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Introduction

The stupa is without doubt the most important Buddhist symbol. This religious
structure is found throughout Asia. In East Asia the stupa developed into a multi-storied
tower-like structure often called “pagoda.” While the stupa has undergone important
transformations in most of the Buddhist countries, it preserved in many cases the basic
features of the early Indian Buddhist stupa.!

The Indian stupa was basically a huge hemispherically shaped monument
erected over the relics of the Buddha. The hemispherical stupa-body (anda) carried
the harmika, a square fence-like construction. This enclosure was built around a
central mast (yasti) holding single or triple discs (chattra). The best-preserved
example of the early Indian stupa is found in the stupas of Sazici (3rd — 1st centuries
BC).?

The stupa not only transformed in shape but also in function and meaning.
Originally it served as a monumental building containing either corporeal relics
(sarira) associated with the Buddha or one of his personal belongings, e.g. a portion
of his ashes remaining from his cremation or his alms bowl. The relics of the Buddha
were not only associated with his physical body but also with his entering into
parinirvana, the ultimate nirvana. This means that the sacred contents of the stupa
represented both the bodily and the spiritual aspect of the Buddha. Consequently, the
monument itself became identified with the historical Buddha and with his spiritual
liberation. Since the stupa was considered as a symbol of Buddha’s enlightenment,
the ultimate goal in Buddhism, it was at the same time the architectural embodiment
of the Dharma (the Buddha’s teachings). The stupa became thus an important figure
and place of the sacred. It functioned as an object and area of veneration and worship
where the religious practiser performed ritual circumambulation (pradaksina) in
clockwise direction or made ritual offerings. The building of a stupa became an
important act to acquire merit. Constructing a stupa was considered as an important
means to propagate the Buddhist teachings. Buddhist tradition says that the Indian
Emperor Asoka (BC ca. 274 - ca. 236) constructed 84,000 stupas throughout his
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realm.? Similar examples are also found in the East Asian Buddhist tradition. In 955,
Ch’ien Hung-shu $&5A, the Prince of Wu-yiieh %8, made 84,000 miniature
bronze stupas (A-yii-wang T’a PJH T3 “Stupa of King ASoka”).* In 764, the
Japanese Empress Shotoku F5f# donated one million miniature wooden stupas
(hyakumanto B J33) to the major Japanese temples.” A more recent example is
found in Korea where the hermit Yi Kapyong (born around 1860) erected a group of
more than eighty stupas from piled-up stones at the T ap-sa temple (North Cholla
province).®

The stupa underwent many complex stylistic and symbolic developments. It
evolved into a symbolic representation of the Buddhist cosmos.” It was correlated
with Mt. Sumeru, the sacred mountain at the center of the Buddhist universe. The
concept of the fivefold Buddhahood became an important element in the layout and
the interpretation of the meaning of the stupa. The stupa became also identified with
the mandala. In many regions in Asia, stupas have been constructed as a three-
dimensional representation of a mandala. Single stupas were erected having five
towers or multiple stupas were arranged in groups of five. A monumental
combination of stupa and mandala is found in the great stupa of Borobudur. In
esoteric Buddhism, the stupa came to symbolize Buddha Vairocana, also known as
Mahavairocana or Dainichi Nyorai X H #[1>£ in the Sino-Japanese tradition.

In this paper I shall focus on the different functions and the symbolic meanings
of the so-called (Ta)hoto (%)i3%, “(Abundantly) Jeweled Stupa,” in Japanese
esoteric Buddhism. In my analysis of the symbolism of the exterior and interior
elements of this structure, I shall pay special attention to the close relationship
between the stupa and the mandala. Here I would also like to point out the changing
patterns of arrangement of the sacred figures and images in the inner sanctum of
stupas erected at some representative Shingon temples. In this paper I shall be more
concerned with the sacred realm of the ultimate embodied by the stupa than with its

architectural or art-historical aspects.

Hoto, Tahoto

In Japan, the end of the northeast Asian line of Buddhist transmission, vast numbers
of stupas have been produced in an extraordinary variety of sizes and forms.® The
simplest Japanese stupa type is the so-called doto 134 (“earth stupa”) of the Onodera
KEFF (Sakai city, Osaka prefecture), a squarish grave-mound of heaped earth
measuring 30 m at the base.’ The most complicated Japanese stupa type is found in
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the multi-storied wooden structures, which are so typical a part of the scenery in
Japan. Perhaps the best-known example is the gracious five-storied stupa of the Toji
in Kyoto measuring about 56 m high.

