitehouse, Modes of Religiosity, pp. 87-105. His theory
of "doctrinal modes of religiosity” helps to bridge the gulf
between ritual action and knowledge acquisition. He describes
the transmission of knowledge during ritual acts, whereby
high-frequency, low-arousal rituals tend to set the stage for the
codification of an authoritative canon, the homogenization of a
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, Culture, Thought, and Social Action.

17 James Ford has also argued for degrees of lay participation
within performances of kshiki authored by Jékei H B (1155-1213).
Ford, "Competing with Amida.”

18 Mross, "Vocalizing the Lament,” pp. 122-23.
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engaging lay attendees during the performance of ko-
shiki by the early modern period, and while laity may
not have joined in the communal chanting that had so
often 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 ko-
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
koshiki 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.® 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.* In the present exploration of the Shari koshiki and
Shari wasan, which clerics performed in sequence usu-
ally in the small Founder’s Hall (Kaisando Ff111%E) or
larger Lecture Hall (K6do %), 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.”

19 On this criticism, see Bourdieu, Language and Symbolic Power,
pp. 84-85, and Wuthnow, Meaning and Moral Order, pp. 140-44.

20 Boyer, Tradition as Truth and Communication, pp. 79-82.

21 The erection of Chishakuin’s original Founder’s Hall began under
the tenure of the temple’s fourth abbot, Genju JL# (1575-1648),
through modest donations made by followers. Land was granted
in the southern Chishakuin precinct in 1665, on which expansions
to the Founder’s Hall began in 1667. This new expansion forms
the basis of what stands at Chishakuin today, now referred to as
the Mitsugondd %%, and measures 122 square meters. See
Chishakuin shi &T&FEE, p. 158. Most of the Reception Hall was
lost to fire in 1681, though the north gate was saved and used in
the reconstruction of the building in 1685. Since ancient times,
this hall has also been used for ritualized doctrinal debates
(rongi Fii#k), and for this reason is also referred to as the Lecture
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Transmission, Accessibility, and Kakuban'’s
Liturgies

Early modern performances of the Shari koshiki 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 finally discuss their relationship to their
respective liturgical genres.

Akatsuka Yudo has traced the development of the
various forms of the Shari koshiki through the writings
of Raiyu 8 (1226-1304), perhaps the most import-
ant figure in the formation of the Shingi Shingon #75¢
B 5 school as it developed after Kakuban.> Akatsuka
surveys a section on the Shari koshiki in Raiyu’s best-
known work, Assorted Notes on Questions and Answers
Concerning the True and Conventional (Shinzoku zakki
mondo sho EARFERLIZ$D), titled “On the Matter of
the Mitsugon’in [Manuscript of ] Shari koshiki” (Mitsu-
gon'in Shari koshiki ji % %t 4 F# U3, wherein he
describes two textual lines of the Shari koshiki that grew
out of terminological and structural differences created
by later compilers. Raiyu cites the oral transmission
(kuden I 1f#%) of Kyo6'in # I, a temple of the Buzan
branch (Buzanha % LK) 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 koshiki.”
The alternate versions of certain sections within the

Hall. Today's Lecture Hall measures approximately 645 square
meters. See Chizan y6ké &1L, plate 4.

22 Akatsuka, "Kakuban no ‘Shari késhiki’ o megutte.”

23 For example, Raiyu claims that in the original manuscript the sec-
ond and fourth sections of the liturgy surround praise to Tosotsu
g5 (Sk. Tusita) and to the Dharani of the Seal on the Casket of
the Secret Whole-body Relic of the Essence of All Tathagatas
(Issai nyorai shin himitsu zenshin shari hoky6in darani kyé —YJal
AT 4 By R B EIRE R JEAE), respectively. This manuscript
is presently held at Mitsugon'in #/#l% on Mount Kdya. In the
Complete Collection [of the Works of] Kakuban (Kégyé Daishi
zensha BLECK i 424E), however, an alternate version of section
two is rendered as praise for the secretly adorned Pure Land
(Mitsugon j6do #iki5+ 1) and, in the same section, praise for
its highest joy (gokuraku 14%). Likewise, an alternate version
of section four appears as praise for the Mahavairocana Satra
(Dainichikyé KHi#) and, in the same section, praise for stupas
(sotoba %¥:4£). See Akatsuka, “Kakuban no ‘Shari kashiki’ o
megutte,” pp. 32 and 34. Interestingly, section four also includes
praise to the Dharani, as in the Mitsugon'in manuscript above,
though it was composed on the reverse side (uragaki Z£3) of the
original manuscript. Both versions of these sections appear side-
by-side in modern prints of the Shari késhiki.

