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Copying for the Kami

The Manuscript Set of the
Buddhist Canon held by Matsunoo Shrine

The nearly-complete set of the Buddhist canon dedicated to the chief clans-
men—and kami—of the Hata clan at Matsunoo Shrine in Kyoto, Japan,
hand-copied during the mid-twelfth century and kept on site until the late
nineteenth century, and only “rediscovered” by researchers in the early 1990s,
provides a distinct example of what manuscript cultures can teach us in
today’s digital age. The Matsunoo Shrine Canon is of great value for research-
ers of premodern religious literature in Chinese because it contains very early
and significantly different versions of many canonical Buddhist scriptures
that had already been canonized through numerous printed editions by the
twelfth century in China and neighboring kingdoms. Also, the narrative of
its ownership and provenance in Japan during the late nineteenth- and early
twentieth-centuries will be insightful for those investigating the crossroads
between sectarianism, iconoclasm, and religious violence in the modern age.
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N 23 AUGUST 1993, Buddhist scriptures copied on behalf of the Grand
Shrine at Matsunoo #4222 Ktt—more commonly pronounced

Matsuo—in Kyoto, Japan, were rediscovered on the second floor of the
treasury house (hozo 5i) that sits at the back of a stone garden at Myorenji
Wh3#E<F (a Hokkeshil #:# 5% temple), located today just west of Horikawa dori,
not far from Doshisha University’s Shinmachi campus. Despite damage from
water, humidity, insects, rats, and dust, 3,545 rolls (kan &) of mostly hand-
copied scriptures were found along with sacred works (shégyo B2 #)—includ-
ing several distinctive copies of the Lotus Sutra (Saddharmapundarika-siitra,
Myoho rengekyo 1V EHERE, T. 262/2. 148)—copied by the gentleman who had
put the scriptures in the treasury house in 1857: Shimada Yasaburo ISH 5 =HE.!
Shimada was apparently a prominent lay devotee at Honndji AHESY (the temple
where Oda Nobunaga #H 5 & [1534-1582] had famously been forced to commit
suicide), where he came to know Nagamatsu Nissen £/2H& (1817-1890), who
is regarded as the founder of a pre-Soka Gakkai-like lay Buddhist Lotus Sitra
chanting group devoted to the teachings of Nichiren H3# (1222-1282) called
Honmon Butsuryi-shi &<F#375%, coincidentally founded in 1857 (TAKEDA
2009). The reason I say these scriptures were rediscovered in 1993 is because the
Matsunoo shrine scriptures (Matsunoo-sha issaikyo 1224t —YI#%) were first dis-
covered in the treasure house of Myorenji in 1967, when the stone garden and
storehouse were undergoing repairs.

The set of Buddhist scriptures copied both at and on behalf of the kami ¥
enshrined at Matsunoo within the treasury house at Myorenji, comprise one of
only eight (or nine) extant old Japanese manuscript Buddhist canons (Nihon kosha
issaikyo HA H—E#%) that are considered reliable copies of Nara era (710-794)
or eighth-century editions (OcHIAI 2009).? Like the far better-known collec-
tions from the Imperial Household Agency’s collection from the Shosoin IE&FE

in Nara, the Shogozo #iH, as well as the collections from Nanatsu-dera £

* This research is supported by an Insight Grant from the Social Sciences and Humanities
Research Council of Canada (ssHRc). I would like to thank Chen Jinhua of the University of
British Columbia for the opportunity to present this research at the “From Paper to Cyberspace”
conference on 5 October 2015.

1. See NaAkAO and HONMON HOKKESHU DAIHONZAN MYOREN]JI, eds. (1997, 33). Shimada
Yasaburo had another name: Yoshitada &/

2. There are eight extant manuscript sets of the Buddhist canon (—tJ#%) in Japan, which
include: Nanatsu-dera, Chusonji H'25F, Koshoji #IE<F, Saihoji V47557, Natori jingtji 2 0U# = <7,

Ishiyamadera £ 115§, Matsuosha, and Shogozo & 7Esk.
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and Kongoji 4l<¥, in Nagoya and Osaka, respectively, the Matsunoo shrine
scriptures are an invaluable resource for the investigation of the textual trans-
mission of canonical and extra-canonical East Asian Buddhist literature because
the greater part of this collection can be dated to the late Heian period (a.k.a.
Insei period FEBUY [Cloistered Rule epoch], ca. 1068-1156 or 1086-1192).% Even
though I have yet to actually see it, what initially alerted me to the existence of
this collection is the fact that it is one of only three of the old Japanese manu-
script canons that contains roll seven of the apocryphal (gikyo, weijing 1%#%, or

x4

yijing %t#%) Chinese Book of the Hero’s March (Shoulengyan jing, Shuryogongyo
EBHLAE, T. 945)—also known as the pseudo- or larger- *Siramgama-siitra—,
or the Book of the Buddha’s Crown or Sinciput (Foding jing, Bucchokyo 1LIHAE),
in good condition.* But the Matsunoo Shrine scriptures provide far more than
just another valuable resource for East Asian Buddhist philological research.
Because 1,238 of the 3,545 extant rolls have colophons (okugaki J.3), we now
know of: (a) the presence of at least three vowed canons (gankyo fi#£) contained
within the Matsunoo Shrine scriptures copied during the twelfth century; (2)
the fact that Shinto priests (for example, Kannushi #13, Negi #:H, and Gonnegi
Me¥rE) from the Hata clan %X copied or sponsored these Buddhist scriptures;
and (3) that for roughly seven hundred years the shrine functioned as a [Shinto]
shrine-[Buddhist] temple complex or multiplex (miyadera).® A significant
number of rolls were lost between 1647 and 1854 because when forty-five rolls
were apparently repaired at Honenin % #XB¢ in 1631, a catalogue was compiled