With the numerous Japanese stupa types in mind, I restrict my topic in this
presentation to the 4oto and the tahoto, two types of stupa that became associated
with esoteric Buddhism (mikkyo % #X). These stupa forms play a central role in the
Shingon school of Japanese esoteric Buddhism and are considered as the
embodiment of the transcendental buddha, Hosshin Dainichi {%& K H, or the
Dharmakaya Buddha Vairocana.

The term hoto is the short form of Tahotdo £ F3#, “Abundantly Jeweled
Stupa”. The Sanskrit equivalent of Taho is Prabhutaratna. Prabhtitaratna refers to the
buddha of the past who appears in the Saddharmapundarikasutra (The Lotus Sutra,
Hokekyo ##E#F). According to chapter 11 of this text he appears in a mystical stupa
adorned with precious jewels and invites the Buddha Sakyamuni to sit down beside
him.'°

The term /010 also designates a particular type of stupa that is very common in
Japan.!! As far as we know no example of this type of monument is preserved as an
actual building in China. This category of stupas is characterized by a circular ground
plan.? The hoto consists of a cylindrical body with a domed top carrying a short
cylinder. A balustrade (koran 2 H#, =i f#l) sometimes surrounds this short cylinder.
The ho6t6 usually has a pyramidal roof with one sorin %, a bronze spire with
superimposed rings. The apex of this mast usually carries a hoju EIk (“jewel”), a
teardrop-shaped ornament that rests on a lotus-flower. Sometimes a flame-shaped
open metal work ornament, suien 7K/ (“water-smoke™), is attached on the upper part
of the sorin."

Among the stupa types in Japan, the /0t0 is the most faithful representation of
the early Indian Buddhist stupa. In spite of the differences, the #oto has important
features in common with the old dome-shaped stupas of Safici.'* The Indian anda is
still clearly visible in the hemispherical upper part of the main body of the 4ofo. The
harmika may be represented in the short cylindrical component on top of the dome.
The chattra-mast is reflected in the sorin. In Japan, the hoto is sometimes represented
with five sorin. As I shall show later, this five-spired structure has been the subject of
highly speculative Shingon interpretations. The usually elegantly shaped roof of the
hoto is however alien to the Indian stupa and is probably an element adopted from the
Chinese architectural tradition.

The hoto usually contains sculptures of Buddhist deities surrounding a central
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sculpture of Dainichi. Additional deities may be painted on the interior pillars. The
arrangement of the sculptures and the painted deities around the central Dainichi
represents a three-dimensional mandala.

The hoto may also appear as a stone grave monument or as miniature stupa in
metal functioning as a reliquary. The hoto is also represented in iconographic
drawings as the conventional symbol (Sk. samaya, Jp. sanmaya —BKHB) of Dainichi
Nyorai.

The tahoto stupa type has a square lower part with a subsidiary roofed
component (mokoshi %) which gives the stupa a two-storied appearance.'s The
most important example is the two-storied and nearly fifty meters tall Daito K3%
(“Great Stupa”) or Konpon Daitd #2743 (“Fundamental Great Stupa”), the central
structure of the temple complex of Kdyasan 15 EF 1], the monastic center of the

Shingon school.'®

The Konpon Daito

Kiikai Z2if, 774-835, (posthumously called Kobo Daishi FAIEKEM)Y, the founder
of the Shingon school, started the construction of the Daito in 819. The stupa was
however not completed during his lifetime. His disciple ShinzenE. %X, 804-891,
completed the structure in 875 or 887. In the course of its long history, the Daito has
been repeatedly damaged or destroyed by fire or lightning. It was reconstructed for
the last time in 1937 after it was destroyed by fire in 1843. The present Daito is built
of reinforced concrete. Inside the stupa, the four buddhas of the kongokai are
installed around Dainichi of the faizo.