JOURNAL OF ASIAN HUMANITIES AT KYUSHU UNIVERSITY 5



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 reflect the will and whim of these later compilers.

The implications of Raiyu’s discernment between
the two versions of the Shari koshiki 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 (Kogyo Daishi
zenshi WK 424E), 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 differs in content from Ka-
kuban’s original manuscript, now held by Mitsugon’in
on Mount Koya, 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 koshiki 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 koshiki 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 koshiki are a part, and the slow rise of mass
religious propagation.> Similarly, Tsukudo Reikan has
suggested that the medieval period brought several
changes to religious perceptions and concerns among
audiences.” An increase in religious services oriented
toward popular audiences (minshii F#) and the re-
ductive qualities (kakoteki seishitsu T FERITEE) of
such services, dually influenced by a rise of popular
music and faith-based belief systems, flavored the com-
position of not only koshiki of the time, composed by a
bevy of influential religious figures such as Myoe, Shin-
ran FE (1173-1262), and Jokei EEE (1155-1213), but

24 See Suzuki, "Kakuban saku no kashiki,” p. 115.
25 See Tsukudo, "Kashiki no rekishiteki kdsatsu,” pp. 7-15.
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also of wasan. There 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 késhiki 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.

There 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.>® This means
that, in some cases, wasan authors may deploy certain
isolated terms or turns of phrase in partial fulfillment
of this structural requirement. While it is difficult, 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 Ito Masahiro has shown,
wasan, by definition, took the form of easy-to-under-
stand songs of praise.” 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 koshiki 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 simplified version of his Shari koshiki.

Below, I build on Suzuki’s assertions surrounding
the close relationship between the Shari koshiki 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. This mode of

26 Nakamura, Bukkyogo daijiten, 1467a.

27 Itd explains how from the Heian period the usage of the term
wasan became opposed to the elevated language in Chinese
poetics (kansan i#;i) and, by these means, wasan became
associated with a relaxed syllabary (yawarakana f157°7%2) for
easy apprehension. See Itd, “Nihon bukkyd ni okeru wasan no
yakuwari,” pp. 800-801.
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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 koshiki. 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 koshiki among clerics at
the temple.

Rhetorical Variance

Rhetorical variance, which I define as variations in log-
ical complexity inherent to shared terms across each
liturgy, provides a good, initial measure of the differ-
ences inherent to the Shari koshiki and Shari wasan.
In his Shari koshiki, 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.?® Kakuban describes this function
of relics in ascending levels of descriptive flourish and
begins simply in the Pronouncement of Intention (hyo-
byaku F2H1). This 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] benefits living beings without bound.
As a result, until having saved everyone, his Great
Compassion does not rest and still lodges in His
relics. Thus, in taking refuge [in His relics], one
will necessarily cross over the ocean of three exis-
tences. In producing offerings [to them], one will
certainly advance to the summit of four virtues [of
enlightenment].”

28 Asano Shoko, who has traced the thematic origins of this liturgy,
suggests that the text may have been directly influenced by the
Secret Ceremony on Dhétu [Relics] (Dato hishiki BK#RX), writ-
ten by Kakai 2%if (774-835), in which he describes the nonduality
between Mahavairocana and relics as a feature that allows for the
receipt of benefits in the living world. See Asano, “Shari kdshiki
shoko,” pp. 110-11. For Kakai's Dato hishiki, see K6bé Daishi zen-
sha, vol. 14, p. 250.