3. On the Shogozo, which contains the oldest material once housed within the Shosoéin in
Nara, see LOWE (2014a; 2012a). See also I1DA (2012) and SAKAEHARA (2011). It is worth not-
ing here that the entire contents of the Shogozo are currently available on 10 DvDs released by
Kunaicho Shosoin Jimusho Shozo Shogozo Kyokan & T IE & BE S E i ek B2 ki 45 45 (Tokyo:
Maruzen #L#, 2000-) for between ¥900,000-¥1,400,000 (approx. $8,000-$14,000 USD) per
pvD. On Nanatsu-dera, see OCHIAT et al. (1991).

Because of the pioneering work conducted by the Academic Frontier Project of the Inter-
national College for Postgraduate Buddhist Studies EIBLAZ AR RS A 70> 74 7 FAT
ZH% (1cpBs) in Tokyo, directed by Ochiai Toshinori, which has digitized approximately 1,206
texts in 5,500 rolls, primarily from the Kongoji collection (dated to 1086-1192) and more recently
from Nanatsu-dera as well, the Kongoji collection is perhaps the best known of the old Japanese
manuscript canons. See for example OcHIAI (2007) and LOWE (2014b).

4. See KEYWORTH (2014). The reason why my focus concerns roll seven is the presence of
the White Canopy of the Buddha’s Crown or Sinciput (Baisangai zhou, Byakusangaishu F14EZE I,
*Sitatapatra-dharani), *Siiramgama or Hero’s March Spell (Lengyan zhou), or simply The Spell of
the Buddha’s Crown or Sinciput (Foding zhou, Bucchoshu i TEWL) (GakujuTsu FURONTIA JIKKO
[INKAI 2006; Z. 0502). On the title “pseudo-Siramgama,” see BENN (2008, 57-58, esp. 58, note
2.), which provides a recent, up-to-date synopsis of scholarship concerning the fabrication of the
*Siiramgama-siitral Shoulengyan jing.

5. See Nakao and HonMoN HOKKESHU DATHONZAN MYORENJT (1997, 290) and on the four
copying periods (see below) and NAKAO (1996).
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listing 4,712 rolls in 1647.° Seen from a broader perspective, the chronicle of the
ownership and provenance of this collection during the late nineteenth- and
early-twentieth centuries ought to prove insightful for researchers investigating
the crossroads between sectarianism, iconoclasm, and religious violence in the
modern, digital age.

How this collection of Buddhist scriptures got into the hands of Shimada
in 1857 remains a mystery, for the moment. According to Matsunoo Shrine
records (Sendai hinamiki /X HIXEL), however, on 31 March 1854 (Kaei F7k
7.3.3) the scriptures were removed from a building—that was onsite within
the shrine complex until it was demolished in 1871 (Meiji 4)—called Venera-
ble Place for Reciting (or Reading) Scriptures (Godokyojo #IF#23T) (NAKAO
and HoNMON HOKKESHU DAIHONZAN MYORENJI (1997, 33). A Muromachi
era (1337-1573) map reveals that the Godokyojo stood within the shrine com-
pound where today people have their vehicles blessed (kuruma no harai).
Prior to 1871, Matsunoo Shrine in western Kyoto was not merely a Shinto
shrine but a shrine-[Buddhist] temple complex or multiplex. The Muromachi
era map also reveals two other interesting structures: a three-storied stupa
(or pagoda, sanjii no o) is located in what seems like the center of the mul-
tiplex; and toward the upper-left corner, just to the right of Tsukuyomi
jinja A&ttt (alt. Tsukiyomi)—a sub-shrine (massha £*t) of Matsunoo
still today—are four structures identified as a jinguji ==, According
to SaGar Tatsuru (2013), by the ninth century, shrines dedicated to Bud-
dhist deities—jingiiji—were located within the grounds of medieval miya-
dera (officially designated as shikinaisha ;\Ntt), whereas chinjusha 557+t
(tutelary or protective, chingo #17, shrines) within Buddhist monastic com-
pounds (gielanshen MIE A, lit. “gods of the samgharama”) were structures to
enshrine the kami.” Shrine records indicate that these jingiji (alt. jinguji fi=F)
were destroyed in early 1864 (Bunkya LA 4/Genji 7t 1) and the monas-
tics were forced to return to lay life three months later. It also appears that the
principal image, a Kamakura-era (1185-1333) “hidden” (hibutsu #41L) statue of

e e T

the bodhisattva Akasagarbha (Xukongzang pusa, Kokiizo bosatsu F 2Z e 1),

6. See Matsunoo-sha miyadera issaizokyo mokuroku ¥2Je#t= ¢ — Yl H#k in KyoTo
NATIONAL MUSEUM (2015, 104-105), and NAkKAO and HoNMON HOKKESHU DAIHONZAN
MYORENJI (1997, 32).