According to the Shingon tradition, this arrangement of Buddhist deities
symbolizes the notion of the “non-duality of the two sections” (ryobu funi THEBAS ).
The two sections (ryobu) correspond with the taizo &7 (Sk. garbha, “womb”) and
kongokai %5 (Sk. vajradhatu, “vajra realm”). In Shingon Buddhism, these two
realms are considered as the two complementary aspects of the sphere of perfect
enlightenment. In this sphere the zaizo is unthinkable without the kongokai, and vice
versa. The faizo is associated with compassion and is symbolized by the lotus. The
kongokai is correlated with knowledge. Its symbol is the vajra (“diamond,”
“thunderbolt”) which eliminates ignorance.'® The faizo is also identified with the
Shingon concept of principle ¥ (i), the kongokai with the concept of wisdom %}
(chi). The taizo and the kongokai are depicted in the taizomandara and the

kongokaimandara, the two principal mandalas in Shingon Buddhism.!® These
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mandalas are the graphical representation of the two basic Indian texts of Shingon,
i.e. the Vairocanabhisambodhi (in Japan known as the Dainichikyo X H#€)* and the
Tattvasamgraha (usually called Kongochokyo <& MI|TH#%).2! This pair of mandalas is
considered as the visual representation of the two inseparable aspects of the ultimate
reality. In other words, Shingon integrates the doctrines of two textual traditions that
developed independently in India. Leaving aside the question where and when this
integrating tendency started, the idea of combining these two teachings is clearly
visible in the combination of the five central deities inside the present-day Daito. It is
however doubtful whether this arrangement corresponds with the original layout of
the central buddhas. From historical sources it appears that the Daito originally
contained the five buddhas of the taiz0.?> Records also indicate that the Daito
represented the faizo and that the Saito Fi$4 (“Western Stupa™), a small two-storied
stupa (27 m high) to the west of the Daito, represented the kongokai and contained
the five buddhas of the kongokai.?®

Although Kukai was a prolific writer of religious texts, there are surprisingly
few explicit references to stupas in his writings.** We know very little about Kukai’s
views on the layout and the contents of the stupa in Shingon. One valuable reference
is found in the Shoryoshii T2 E 4 (or Seireishii), a collection of poems, letters and so
forth allegedly written by Kiikai and compiled by Shinzei E.{%, a disciple of Kikai.
The Shorybshii contains one letter in which Kiikai requests Emperor Ninmy6 1~ 4,

810-850, to make donations for constructing two stupas on Mt. Koya:*

Therefore, in recent years, I have been respectfully constructing two
stupas (34 —3%& 16 niki) in the Kongobuji 232 [that embody]
Vairocana, the essential nature of the Dharma realm (B /& & I iE TR TESE
Birushana Hokkai Taisho6t0); and the mandalas of the two realms garbha and
vajradhatu, in order to fulfill the four obligations?” and to realize the two
benefits.?®

Kikai does not specify the identity of the “two stupas.” These stupas are
traditionally considered to be the Daitd and the Sait6.? In this passage, Kukai clearly
associates the two stupas with Dainichi Nyorai. I already mentioned above that the
stupa is the conventional symbol (Sk. samaya) of this principal deity. In mandalas
and iconographic drawings, Vairocana of the kongokai and the taizo can be replaced
by respectively a single-storied stupa and the so-called gorinto FLEw¥%, the “stupa of

the five elements.”® The gorinto is very popular in Japan as a tombstone or as a small
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reliquary made of precious metal or rock crystal. This geometrical structure consists
of five components in different shapes: square, circle, triangle, semi-circle, and pearl.
These shapes are correlated with the elements earth, water, fire, wind, and space.

Since Kukai refers here at the same time to stupas and mandalas, he obviously
sees a close relationship between these two items. Although he does not specify
which stupa is supposed to correspond with which mandala, it may be assumed that
he correlated the Saito with the kongokaimandara and the Daito (= originally Toto B
¥ “Eastern Stupa”?) with the taizomandara. However, we still do not understand
fully how the Daito (Tot6?) became associated with both of the two realms. As I shall
show later, this tendency to correlate one stupa building with the taizo and the
kongokai is also found in Shingon temples outside Koyasan.

Whatever the reason, the Daitdo became the central structure of the central
temple complex (garan fl#) of Koyasan. Moreover, the whole area came to be
conceived as an enormous mandala of the zaizo with the Dait6 at the center. The eight
mountain peaks surrounding the plateau with the monastic complex represent the
eight petals of the lotus, the symbol of the taizo.>' This vision is reflected in the term
Hachiyomine /\Z£Z (“Eight Petals Peak”), another name for Koyasan.?