29 Késhiki détabésu, text no. 40, lines 17-19.
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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.*
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In the greater context of each liturgy, these verses ad-
dress slightly different concerns. The short passage
from the Shari koshiki privileges the actions of the
practitioner, who traverses the “peak of four virtues”
after producing offerings to relics.” 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 final enlight-
enment (nyimetsu AJR). Yet his skillful techniques
(hoben J71#), proffered through great compassion, re-
main lodged in relics. That is, Kakuban also includes
here the means through which this compassion oper-
ates within the living world, and the means so often
associated with the bodily form (shikishin 5. 5) of the
Buddha, Sakyamuni.

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

30 Kégyé Daishi senjutsusha, vol. 2, p. 51.

31 As Ui Hakuju describes, the four virtues (shitoku IUf) appear in
detail in the Nirvana sutra, which itself traces the time leading up
to the passing of the Buddha. The four virtues include perma-
nence or eternity (jotoku T &), joy (rakutoku 447i), self-sover-
eignty (gatoku Fkf#), and purity (j6toku {5#). The Buddha urges
others to foster these epistemological ideals in order to combat
nihilistic views brought on by misunderstandings of emptiness.
See Ui, Bukky6 jiten, p. 417. In this way, proper understanding be-
comes part and parcel of the Buddhist soteriological experience,
and this quality is itself inherent to relics; the four virtues and the
relics that symbolize the Buddha's embodiment of them are both
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. This verse
emphasizes the skillful activities of the Buddha that,
implicitly, enliven a faith and devotion among those
seeking to access his great compassion.* The Shari ko-
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 koshiki continue
to highlight soteriologically contingent practices. On
the issue of descriptive embellishment, Asano Shoko
describes that in addition to the meritorious benefits
reaped through the performance of the Shari koshiki,
another purpose of the liturgy was to add descriptive
and narrative power to the episode of the Buddha’s final
enlightenment, or the annihilation of his bodily form
in the world. In contrast to the de-elevated character-
istics we find in the Shari wasan, Asano highlights the
complexity of not only Kakuban’s Shari koshiki, but also
versions written by other clerics, as concurrent with the
complex social features of relic belief (shari shinko 7]
f&1) during Japan’s medieval era.» That is, narrative
flourish within koshiki became one means of reflecting
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 ko-
shiki:

Thus, the expounder of the True Word, the Great
Sun Tathagata, 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

32 In prior scholarship on the primacy of faith and devotion in the
Shari késhiki, | show how the liturgy's principle exegete, Gaho,
interpreted Kakuban’s injunctions to practitioners to maintain a
devotional relationship with relics. Part of Gahd's interpretation
involves parsing key terms such as refuge (kie J#1k), which he
explains as related to faith and as an appropriate counter to the
disorder (fun'un ##z) of existence in the three realms (Shari kuyo
shiki sho &F)fiE#£382, leaf 12). For more on the motifs of faith
and devotion in Kakuban's Shari késhiki and Gahd's commen-
tary, see Hayes, “Faith, Devotion, and Doctrinal Knowledge,” pp.
32-42.

33 See Asano, “Shari koshiki shokd,” pp. 109-10.
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will bound over deluded attachment in a single
thought-moment. The faithful will verify [their
own] Buddha cognition in their ordinary body.**
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Here, Kakuban embellishes his articulation of the tra-
versal of Mahavairocana into the living world. These
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 myé himitsushaku
TG JLE A% ), Kakuban attests to these soteri-
ological rewards as particularly tuned to the program
of practice among clerics.® 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 jobutsu Fll & BAL).
While he makes general claims for the primacy of faith
and the efficacy of faith-based techniques in effecting
enlightenment elsewhere in his works, the deliberate
mention of present-body buddhahood in his Shari ko-
shiki connotes practices related to that particular sote-
riological goal.

This 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:

34 Kbshiki détabésu, text no. 40, lines 53-57.

35 For example, on the topic of attaining buddhahood in one's very
body, Kakuban describes sets of practices meant for clerics of
faculties tuned to Mahayana teachings (daiki K##) or those tuned
to mainstream (i.e., non-Mahayana) Buddhist teachings (shoki
/Ii%). He delineates these faculties even further by sharpness
and dullness (ridon ). He then furnishes among these four
categories a range of appropriate practices—entering [through
contemplation] the dharma realm essence (nyd hokkai taishé A
545 1), contemplation of the seed syllable A (aji kan H F-#),
and the gradual passage through the sixteen great bodhisattva
stages (shidai ni oite jaroku dai bosatsu no i o heru BRI
K (L), among others—that can effect buddhahood in one’s
very body. In other words, despite his delineation of faculties
among practitioners, the practices best suited for attaining
buddhahood in one's body are those that are cultivated through
proper initiation and clerical training. T 2514, 21c03-22a16.
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[As for] companions who make offerings to and
take refuge in [relics]

[They receive] the immeasurable blessings of
meritorious virtue.