7. For the term “multiplex” see Grapard in SHIVELY and McCULLOUGH (1999, chapter 8).
SAGATI (2013, 17-20) sees a significant difference between the notions of a jingiiji and a miyadera.
He thinks that jingiji functioned in contradistinction to chinjusha. Chinjusha were shrines ded-
icated to kami on the grounds of eighth-century Buddhist temples, whereas jingiiji were shrines
to Buddhist deities on the grounds of medieval eighth-century shrine complexes (shikinaisha).
By the ninth century, however, what Grapard and others have called shrine-temple multiplexes
(as in the twenty-two in the Engi shiki, see below) or miyadera, developed.



KEYWORTH: MATSUNO’O SHRINE BUDDHIST CANON | 165

was removed and may have been donated to a cloister at Daigoji Fef=7.®
Kawara I (roof tiles) inscribed with Sanskrit Siddham letters from the jinguji
have also been excavated at the site. Given this context it may not be surpris-
ing to learn that a significant number of the scriptures and commentaries
contained within the Matsunoo Shrine canon are stamped with the medieval
designation for this collection: Matsunoo issaikyo no uchi #2RB—EFEDM; it is
probably instructive that we find neither the kanji for shrine nor temple. The
Godokyojo that retained these scriptures was demolished because of the kami
and buddhas separation order (shinbutsu hanzenrei #1LF|#54r)—often referred
to as shinbutsu bunri f§{L77#—that had been issued in 1868 by the newly-
formed constitutional government; Allan GRAPARD (1984) aptly described the
outcome of this edict as “Meiji Japan’s ignored Cultural Revolution”

Practical Manuscript Canon:
Collated Editions Within the Matsunoo Shrine Scriptures

Over the past three decades, access to and awareness of old Japanese Buddhist
canons or collections of scriptures (the literal meaning of issaikyo) has stimu-
lated new areas of research and raised previously uncharted questions within the
fields of Buddhist studies and East Asian religions.” Chief among the list of here-
tofore unchartered inquiries are questions that shift the focus from what a text
(or edition) might mean in terms of doctrine or orthopraxis to how manuscripts
were understood and used by specific communities within particular historical,
geographic, and institutional settings. As Imre Galambos and Sam van Schaik
recently wrote about a manuscript from Dunhuang:

[T]he study of manuscripts is, whether implicitly or explicitly, also a study of
materiality. When we study a manuscript we must take into account the cir-
cumstances of its creation. These include individuals who created it, as well
as the wider social norms that allowed it to come into being. We must also

8. IO (2011, 61-62), citing Matsunoo jinjaki TABMALFT 2, says it was given to Myorenin at
Daigoji Befl 5749 # B, On the significant connections between Hata clan temples and shrines to
Akagagarbha rituals—and primarily the Shingon tradition—see Owa (1993, 198-200). Of spe-
cial attention is the Shingonsha temple devoted to Akasagarbha veneration—Horinji &:#<F—
nearby in Arashiyama; this temple was founded by Hata clan members and was once known as
Kadonoidera &/ #<F.

9. FUNAYAMA (2014, 11-12) makes an important distinction between the East Asian Buddhist
terms meaning “all the collected scriptures” (yigie jing, issaikyd), which he posits can be traced
to the Taihe K1 [3] reign period (ca. 479) of the Northern Wei dynasty (386-534) and in use
during the Northern and Southern dynasties period (420-589), “collected scriptures” (zhong-
jing, shukyo %##%), used more prominently in southern China from the mid-sixth century on,
and “canon” [referring to the tripitaka] (da zangjing, daizokyo), which was applied by the Tang
(618-907) government. See below concerning Japanese “canons” in the Nara and Heian periods.
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consider the physical elements that had to come together to produce the man-
uscript, including the paper, ink, and writing implement.*°

Like the better known Nanatsu-dera and Kongoji canons, the Matsunoo
Shrine scriptures also expose a practical canon on the ground from the late
Heian period through the early Edo era (1603-1868) that monastics may have
actually referred to, instead of printed editions from China or Korea.

The point of convergence between investigating the Matsunoo Shrine scrip-
tures in terms of questions pertaining to what a manuscript text (or edition)
might be able to tell us about doctrinal or ritual matters and how manuscripts
were understood and used by specific communities may lie within the context of
my theory that a large number of manuscripts within this collection were either
copied at or brought to the shrine from Tendai institutions, which were the most
powerful complexes in medieval Japan."! The Kong6ji and Nanatsu-dera col-
lections hail from Shingon institutions. As Bryan Ruppert has duly noted, the
lion’s share of premodern Japanese Buddhist manuscripts—canonical and extra-
canonical—reflect Shingon or established Buddhist institutions in Nara."” I am
particularly interested in manuscripts from Bonshakuji % #=¥, an Obaku-sha
#5555 [Zen] temple today in Higashi-Omi, located southeast of Otsu, in Shiga
Prefecture. Saicho %% (Dengyo Daishi {Z#K A, 767-822) converted it into a
Tendai temple in the ninth century; by the early twelfth century, Bonshakuji func-
tioned as a branch temple (matsuji *K3F) of Onjoji El#SF (alt. Miidera =H5F).

Bonshakuji and its well-known Nara era manuscript Buddhist canon were
destroyed in 1163, when monks from Enryakuji ZE/&<F on Mt. Hiei tt&UL set
fire to Bonshakuyji, illustrating the extent to which sectarian enmity between the
Sanmon-ha 199k and Jimon-ha ZF[Jik Tendai traditions had escalated.