In the Shingon tradition, the Dait6 is also said to be based on the so-called Iron
Stupa of Southern India (Nanten Tettd Fj K #k3%).* This is a visionary stupa where
Vajrasattva transmitted the hidden teachings of the Kongochokyo and the
Dainichikyo to the Indian master Nagarjuna (Jp. Ryimyo HE’%), one of the
patriarchs of esoteric Buddhism. Tradition regards the Nanten Tetto as an ideal stupa
that symbolizes the dharmakaya of Vairocana. In Japan this legendary stupa has been
depicted in idealized drawings and paintings, the so-called Nanten Tetto-zu g K £k
#4434 In these graphical representations, the stupa is represented as a typical
Japanese (ta)hoto.

In Shingon, the Dait6 is also considered to embody the essence of a scripture
called Chin-kang-feng lou-ke i-ch’ieh yu-chia yii-ch’i ching &l A% M — D R i H
4% (Jp. Kongobu rokaku issai yugayugi kyb), in Japan better known by its
abbreviated Japanese title Yugikyo ¥ fiif£.% This is one of the five canonical texts in
the Shingon school.* According to the Shingon tradition this scripture combines the
teachings of the Dainichikyo and the Kongochokyo, and contains the deep meaning of
the “non-duality of the two sections.”’ I shall comment more on this interpretation in
my discussion of the Yugito ¥R 3%, another stupa at Koyasan (figure 1).38
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The Yugito

A particular type of 46t6 has been built behind the Ryukoin FEJGFE (original name
Chiiin %), a temple to the north of the garan of Koyasan. This twenty meter high
structure is known as the Yugito ¥R 3% or the Shotd /% (“Small Stupa”)®. An
interesting feature of this stupa is that it bears five spires on its roof. Apart from the
recently constructed replicas of this stupa in the Yakudji % F3F (1963, Tokushima
no other example of this building in Japan.

The name Yugito refers to the abbreviated Japanese title Yugikyo. The term
yugi is a Sino-Japanese phonetic
translation of the Sanskrit yogin
(“the practitioner of yoga”).** In the
Shingon school this structure also
symbolizes the profound meaning of
the Yugikyo. By tradition, Shinzen
built this stupa in 870 in pursuance
of Kukai’s will.#! There exists,
however, no text in which Kukai
mentions the Yugito. According to
some Japanese scholars, the Yugito
and the Daito are the “two stupas”
mentioned in the passage from
Kikai’s text quoted above.*?
However, they do not give any

evidence for their claim.

Since there are no extant : v
documents dating from the founding 10, Koyesan. (phota by the:antiiar)
of the temple complex of Kdyasan, the original plan and the early history of the
Yugitd are still problematical. In the Koya shunjiu hennen shiiroku 155 B %R £ 15
#% (“The Spring and Autumn Chronological Compilation of Koya”), the annals of
Koyasan compiled by Kaiei 18 3%, 1642-1727, and the Kii zoku fudoki #¢F#e/El 70
(“The Continued Records of Customs and Land of Kii,” compiled in 1839) we read

that the Yugito was ravaged by fires several times.*” After the fire of 1864, the Yugito
was reconstructed in 1931. The present-day Yugito carries five bronze masts, one on

each corner and one in the center. Each mast consists of five rings. Eight pillars are
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erected in the wall of the cylindrical stupa body. As I shall show later, these five
sorin and eight pillars have been the subject of Shingon speculation. Through the
centuries, Shingon monks formulated numerous esoteric interpretations of the
exterior and interior elements of the Yugizo.