As for those who make offerings to the birth body
[ie., Sékyamuni],

Complete and perfect awakening is promised.*

MR IRDHEIL
AR RN L
EEHED D NE
RS2 HAED

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

If one produces offerings 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.’

— Bt BgUE
A RIBEBLO K 7%
G i (U
B By AL EE A9

The first three couplets across both verses commu-
nicate the direct relationship between offerings and
meritorious reward in simple terms. Companions (to-
mogara %) receive meritorious virtue through making
offerings and taking refuge in relics, while those who
make offerings to the living body (shoshin B e,
Sakyamuni’s relics) receive similar benefits. In slight
divergence from this pattern, Kakuban then describes
a single offering as cause of rebirth in the Heavens.*® In
tull pivot, his final couplet describes the ease of realiz-

36 Kbégyé Daishi senjutsushd, vol. 2, p. 51.

37 lbid.

38 While he does not delineate which, it is possible that he refers
here to the Heaven of Merit Production (Fukushé ten f&4:K) or
Heaven of Extensive Rewards (Kéka ten & #:K), one of the as-
cendant Heavens of the form realm, described in the Discourse
on the Stages of Contemplative Practice (Yuga shiji ron ¥ hilfifi Hb
i) as a destination attainable through repeated contemplative
practice.
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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
(shiiji 7-1-) contemplation outlined by Kikai Z%ff in
his seminal works, especially The Meaning of the Syl-
lable 'Huim (Unjigi H-273%) 5 Thus, in distinction, the
prior couplets highlight not only the practice of offer-
ings, one of the penultimate lay-oriented practices, but
also merit-making, the operative force in the lay soter-
iological program.

While the final 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 offering 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
koshiki, 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 koshiki, though al-
ters its rhetorical complexity in order to de-emphasize
the clerical imperatives to practice.

Semantic Variance

While the Shari koshiki and Shari wasan differ 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 different ways. I define 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 koshiki, which expresses both
the visual and nondual features of Buddha relics:

The lotus body forged in Jambiunada 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
[Mandala], and [their] radiance and solidarity are

39 See, for example, T 2430, 404b17-404c08.
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nothing other than the meaning of the Diamond
[Mandala]. Though transformed, all four bodies
are actually one.*
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And sequential verses ten and eleven from the Shari
wasan on the same topic:

Within the precious purple-gold lotus pedestal
The original-ground dharma body manifests itself.
The 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 differ.

Because of the constancy of the dharma of the
triple-world,

the birth body [of Sékyamuni] and [His] relics are
identical.#
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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 differences allow them to operate in two dif-
ferent registers. First, in the Shari koshiki, Kakuban uses
a reference to Jambtinada 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 fine min-
eral and Buddha relics, Jambiinada refers to the trees
that line rivers running through Jambudvipa, and the
process of natural refinement of the gold within the riv-

40 Késhiki détabésu, text no. 40, lines 114-18.
41 Kbégyo Daishi senjutsusha, vol. 2, p. 51.
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er.* 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 ogon 38 J&% {42, here styled shima gon
¥R 4). This synonymous use does not carry the same
referential and metaphorical weight as its mention of a
specific Indian site and its narrative connotations in the
Shari koshiki.+

Second, in the Shari koshiki, Kakuban presents the
nondual features of relics through nested homologies,
whereby relics stand in as the aspect (sugata %), form
(shikifh), meaning (gi #%),and mind (i ) for theabsolute
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 koshiki, while also conceptually akin to reality
itself, is rhetorically obscured to listeners through the
use of layered homological references.