The 1,238 scrolls with colophons that are reproduced in Naxao Takashi
(1996) represent 340 titles out of 1,211 in this (mostly manuscript) canon. Yet
approximately 215 out of 340 titles with colophons were copied from Bonshakuji
manuscripts. What is more astonishing is that Bonshakuji manuscripts were
copied to produce these scriptures by all three (or four) vowed canons within
this collection, discussed below, from the late eleventh century until the tem-
ple’s destruction in 1163. TABLE 1 provides an outline of many of the sources
used to copy the Matsunoo scriptures.

Matsunoo Shrine scriptures were also obviously copied from a wide range of
sources, most interesting of which, at least to me, are two other shrines: Kamo

10. Imre GALAMBOS and Sam VAN SCHAIK (2012, 5-6) cited in LOWE (2014b), whose work I
closely echo here.

11. A good source concerning the power and influence of the [rival] Tendai institutions in
medieval Japan is ADOLPHSON (2007).

12. Citing RUPPERT (2010, 140); see LOWE (2014b).



TEMPLE / CLOISTER / SHRINE

LOCATION (TODAY)

INSTITUTIONAL AFFILIATION

Bonshakuji FE=E

Fushimi [Inari] X &
Toyozasu gobo 5 F /i L7
Miidera =H3F

Hieizan Todoin Minamidani
Koenbo
AL b R A 15
Hieizan Saitoin Minamidani

Sekirinbo
SCEUVE S e FE A B

Hieizan Sait6in Higashidani
Torinbo

B B R M
Hieizan Sait6in Higashidani
Zenkenbo
TR e s A ¥ A
Hieizan Sait6in Kitatani
Kurodani Seiryiji

HWaLa s Bl B iy
Tendaisan Yokawa Shokyoshu
K Lt B335 2k
Yoshiminedera #455F
Kamogegyosha %% T I+
Omikuni Kamogun mikuriya
Kofukuji

TRl A AR I AR <5
Koryuji JA =7

Oyamazaki Enmydji

PN
Hoonzo 8 s
Hoshoji B
Kiyomizudera i# 7K
Zenkoin #FkE

Jizdin Hujek b

Shiga
Kyoto
Hieizan
Shiga

Hieizan

Hieizan

Hieizan

Hieizan

Hieizan

Hieizan

Kyoto
Kyoto
Shiga

Kyoto
Nagaokakyo £ [t

?
Kyoto
Kyoto

Nara
?

(a) Enryakuji, (b) Miidera
Shingon
Enryakuji
Miidera
Enryakuji

Enryakuji

Enryakuji

Enryakuji

Enryakuji

Enryakuji

Enryakuji

Enryakuji

Shingon
Shingon

?
n/a

Hosso {405

?

TABLE 1. Working list of scriptoriums used to copy the Matsunoo Shrine scriptures.*

3Nakao and HoNmMON HOKKESHU DATHONZAN MYORENJI (1997, 47) and my own cau-
tious reading of the Okugakishii J1# 4 (198-290); this table forms a working list. Note
that some of the locations seem erroneous in practice, but I am following the colophons.
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and Fushimi Inari shrines. Given the institutional support Tendai Buddhists
received during the tenth to twelfth centuries, it does not seem unusual to see
copies made from libraries within all three areas of Enryakuji (East Pagoda [Todo
], West Pagoda [Saito TH¥], and Yokawa [##)11]), particularly from cloisters
affiliated with abbots (b6 ). Nor should it surprise anyone familiar with the
prolific scripture copying efforts during the eighth century in Nara to find at
least one cloister’s manuscript collection represented: Zenko cloister 3G
of Hokkeji #3713

The colophons of the Matsunoo Shrine scriptures also speak to the fact that
copies were made at three sites within the medieval shrine (miyadera) precincts:
the Godokydjo, and at Buddhist temples called Kannonji & <7 and Myohoji
75 13:5F. By the mid- to late-Heian period in Kyoto and Nara (ca. 1050), in par-
ticular, shrines and larger Buddhist monasteries owned large estates known as
shoen JEH. The set of scriptures at Matsunoo testify to the political and economic
influence the shrine and its patrons wielded in the Kadono District (Kadono no
koori E/¥7#F) of Yamashiro [no kuni] Province I113%[E], which roughly corre-
sponds to Nishigyoku and southern Ukyoku (wards) today, and could certainly
be considered the home region of the Hata clan. Matsunoo Shrine is purported
to be the oldest shrine in Kyoto: Hata no Imiki no Tori .2~ #8# established
Matsunoo Shrine in 701 (Taiho gannen K5 JT4E) (UEDA 2013, 54-55). Matsunoo
Shrine is located just west of the Katsura river in Nishigyoku. It was ranked one
of the upper seven (or top) shrines in a list of twenty-two (nijanisha —+_4t)
that received support from the imperial lineage during the first half of the [medi-
eval] Heian period—and retained distinction as a first rank, imperial shrine
(kanpei taisha B 5 K4t), when so-called State Shinto (Kokka Shinto [E|Z &)
was institutionalized in 1871.1

There seems to be scholarly consensus that the Hata clan of well-to-do immi-
grants arrived in Japan—probably first in the Chikuzen $i#ij region of Kyushu—
by the second half of the fifth century from Silla, Korea (UEDA 2013, 4-5, 16-17).
According to the early ninth-century genealogical compendium, Shinsen shoji-
roku FrEEIE NG (Newly compiled records of kinship groups, ca. 814-815), which
was apparently compiled on behalf of the royal lineage in order to distinguish
between immigrant—or barbarian (shoban #%#)—clans, those that claimed
ancestral ties to the royal lineage (kobetsu £ 1)), and clans that can simply be clas-
sified with native heritage (shinbetsu fi5ll), the Hata clan primogenitor in Japan,
Uzumasa no Kimi no Sukune K% Afiffll, could claim to have been thirteen
generations removed from the first emperor of China, Qin Shi Huangdi (260-