As far as I know, there are no extant documents with the original interior
layout of the Yugito. Short descriptions of the identity and the placement of the
figures installed inside the stupa are found in two compilations of the Edo period*.
According to these texts, the five buddhas of the vajra realm were installed in the
center of the Yugito. Additional deities were painted on the pillars surrounding the
five buddhas. It is, however, not explicitly stated to which realm these surrounding
deities belong. A different arrangement of the five central images is found in the
Koyasan Chuin Shoto-zu 152 1L FE/NEK (“Plan of the Small Stupa of the
Chuin in Koyasan”), a document quoted in Amanuma’s study of the Yugito.*> Here
the central arrangement of deities included three buddhas and two bodhisattvas of the
central assembly of the faizomandara. This document further mentions that fifty-two
buddhas and bodhisattvas, all belonging to the kongokai, were around the central five
images. Here we see an eclectic tendency in the choice of the central and surrounding
deities. Unfortunately it is not clear when and by whom this interesting document
was written. According to the Koyasan kanpatsu shinjinshin /&2 NI, a
short description of Kdyasan by the monk Shinken 15%%,1259-1322, the three
buddhas of the central fivefold assembly of deities in the Yugitd are Dainichi of the
taizo, Ashuku and Hosho, two buddhas of the vajra realm.*s Here, the tendency to
represent deities from both of the two realms is even found in the central group of
deities.

The present-day Yugito still combines images of the two realms.*’ Here
Dainichi of the vajra realm is installed in the center. The surrounding images are
Ashuku Nyorai, Hosho Nyorai, Kanzeon Bosatsu 1 - & #, Kokizo Bosatsu &
Z2E A5 TE and Aizen Myoo Z4:HH . The first three deities belong to the vajra
realm. The bodhisattvas Kanzeon and Kokazd, however, belong to the faizo. A new
feature here is the inclusion of Aizen Myd0, a deity described in detail in the
Yugikyo.®

Although the interior plan of the Yugito differs considerably from source to
source, there is clearly a tendency to combine figures of both realms. This tendency
is also found in major Shingon temples outside the monastic center of Kdyasan.

The T6ji 3R=F (“Eastern Temple”) or Ky6o Gokokuji 2t T #[E3 (“The
Temple Protecting the Nation by means of the Kings of the Doctrine”) in Kyoto is
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another great temple which became a center of esoteric Buddhism. This temple was
founded in 794 by imperial order to protect the capital Heian. In 823, Kukai was put
in charge of the management of the T6ji. In the southeast corner of the present temple
compound rises the well-known five-storied stupa (gojiu no to 7. E D) of the Toji.
This structure was originally completed in the second half of the ninth century. It has
been destroyed by fire three times and was rebuilt in 1644 by Tokugawa Iemitsu, the
third Tokugawa shogun. From a description of the interior of the stupa in the Tohoki
BE 7L, a historical record of the T6ji compiled by Goho R ,1306-1362, it appears
that also in this stupa buddhas and bodhisattvas belonging to both the faizo and the
kongokai were combined.*” According to this description, four buddhas of the vajra
realm surrounded the square central pillar. Whereas the two pillars to the west of the
central pillar bore paintings of buddhas and bodhisattvas of the kongokai, the two
east pillars were decorated with deities of the faizo. Since there are no extant original
plans of the Toji stupa, it is unclear in which degree the description in the Tohoki
reflects the contents of the stupa built in the ninth century.

Representations of buddhas and bodhisattvas of both realms are still found in
the five-storied stupa (37 m high) of the Daigoji E£f§i<F, another important Shingon
temple in Kyoto. The Daigoji was founded by the monk Shobo ZE %, 832-909, in
874. The stupa was completed in 952. This structure also contains a square central
pillar. This pillar and other parts of the interior of the stupa are decorated with
buddhas and bodhisattvas of the two realms.’® More examples of stupas containing
elements of both realms are described by Tomishima Yoshiyuki.*!

It is unclear whether this tendency to combine figures of both realms in one
stupa or in one pair of stupas, is purely a Japanese phenomenon. As far as I know,
there are no extant stupas in China that contain statues or paintings of deities of both
the garbha and vajra realm. Further studies are needed on the history and the origin
of the central Shingon notion of 7yobu funi in order to trace back the origins of the
association of the stupa with the mandalas of the two realms. We do not know exactly
whether the idea of the non-duality of the two spheres is the result of Shingon
speculation traceable to Kukai, or a notion originating outside Japan (China or India).