The rhetorical and semantic differences outlined
above suggest an alternative register of reception for
lay attendees. The 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 koshiki. By way of
descriptive flourish, Kakuban illustrates the routes to
effective clerical practice in the Shari koshiki.

42 Nakamura, Bukkydgo daijiten, 121¢c. This gold, according to the
Satra on Buddha Discourse on Buddha-Mother Precious Merit
Storehouse Perfection of Wisdom (Busetsu butsumo shussan
héz6 hannya haramitta ky s S50 5 A SRR AT Dk FE B 20 4) is
also likened to the appearance of the Buddha among the myriad
living beings of the world.

43 Nakamura describes this purple-tinged gold as the best among
this class of mineral, and notes that the use of suvarna ( “gold,”
“golden”) in Sanskrit texts suggests that the glyph denoting
the purple tinge was a later addition by translators. Nakamura,
Bukkyégo daijiten, p. 546b.
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Performance at Chishakuin and Beyond

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 koshiki in direct sequence of one another during
important festival periods at several Shingon temples.
Within this social context, clerics enacted these textual
differences through performance.

The Diary of Gien (Gien jugé nikki &5 #E/T HRL),
for example, details the social and religious contexts
surrounding the performance of these liturgies at Dai-
goji IE2M<F:, one of the head temples of Kogi Shingon
WFIES. Gien’s accounts span from 1595 to 1602,
across which there are at least twenty mentions of the
Shari koshiki performance.* In at least five of these
mentions, Gien makes clear that performances oc-
curred concurrently with higan M, 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.* 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 offered special
sessions for preaching and sermonizing.** Temples thus
saw an influx of laypeople with the intent of observing
or engaging in some manner of Buddhist service.*”

While many of Gien’s entries account for single

44 See Gien jugé nikki, vol. 1, pp. 3-5.

45 See Uranishi, “"Higan'e,” pp. 66-67. Nakamura, Bukkyogo daijiten,
1121a-b, similarly suggests that while the predominant purpose
of higan assemblies was ancestral veneration, it also allowed for
respite from the toil of daily work.

46 See Hur, Death and Social Order, p. 189.

47 Earlier accounts, such as those of Mansai i#i{# (1378-1435; Mansai
jugé nikki i FFHEIR HEL, vol. 1, pp. 341, 395), also composed at
Daigoji, situate the Shari késhiki performance amid additional rit-
ual contexts such as New Year's celebrations, Buddhist lectures,
celebrations for the Buddha's birthday, and chanting.
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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 koshiki on a variety of successive occasions.
We also find mention of the performance of the Shari
wasan, here styled Relic Hymn (Dato san SK#RE), di-
rectly following the performance of Kakuban’s Shari
koshiki.** 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 koshiki.
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 find 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
offered to patrons as well as the voluntary basis on
which patrons witnessed them. As opposed to funerary
patrons (soshiki danna ZE\AEHR or soshiki danka 3%
M), for whom funerary and memorial rites were
delivered by clerics of an affiliated temple, prayer pa-
trons (metsuzai danna JEIEAEIR, lit. “karmic elimina-
tion patron,” often styled #Jf H.HF) witnessed rituals
focused on the receipt of this-worldly benefits (genze
riyaku BIEF)4E), including protection from disaster
and malady, prosperity, and longevity.#* These patrons
remained connected to the temple through voluntary

48 Gien jugd nikki, vol. 1, p. 68; vol. 2, p. 4. Steven Trenson details
the medieval development of relic rites (dato hé Bk#fi%), which
acted as liturgical templates for a variety of devotional rituals
that take central objects of devotion. These objects ranged, as he
says, from various buddhas and bodhisattvas, to texts and even
grains of rice. See Trenson, “A Study on the Combination of the
Deities,” p. 119.

49 Meiji shonen jiin meisaiché WIGERIAESE BE AR (p. 24, plate
52) gives a narrow sense of where Chishakuin stood in terms
of danna 17 holdings in the late seventeenth and early eigh-
teenth centuries. This record lists 110 metsuzai danna holdings
still tied to Chishakuin during the early Meiji, a time during which
the government had begun stripping affiliations in the name of
decentralizing Buddhist power blocs amid temple networks.
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affiliations.*® In the case of Chishakuin, patrons ac-
tively sought out the benefits enacted by rituals, many
of which, as described above, coincided with other so-
cio-religious events hosted by Chishakuin.