13. Nakao and HoNMoN HOKKESHU DAIHONZAN MYORENJI (1997, 64-70). For general
information on Hokkeji, see MEEKS (2010).
14. See GRAPARD (1984 and 1988).
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210 BCE, I. 220-210 BCE, Qin state).”” Ueda Masaaki refers to immigrant clans,
including the Hata, in his research as toraisha % ¥ —or kowatari i J£—or even
naturalized citizens (kikajin /%1t \) in an attempt to utilize less jingoistic termi-
nology than was used either during the early Heian era or in the nineteenth- and
early-twentieth centuries when State Shinto jargon prevailed (UEDA 2013, 47-48).

Hata clan members had asserted considerable influence within the Kadono
area long before the capital was moved to Heiankyd F-% % in the late eighth
century. Hata no Miyatsuko no Kawakatsu % &} had founded the first Bud-
dhist temple in the region—a Hata clan temple—in 603, known today as Korytji
JEFESF (alt. Uzumasadera K%<, Kadonodera &%, or Hata no Kimidera
Z3<F in the Uzumasa district of Ukyoku). Hata clan members are also respon-
sible for founding many of the most prominent shrines in Kyoto—Kamigamo -
%, Shimogamo T Shrines, Fushimi Inari Taisha R iLAiifi A4, Iwashimizu
Hachimangu £17%7K /A=, and, of course, Matsunoo Shrine.®

It is, nevertheless, my contention that the majority of the Matsunoo Shrine
canon consists of canonical texts from Jimon and Sanmon Tendai libraries of
manuscripts, most notably from Bonshakuji (Jimon or Miidera), even though
it would appear that Hata clan members were particularly well connected with
Kukai 22 (Kobo Daishi 54K R, 774-835) and his nascent Shingon School
B 5% during the ninth and early tenth centuries.”” As the political and eco-
nomic influence of the Tendai tradition ensconced atop Mt. Hiei rose and its
ritual masters (acarya, ajari FIE%%) became increasingly prominent following
their pilgrimages to Tang China (618-907), Hata clan members (who, accord-
ing to the Matsunoo Shrine scriptures, were designated priests by the end of the
eleventh century) seem to have shifted their institutional affiliation to confirm
alliances with both Enryakuji and Miidera.'® Art historical evidence I address
below substantiates legendary connections between Matsunoo Shrine and the
Jimon Tendai patriarch Enchin 1% (Chisho Daishi %'z K Hifi, 814-891; in China
853-858). Deep and abiding connections between other Hata clan shrines (and

15. See also CoMoO (2008, 15-16). Of the 1,182 kinship groups discussed in Shinsen shojiroku,
326 clans—including the Hata, of course—were deemed immigrants or barbarians, whereas 335
could claim royal connections. Another 404 were “just” natives.

16. CoMo (2009, 20-21). Hata no Irogu % 5 B established Fushimi Inari Taisha; see for
example UEDA (2013, 55-58).

17. Owa (1993) is especially interested in establishing institutional connections between Hata
clan members and Shingon School dcarya.

18. An incomplete list of Tendai (and two others, Chonen and Chogen) pilgrims to Tang and
Song (960-1279) China includes: Ennin F1= (794-864), in China 838-847; Enchin (814-891), in
China 853-858; Chonen 7 %% (983-1016), in China 983-986; Nichien HZE (d.u.), in China 953-
957; Jakusho #if# (alt. M, 962-1034), in China 1000-death; Jojin 8% (1011-1081), in China,
1072-death; and Chogen T ifii (1121-1206), in China 1167-1168. See SAITO (2006) and YORITOMI
(2009). In English, see REISCHAUER (1955); BORGEN (1982 and 2007); BROSE (2006).



170 | Japanese Journal of Religious Studies  44/2 (2017)

temples) to the Shingon tradition—and, perhaps, the presence of the bodhisat-
tva Akasagarbha as the central image at the miyadera onsite at Matsunoo before
1864—testify to institutional associations with the two primary esoteric tradi-
tions in medieval Japan. Given the prominence Tendai and Shingon esoteric pre-
ceptors seem to have had in late Heian and Kamakura era Japan, what seems
striking to me is the scarceness of esoteric scriptures, commentaries, and ritual
manuals (kalpa or vidhi, giki #€¥) beyond the compilation of the Chinese catalog
Zhengyuan xinding shijiao lu FITH £ RE K (Newly revised catalog of Buddhist
scriptures made during the Zhengyuan-era [785-805], abbreviated Zhengyuan
Iu, comp. ca. 799 or 800 by Yuanzhao M}l [Ensho, fl. 778], T. 2157) within the
Matsunoo Shrine canon that we typically associate with this Buddhist tradition."