As I noted earlier, the Shingon tradition regards the Yugito as a symbolization
of the deep meaning of the Yugikyo. For centuries, the five sorin and the eight pillars
of the Yugito have been the subject of Shingon speculation. Esoteric interpretations
of these components of the stupa are found in the Japanese commentaries on the text.
The standard commentaries are contained in vol. 5 of the Shingon-shii zensho B. 5 7
43 (“The Collected Works of the Shingon School”) and vol. 7 of the Zoku
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Shingon-shii zensho F B 5 7722 (“The Continued Collected Works of the Shingon
School”). Among these commentaries, the oldest text that correlates the stupa with
the Yugikyo dates back to the twelfth century.” In these texts the roof of the Yugito
symbolizes the kongokai, the stupa body with the eight pillars stands for the faizo.
The five peaks on the roof and the five rings of the sorin are regarded as the five
buddhas of the kongokai. The eight pillars represent the four buddhas and
bodhisattvas who emanate from the central Dainichi in the faizo0.”® In the
commentaries, the Yugito is referred to as the hossho funito EWA L (“stupa of
the non-duality of the Dharma-nature”), gobu horokaku AEFEEME (“jeweled
pavilion with five peaks™), gobu hatchii rokaku .2 /\}EHE B (“pavilion with five
peaks and eight pillars”). The appellation gobu hatchii rokaku is correlated with the
first five characters of the full title of the Yugikyo: &2t : Kongdobu rokaku
(“vajra peak pavilion”). It can now be seen that also the exterior of the Yugito is
associated with the mandalas of the two realms.

According to some commentaries, the pavilion with five peaks and eight
pillars, the dwelling place of Dainichi, should be realized within the mind.** As a
matter of fact, in Shingon there are ritual texts in which the practitioner visualizes the
Yugitd. An example is found in a ritual for Aizen My66.%* In the so-called
“visualization of the place of practice” (iB¥#l dojokan), the practitioner has to
invoke this deity inside a stupa with five peaks and eight pillars. This visionary
structure is reminiscent of the horokaku (“jeweled pavilion”) where Dainichi Nyorai
expounds the mandala of the vajra realm. In texts of the Kongochokyo lineage this
pavilion is described as a structure with five masts and eight columns erected on the
summit of Mt. Sumeru.*® This cosmic mountain is supported on a lotus carried by the
cosmic turtle, which floats in the sea of amrta (Jp. kanro H#&), the nectar of
immortality. In Japan there still exist drawings of the Yugito (Yugito-zulg K34 ) as
a hotd with five prongs erected on top of an enormous rock supported by a turtle.”’
Here the Yugito is apparently conceived as a heavenly realm above Mt. Meru
symbolizing the totality of the universe. With this mental stupa we reach now the
ultimate stage of Shingon speculation with regard to the Yugito.

From the above we see that the Yugito is not only an existing concrete
architectural form which embodies the central Shingon idea of ryobu funi. But at the
same time this special 4070 should be regarded as a structure that should be created in

the mind of the practitioner in a process of mental visualization.

216



The Stupa in Shingon Buddhism

Yugi Shichifuku Hoto

As I have outlined above, the description of the interior of the Yugito is by no
means uniform and differs considerably from source to source. These variations in
the interior layout are without doubt the product of profound Japanese mikkyo
speculation over a number of centuries.

Here I would like to illustrate that the Yugito is even today a source of
inspiration for religious speculation in Japan. This is clearly represented by the
Shingon temple on the Awaji island. This stupa is called Yugi Shichifuku Hoto ¥ 1
LR FELE, the “Yugi Seven Wealth (Deities) Jeweled Stupa.”® The interior of this
The main icon of this stupa is a sculpture of Dainichi Nyorai forming the chiken in
R Z5E], the hand-gesture associated with Dainichi of the kongokai.® This central
deity is flanked by smaller sculptures of the well-known Seven Deities of Good
Fortune (Shichifukujin 4&f#). These seven gods include deities and mythic figures
of Japan, China and India.®’ In front of the central assembly of deities a stupa-shaped
reliquary from Sri Lanka (Kélaniya) is installed in the center of a fire-ceremony altar
(gomadan FEEEYE). The walls inside the stupa are decorated with paintings called
Mitsugon Jodo-zu % gk i 1 [X]. The Mitsugon Jodo (“The Pure Land Adorned with
the Mysteries”) is the Pure Land of Dainichi, which is adorned with the virtues of the
so-called three mysteries (sanmitsu —%).5' Below these paintings the whole text of
the Yugikyo is reproduced. The arrangement of the scenes of the Mitsugon Jodo is as
follows:

northwest Bukkyo Denrai Jodo (“The Pure Land of the Transmission of
Buddhism”)
LB nRE L
northeast  Yakushi Nyorai Jizo Bosatsu Jodo
SEEMANk, HEEpE S
southeast  Kannon Bosatsu Jodo
BlEEEEL
southwest Amida Nyorai Jodo