History of Chishakuin (Chishakuin shi %578 bt 52)
gives an account of the performance of the Shari ko-
shiki and Shari wasan that is rather similar to those of
Gien. These 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 (gyoji roku 1T5+§%) 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 (Komyé shingon JGWJIEF), which of-
fered witnesses potential longevity along with the re-
moval of karmic hindrances and illnesses through the
recitation of honorable names (hogo FHE) of buddhas
and bodhisattvas and dedications of merit (eko ZH[r]).5>
This liturgical development indicates a movement to-
ward a ritual program with target audiences oriented
toward the benefits of a metsuzai temple. Moreover, this
movement also falls in line with Hattori Bankai’s above
injunction to include the Komyo Shingon wasan as part
of a renewal effort 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
offered the performance of the Joraku-e H44E, a
broader ritual sequence focused on devotional chant-
ing and during which clerics sequentially performed
the Shari koshiki, Shari wasan, and Verse [Paying Hom-
age to] Relics (Shari raimon S5 F)£L3L).5

During the fourth month, clerics performed the
Shari koshiki during assemblies for the Buddha’s birth-
day (Butsu tanjo-e fHFEA: &), Both of these events

50 See Ambros, “Clerical Demographics in the Edo-Meiji Transition,”
pp. 86-87.

51 See Chishakuin shi, pp. 385-86.

52 The four activity records are Héreki nencha gyéji #JE4F-H17H,
An‘ei nenchi gydji ‘ZkAEN{TE, Kydwa ganryd nenchi gydji
roku =R EFH{THER, and Kaei Chisan nencha gydji F7k 4111
AEHRATHE (Chishakuin shi, p. 392).

53 The Shari raimon is a short verse extolling the virtue of the
Buddha $Sakyamuni and the continued presence of that virtue in
relics. The authorship of this verse remains unclear, though many
scholars attribute it to either Amoghavajra (705-774), Yixing —
1T (683-727), or Subhakarasimha (637-735). See Ishikawa, “Shari
raimon ni tsuite,” pp. 650-51.

12 JOURNAL OF ASIAN HUMANITIES AT KYUSHU UNIVERSITY

began with offerings made before the image of Sakya-
muni at the north altar of the Reception Hall. Clerics
delivered the Shari koshiki again during the seventh
month, and accounts make specific mention of patch-
work robes (sogyari M%) donned for the express
purpose of large, public gatherings of the entire reli-
gious community.>* This final account makes also makes
specific mention of the accompaniment of a range of
karmically expiatory ceremonies mentioned above.*

The architectural, liturgical, and calendrical details
that emerge in Chishakuin’s own early modern his-
tory indicate that clerics delivered the Shari koshiki
and Shari wasan during socially-inclusive events sim-
ilar to that of higan at Daig6ji, which brought laity and
clerics together in devotional spaces across the temple
precincts. Events such as the Joraku-e and Butsu tan-
jo-e drew religious adherents to Chishakuin in order to
express devotion through ceremony and, at the same
time, receive the benefits from several expiatory ritual
forms. The 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 effecting the Bud-
dha’s great compassion in the world. Clerics, in vocaliz-
ing such content, expressed their devotion in the same
ritual context.

The Shari koshiki and Clerical Learning

The medieval Shingon exegete Gaho is the chief com-
mentator on Kakuban’s Shari koshiki and completed
his commentary, titled Shari kuyo shiki sho, sometime
between the years 1294 and 1309. Both its content and
early modern reproductions at the hands of Kakugen
BR (1643-1722), the eleventh abbot of Chishakuin,
provide further suggestion that the Shari koshiki 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