When I mentioned earlier that the Matsunoo Shrine scriptures are organized
according to the Zhengyuan lu and contain 1,211 titles in exactly 3,545 rolls I left
out at least four texts that are not catalogued in the Zhengyuan lu, and another
that can be found neither in Dunhuang manuscripts nor in the Taisho or Korean
canons. The last several texts in the Matsunoo Shrine canon include: (1) Foming
jing 1L%%% (Butsumyokyo); (2) Daji xukongzang pusa suowen jing RKEK 2%
A BETINAE (*Gaganagafija-pariprecha, Daishii daikokiizo bosatsu jomonkyo,
T. 404); (3) Jingangding jing piluzhena rulai zishou yongfashen lichen wen € TH#E
B AN H 52 Fl i AL ST (Kongochokyo birushana nyorai jishu yihéshin
reisanmon, T. 878); and (4) ILTHEETEVEME THIFEILE: (Buccho hotsui jushi ige
mydshobutsuho). The first resembles T. 464 and z. 1167, but the Matsunoo and
Kongoji editions are significantly different from that one. The other three appear
to contradict what I just said about a dearth of esoteric ritual manuals in this
set of scriptures. The *Gaganagafija-pariprccha suggests a text with which to
bolster rituals to the central Akasagarbha statue in the former Matsunoo miya-
dera Buddha Hall, whereas the other two translations attributed to Amoghavajra
(Bukong, Fuka %2, 705-774) (T. no. 878 and the extra-canonical ritual man-
ual devoted to the Buddha’s crown or sinciput [Buddhosnisa]) suggest esoteric

19. In the conventional Sino-Japanese esoteric Buddhist traditions, Yixing —47 (Ichigy®,
673-727), born Zhang Sui 3% in Henan Province 7 B4, is counted alongside Subhakarasimha
(Shanwuwei, Zenmui # &, 637-735), Vajrabodhi (Jin'gangzhi, Kongochi &M%, 671-741),
and Amoghavajra (705-774) as the only preliminary Chinese exponent of the innovative secret
teachings that reached China during the reign of the august Emperor Xuanzong %7 (685-762,
r. 712-756). Esoteric scriptures certainly include the Mahavairocana-siitra (Dari jing, Dain-
ichikyo KH#%, T. 848), which sets forth the womb mandala (*garbhadhatu, taizangjie 57 7),
and the Vajrasekhara-sitra (Jingangding jing, Kongochokyo “MITH#%, 1. 866), which presents
the diamond mandala (*vajradhatu, jingangjie M) 5%). The latter is much more fully devel-
oped in the translations supervised by Amoghavajra (Song Gaoseng zhuan K& &1z 5, T. 2061,
50.732¢7-733¢24). Yixing’s magnum opus is the first and primary commentary to the Mahavairo-
cana-sitra, the Commentary on Mahavairocana Becoming a Buddha (Dapiluzhena chengfo jing-
shu, Daibirushanabutsu jobutsu kyosho KM EIRBALFEEL, T. 1796).
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ritual veneration of some sort must have been practiced by monastics at Matsu-
noo miyadera at some point in time. The fact that these translations are not in
the Zhengyuan lu is significant because it suggests they are later attributions to
Amoghavajra’s impressive oeuvre. Given the penetration of esoteric Buddhist
practices within the Tendai traditions by the late twelfth century, however, one
might expect to see more significant inclusion of either esoteric ritual manuals
or treatises that affirm devotional practices to achieve rebirth in Amitabha’s Pure
Land (Sukhavati, Gokuraku #%£) such as Genshin’s #5/5 (942-1017) Ojoydshi
A 4% 4 (Essentials for rebirth in the Pure Land). We see almost no traces of
Pure Land texts in this set of scriptures, just as we see virtually no indication of
special veneration of the Lotus Sutra—at a time when archaeological remains
from the period sometimes suggest that late Heian-era Japanese could never sat-
isfy a need to copy this venerable East Asian Buddhist scripture.?’

Vowed Scriptures:
What was Copied for the kami at Matsunoo Shrine, and Locating Texts

If my hypothesis regarding Bonshakuji as a primary source for the scriptures
contained within the Matsunoo Shrine canon can be substantiated then another
evaluation of these scriptures may very well be in order that speaks directly to
a primary consideration for anyone who utilizes so-called digital editions of
medieval East Asian religious literature. Two historical precedents lie directly
behind the profusion of digital—or electronic—religious texts in Chinese today,
in China, Taiwan, South Korea, Japan, and Vietnam. First, just as in premodern
times, the better part of actual electronic texts are copies of specific Buddhist
scriptures, many of which explicitly promote the benefits of copying or distrib-
uting them to monastics, lay followers, and those who possess political power.
Second, the merit accrued from copying or distributing these ostensibly Bud-
dhist scriptures is rarely—if ever—confined to pious Buddhists or those whose
religious orientation can be considered unequivocally Buddhist. Already by the
turn of the ninth century in Japan it had become widespread practice to vow
copies of either Xuanzang’s %4& (Genjo, 602-664) behemoth translation of the
Mahaprajiaparamita-sitra (Daihannya haramitta kyo KA IE#E L #E, 1. 220)
in 600 rolls, or collections of the “canon” (issaikyo) to protect the state, avoid or
cure plagues, and placate irate indigenous deities—notably at prominent shrines
as well.?! In other words, Buddhist scriptures were and still are copied on behalf

20. Art exhibitions of manuscript sutras and ritual paraphernalia are replete with examples
of copying the Lotus Sutra more than almost any other scripture; see NARA NATIONAL MUSEUM
(2015, 82-83) for ippongyé —iniE copies of the Lotus from Kundji in the eleventh century.