BSRFERIR
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It is impossible here to comment on all the details of these paintings. I shall
confine myself to the scene painted on the northwest side of the interior wall.®® In the
center of this painting, Dainichi Nyorai is depicted sitting inside the Nanten Tetto.
On the interior of the open doors of this stupa, Aizen My6o and Fudo My60 are
painted. Below this visionary stupa, the four paramitabodhisattvas
(shiharamitsubosatsu U7} #& % £ 1 ) of the kongokaimandara and the four buddhas
of the taizomandara are represented. Here again we can see the tendency to combine
elements of both realms and the association of the Yugito with the Nanten Tetto and
Aizen Myo0.

A remarkable feature of the Yugi Shichifuku Hoto is the combination of
Shingon tradition with high-tech. At the base of the central sorin, a computer-
controlled system called “Himawari” (“Sunflower”) is installed to collect as much
sunlight as possible. After removing the ultraviolet and infrared rays from the
collected sunbeams, the pure light is passed through fiber into the stupa-body. From a
canopy in the shape of a lotus with eight petals, the light illuminates the walls in the
eight directions. A central light-beam shines on a crystal ball (30 cm in diameter)
installed in a meditation space below floor level. The light is associated with the all-
permeating power of Dainichi Nyorai. The opening ceremony of the Yugi Shichifuku
Hoto was held on the eleventh day of the eleventh month of the eleventh year of
Heisei (1999) at 11:11 am. At the beginning of this ceremony seven grains of poppy
seeds were thrown against the doors of the stupa. This act refers to Nagarjuna who

entered the legendary Iron Stupa after scattering seven poppy seeds (byakugaishi
shichiryu F 7+ HL).5
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For an exhaustive study of the variety of Japanese stupa types, see Ishida 1969.

See Kidder 1972, p. 146; and Ishida 1969, p. 277.

See Hurvitz 1976, pp. 183-94.

This stupa type is treated in detail in Ishida 1969, pp. 88-93.

See figure with the Japanese terms for the components of this type of stupa in Nakano 1983, p. 192.

More details on the components of the sorin can be found in Ishida 1969, pp. 82-84, 89. For the symbolism of the
spire, see Snodgrass 1991, pp. 320-52.

For the survival of the features of the early Indian stupa in East Asian stupas, see Seckel 1980.

The tahoto type is treated in detail in Ishida 1969, pp. 94-96. See also illustration in Nakamura 1992, p. 865.

On the Daitd, see Kono and Trautz 1934; and Gardiner 1996.

On Kikai, see Hakeda 1972 and Abe 1999.

For this important esoteric Buddhist symbol and attribute, see Saunders, 1985 pp. 184-91.

For the “non-duality of the two sections” and the two mandalas, see Snodgrass 1988, vol. 1, pp. 124-30;
Yamasaki 1988, pp. 128-40, 147-49; Kiyota 1978: 83-104; Hakeda 1972: 85-86.

T 18, no. 848. See Kiyota 1978, pp. 19-22.

Three Chinese versions: T 18 nos. 865, 866 and 882. See Kiyota 1978, pp. 22-24.

The history of the five buddhas of the Daitd is discussed in detail by Shimomatsu 1991.

The five buddhas of the taizo are:

Dainichi (center, Sk. Vairocana)

Hodo FEME (east, Sk. Ratnaketu)

Kaifuked FBLEE £ (south, Sk. Samkusumitarija)

Murydju HEF (west, Sk. Amitayus)

Tenkuraion KEXEH (north, Sk. Divyadundubhimeghanirghosa)

Le. Kongobuji konryin shugydengi €| 253 51T #Z, dated 968. See Shimomatsu 1991, p. 85.
The five buddhas of the kongokai:

Dainichi (center, Sk. Vairocana)

Ashuku PR (east, Sk. Aksobhya)

Hosho F A4 (south, Sk. Ratnasambhava)
Amida R 3/RBE (west, Sk. Amitabha)
Fukijoju AZERCEE (north, Sk. Amoghasiddhi)

For references to stupas in Kiikai’s writings, see Yoritomi 1997.