54 See Nakamura, Bukkydgo daijiten, 874c¢.
55 See Chishakuin shi, pp. 386-92.
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schools (danrin #%#K). The monk Ryiko FEt (1649-
1724), who at the time was head of the Buzan temple
Murdji Z4:5F, 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 Hoon ko 2L, a twice-yearly liturgy
commemorating the teachings of Kakuban, into Shingi
Shingon danrin curricula.*® With this change, monks
were expected to prepare for the performance of the
Hoon ko through study, and to participate in the rit-
ual, itself punctuated by bouts of intense study. Later
in Ryako’s same chronicle, he describes the Hoon ko
as involving training in vocal chanting (shomyo =),
esoteric rituals (jisso FHH), Siddham (Shittan &%),
non-Buddhist texts (kaiten #}4), and other topics.”
This 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 Hoon ko, Kakuban’s Shari
koshiki, and Kakugen’s efforts to publish Gaho’s com-
mentary in 1696.%° First, it corroborates Rytiko’s account
that Chishakuin was tasked with the management of
the continuity of the teachings (horu shihai i C
FiC) 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 Yagan’s EH (1624-
1702) tenure as ninth abbot at Chishakuin, Kakugen
left the temple to train for the specific rank of judge
(seigisha ¥5FE#). This rank would grant him power
to set standard procedure for discourse and discussion
of the essential teachings (hoyo rondan %% %) that
stemmed from Chishakuin, especially in rituals meant
for clerical advancement, such as the Denbo dai-e {3

56 The Héon ké is performed across many Buddhist schools and
generally expresses devotion and gratitude toward the Buddha
or a founder figure for their dissemination of their teachings
in the world. The Shingi Shingon Héon ké (originally called
Kakuban ké 5:845#) likely began in performance for Kakuban in
1344, according to the Sukusé sha #H.4E, dated the same year.
See Sakaki, “Shingi Shingon no rongi,” p. 196. Clerics typically
performed the Hoon ké 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 Héon
ko on a yearly basis. See Nakajima, “Takaosan Rakud in no danrin
saikd,” pp. 151-52.

57 Jissé is used commonly in esoteric contexts to refer to ritual
practice, as opposed to doctrinal study, or ky6s6 #HAH.

58 See Chishakuin shi, pp.137-38, 404-405.

SPRING 2020

KEr 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 Gahd’s Shari koshiki sho that very year
meant that he had effectively 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 Hoon ko. Chishakuin attests to this ritual circular-
ity in its own history, where we find the Hoon ko and
the Shari koshiki, two liturgies notable for their direct
connections to Kakuban, carried out in calendrical se-
quence with one month and eight days of overlapping
time.” This 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,
Gaho seizes upon the scholarly potential in the Shari
koshiki by focusing on the etymology of the word shari
and, through nested metaphor drawn from the work of
Kiikai, themes of nonduality. Critically, he also stakes a
claim in the very purpose of the Shari koshiki, 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 koshiki
in this upper register of reception are further corrob-
orated by visual clues within Kakugens 1696 print,
namely wide, upper margins (joran ##l) in place for
note-taking. Meiji-era reprints of this commentary
also contain ample symbolic scholia, an indication that
Gaho’s commentary was also used in even later forums
of study.®

59 In a section titled “Various Dharma Assemblies” (Sho hée i
&) the account details the ritual schedule from the first to the last
month of 1761. That year, the summer Héon ké began on the first
day of the third month and ended on the sixteenth day of the
fifth month. That same year, the performance of the Shari késhiki
began on the eighth day of the fourth month and ended on the
eighth day of the seventh month. See Chishakuin shi, pp. 386-90.

60 The reprint in my possession contains symbolic scholia across
twenty-six pages (eleven pages in the first volume and fifteen
pages in the second volume).
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Conclusion

The 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. This, 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 koshiki, as evidenced by
exegetical and editorial engagements at Chishakuin, it
remained a liturgy of observable scholarly import long
after its composition. The fact that the Shari koshiki and
Shari wasan were performed in direct sequence of one
another indicates not only that the devotional aspects
of the koshiki and wasan genres allowed for such per-
formative complementarity, but also that this devotion
brought clerics and laity together within the same ritual
space.

The 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 affiliation, of which metsuzai
temples like Chishakuin were a part, relics satisfied de-
sires for blessings in the world. The ritual performances
of the Shari koshiki and Shari wasan cut through these
mixed audiences and offered, on different registers, a
forum to apprehend messages of the proximity of the
Buddha’s body as a source of great compassion.
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