21. Thefirst “vowed” set of copied scriptures in Japan is associated with a project Emperor Shomu
FRKE (1. 724-749) initiated as an apparently filial act to honor Emperor Monmu CRK 2
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of—and dedicated (or vowed) to—deities (kami in the case of Japan) by donors
who may, in all likelihood, have little interest in promoting devotion to Buddhist
religious ideals per se. In the case of the Matsunoo Shrine scriptures, 438 of the
600 rolls of the Mahaprajiiaparamita-siitra are extant, of which 34 have valuable
colophons that tell us these rolls were copied at or vowed to the shrine as early as
1058 until at least 1427.

Based on what the colophons can tell us about the copying of these scriptures it
is clear that the Mahaprajriaparamita-sitra is not the only scripture that received
considerable attention by the shrine priests (shaso #1:1%) at Matsuno®. It does
appear, however, that either the Mahdaprajiiaparamita-sitra was often used in rit-
uals between ca. 1059 and 1427 or, perhaps, it was read as a practical canon on site.
Before I discuss approximately thirty other scriptures with significant colophons
that may be surprising to scholars of late Heian-period Japanese Buddhism
and religion (or contemporaneous developments on the continent in China or
Korea) let me briefly explain how the scriptures are organized. But first, let me
place them in greater context. The contents of cave no. 17 (the so-called Library
Cave of the Mogao Grottoes #i & 41 f, near Dunhuang #/%, in Gansu Prov-
ince, China), which was probably closed around 1006 and discovered by West-
ern and Japanese archaeologists during the late nineteenth- and early-twentieth
centuries, are quite well known even beyond the academe. However, significant
attention by scholars outside Japan to old Japanese manuscript Buddhist canons
has not been commensurate with the Dunhuang materials.* This is surprising
because these manuscripts may very well be the closest textual witnesses we have
to show what Tang Chinese or Silla Korean Buddhist manuscript texts might
have actually looked like. This is because most of the scriptures contained within
seven of the eight (perhaps nine) extant manuscript sets of the Buddhist canon

(r. 697-707) in 728 (Jinki #if 5); the collection is known as the Nagayao gankyo & & £ %,
Empress Komyo St £ )5 (Komyo kogo, alt. Tosanjo B =4, 701-760) is, of course, the most
celebrated patron of gankyo projects in Nara Japan. LOWE (2014a) evokes twenty copied can-
ons during the Nara period, as does M1YazAKI (2011). For an excellent summary of the practice
of copying the Mahaprajiiaparamita-sitra or issaikyo on behalf of shrines’ kami (and buddhas
or bodhisattvas) see NARA NATIONAL MUSEUM (2015), which cites the Six National Histories,
Rokkokushi 7<E%, that were sponsored by Fujiwara clan members and include: (1) Nihon shoki
HAFEA [prehistory to 697; comp. 720]; (2) Shoku nihongi #t H A [697-791, comp. 797]; (3)
Nihon koki HA#AL [793-833, comp. 840]; (4) Shoku Nihon koki #t H A4 [833-850, comp.
869]; (5) Nihon Montoku Tennd jitsuroku HZ UK & 9255k [850-858, comp. 879]; and (6) Nihon
sandai jitsuroku HA =285k [858-887, comp. 9o1]. See for example Allan Grapard’s discussion
(in SHIVELY and McCULLOUGH 1999, 518-22).

SAGAI (2013), in particular, devotes considerable attention to the particular practice of offer-
ing copies of the Mahaprajiiaparamita-siitra at shrines.

22. ROBSON (2012, 326); see footnotes 28 and 29. See for example LOWE (2014a, 287) and
OcHiatl et al. (1991). On the date 1006 for Dunhuang, see RONG (1999-2000).
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in Japan appear to have been copied from Nara era or eighth century editions.
The reason why eighth century manuscripts are so valuable is because, as Kyoko
Tokuno has pointed out, “The content and organization of all successive can-
ons from the late Tang period on were based on this catalog, the only major
difference being the addition of later translations and compositions.”> The cat-
alog Tokuno refers to is the Kaiyuan shijiao lu FiTeH ¥ # (Catalog of Buddhist
scriptures made during the Kaiyuan era [713-741], abbreviated Kaiyuan lu, T.
2154), which was compiled by Zhisheng &5 (Chishé, ca. 700-740) in 730. The
Zhengyuan Iu, which old Japanese manuscript canons reflect, closely mirrors the
organizational structure of the Kaiyuan lu.

What is immediately conspicuous about the contents of old Japanese man-
uscript canons—and Japanese manuscript editions of both the Kaiyuan lu and
Zhengyuan lu as well—is that they do not mirror what can be found in printed
canons. It is by now well known that the most obvious problem with printed
scriptures is that these editions date from the tenth century (974-983 Shu-
ban dazangjing %MK E#E)—at the earliest. The Taisho canon, as is also well
known, is primarily based on the second edition of the Korean (Koryd) canon,
which was printed at Haein-sa between 1236 and 1251. Even though it provides
considerably more material from the so-called Rock-Cut canon at Fangshan
PFIlf#E that preserves about 1,300 rolls carved during the Tang dynasty, the
recently published Chinese Buddhist canon (Zhonghua dazangjing "Rk #%
Hanwen bufen #E147) is not much more reliable.?* Therefore, it adds up
that old Japanese manuscript canons—Kongoji, Nanatsu-dera, and Matsunoo
Shrine, to name three—do not have quite as many texts as the Taisho or Zhon-
ghua dazangjing editions of the Zhengyuan Iu postulate they should. Instead of
1,258 titles in 5,390 rolls, the Nanatsu-dera edition of the Zhengyuan Iu has 1,206
titles in 5,351 rolls. The Nanatsu-dera edition of the Kaiyuan lu, which is copied
from a manuscript dated to 735 (Tenpyo K- 7) and was brought back to Japan
by Genbo %W (d. 746; in China: 718-735), has 1,046 titles in 5,048 rolls, in con-
trast to the Taisho edition with 1,076 titles in the same number of rolls.?” The
Matsunoo Shrine canon has less than a thousand titles—closely reflecting the
Nanatsu-dera Zhengyuan lu—but only 3,545 rolls are extant.?® It has been sug-
gested that rather than reflecting earlier editions of the contents of continental