See NKBT 71, pp. 382-83. This passage is discussed in Gardiner 1996, pp. 255ff.

“Vajra Peak Temple”, The temple complex on Mt,Kdya.

P4 & shion, the obligations towards one’s parents, the sentient beings, the ruler and the three treasures, i.e.
Buddha, Dharma and Samgha.

ZF niri, benefitting oneself and others.

See Sawa 1974, p. 19.

See Snodgrass 1991, pp. 372-77.

See Hakeda 1972, p. 50; Gardiner 1996, p. 266.

Mikkyo daijiten, 1818 s.v. Hachiyomine.

On the Nanten Tettd, see Orzech 1995; Gardiner 1996, pp. 268-69.

See Manabe 1983.

See Ihara 1984b.

On this text see Matsunaga 1985; Yasuhara 1932 a-b; Vanden Broucke 1994.

See Ihara 1984a.

I have examined the Yugitd in an article which will appear in the forthcoming volume of Oriens Extremus (no.
42). This study deals with the history, the architecture and the esoteric interpretations of the Yugito. I have also
paid attention to representations of stupas with five-fold spires in the Japanese art of the Asuka and Nara periods,
and to stupas with multiple spires in China and India.
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In contrast to the Dait6 (“Great Stiipa”).

For the esoteric interpretation of the title of the Yugikyo, see Vanden Broucke 1994.

See Sawa 1985, p. 690 s.v. Yugito.

See Mashiba 1969, p. 148; and Atobe 1970, p. 17.

See Hinonishi 1991, pp. 257, 311; Zoku Shingon-shi zensho, vol. 37, p. 636.

Yasan meireishi B 1|2 24 (Hinonishi 1979, p. 36) and Kii zoku fudoki #&.fF#tJi\ . 5C(Zoku Shingon-shi
zensho, vol. 37, p. 634).

Amanuma 1934, pp. 198-201.

Abe 1982, p. 98.

For a description of the figures inside the present Yugitd, see Matsunaga 1985, pp. 9-10.

See Goepper 1993, the most comprehensive study on Aizen My®66 in any language.

See Sawa 1964, p. 64; Sawa 1976, pp. 63-75; Tomishima 1998, pp. 62-65.

See Sawa 1964: 140; Sawa 1976, p. 134; Tomishima 1998, pp. 85-89.

Le. Enshgji, Ninnaji, Hokong6in, Tonomine, Ennydji, Hosshdji, Hojoji and Rengedin. See Tomishima 1998.

The Yugikyo hiketsu TAKAZREH of the Shingon monk Jichiun F3E (or Jitsuun, 1105-1160). See Shingon-shix
zensho, vol. 5, p. 12.

For the four buddhas of the taizd, see above note 22.

The four bodhisattvas:
Fugen ¥ (Sk. Samantabhadra)
Monjushiri CBETA]  (Sk. Mafijusri)
Kanjizai 81 H7E (Sk. Avalokite§vara)
Miroku #8) (Sk. Maitreya)

E.g. Yugikyo shokosho, in Nihon daizokyd, vol. 33, p. 1.

See Goepper 1993, p. 139.

See Snodgrass 1988, vol. 2, pp. 570-75; Snodgrass 1991, pp. 340-41.

A beautiful drawing is stored in the Shomy®oji #°445F (Yokohama). See Kanagawa-kenritsu Kanazawa Bunko
1991, p. 115, plate 158. On the Yugitd-zu, see Manabe 1988.

For the description of this stupa I rely on Chiigai nippd 1999, pp. 8-10.

For this hand-gesture, see Saunders 1985, pp. 102-107.

Daikokuten KE X, Benzaiten# 8 K, Jurdjin 7% A, Ebisu B i#, Bishamonten B F9K, Fukurokuju f& 4k
7%, and Hotei £ii %5,

See Sawa 1985, p. 657 s.v. Mitsugon Bukkoku. The three mysteries are the functions of body £ (shin), voice 1
(ku), and mind 3 (i) of Dainichi Nyorai. See Kiyota 1978, p. 69-71.

See Chiigai nippd 1999, p. 10.

See Mikkyo daijiten, p. 1877 s.v. byakugaishi.
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