23. TOKUNO (1990, 52-53) cited in LOWE (2014b, 230). See also STORCH (2014).

24. For more on these extra-printed materials, see LANCASTER (1989). LEDDEROSE (2004;
2014) and LEDDEROSE et al, eds. (2015) certainly provide stunning new material for consideration.

25. On Genbd and other Tang-era pilgrims to China, see YORITOMI (2009, 24-27).

26. See NAKAO and HONMON HOKKESHU DATHONZAN MYORENTJI (1997, 299-312), which list the
contents according to the Zhengyuan lu. Note that Nakao’s numbers are slightly different (typically
by 1-3) from those listed in GAKUJUTSU FURONTIA JIKKO [INKAI (2006): for example, T. 945 is z.
499 in Nakao and 502 in the 1cPBs catalog.
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[Kaiyuan or Zhengyuan era] Buddhist canons these old Japanese manuscript
editions of the Kaiyuan lu and Zhengyuan lu expose the composition of Nara era
manuscript canons. According to Bryan Lowe, “Almost every canon produced in
the Nara period had a different composition from that that preceded it and those
that followed it” (LOWE 2014b, 235).

By the late Heian period this situation seems to have changed because the
extant old Japanese manuscript scriptures, copied from Nara manuscripts, seem
to closely resemble one another. It also appears that, in addition to the well-
established practice of copying the Mahaprajfiaparamita-sitra for accruing merit
to acquire so-called this-worldly benefits (genze riyaku BiittF)4%) discussed
above, shrine priest-monastics copied and vowed the following preliminary list
of scriptures (see TABLE 2).

I have not chosen this list of scriptures quite as randomly as it might first
appear. Let us first consider the Abhidharmakosabhasya-sastra (T. 1559; z. 1073).
We possess colophons for five rolls (18-22). Rolls 18 and 19 were copied on 17
August 1140 (Hoen #RJE 4.7.10) and vowed to the shrine by Chief Shrine Priest
[Kannushi] Hata no Yorichika 23 on 7 December 1141 (Eiji 7kif 1.11.8). They
had been copied at Bonshakuji.” The Daikasho hongyo (T. 496; Z. 949), on the
other hand, was copied on 9 August 1117 (Eikyt /KA 5.7.11) by Fujiwara Yorimori
M JEE and vowed to the shrine by Hata no Yorichika’s father, Chief Priest
[Kannushi] Hata no Chikatd 2T, a third rank aristocrat (Sukune 75 1), as well
as the Chief Priest of Tsukuyomi jinja, Hata no Aimasa Z#H¥, and other fam-
ily members.” For a third example, let us consider the *Suryagarbha-vaipulya-
sitra (T. 397; z. 069). Of the nineteen rolls with colophons, ten were vowed
by Hata no Yorichika and copied by scribes active during the period when he
vowed scriptures, ca. 1131-1142; of these, five were copied at Bonshakuji in 1141
(rolls 3-5, 7 and 9), and roll 1 was copied from the manuscript collection held by
Fushimi Inari Taisha. Parallel rolls were vowed by a prominent monastic (likely the
abbot) at Myohoji, located in a southern valley of Matsunoo miyadera (Minami-
dani #2F2F1T) by the name of Ryokei. Seven rolls were copied by another monk
at Myohoji named Ryokan K3 during the third through eighth lunar months
in 1165 (NAKAO and HONMON HOKKESHU DAIHONZAN MYORENJI 1997, 216—17:

27. NAKAO and HONMON HOKKESHU DATHONZAN MYORENJI (1997, 274-75: NOS. 1058-1059).
Copyists listed: Shithan #-#i and Ryohan E .

28. NakAO and HoNMON HOKKESHTU DATHONZAN MYORENTJI (1997, 270: no. 991). According
to Nihon shoki, a decree passed in 684 effectively standardized the aristocratic titles clan mem-
bers could use into a set of eight (yakusa no kabane /\Me®Wk): (1) Mahito X; (2) Ason #E; (3)
Sukune 7§ 4#; (4) Imiki 25 (5) Michinoshi #&ii; (6) Omi E; (7) Muraji #; and (8) Inagi fifi3#.
Rank 4 (Imiki) was primarily used to denote immigrants (see below), whereas rank 2 (Ason) was
primarily awarded to Fujiwara j# /5 and later Taira “FIX and Minamoto X clan members. Note
the nearly-Daoist meanings for several of these rank titles.
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SPONSOR DURATION AFFILIATION CHIEF COPYISTS
Hata no Chikatd  1115-1119 Chief Shrine B55, Tins, TR, fif, A #i,
RHUT Priest i3 TR IR, AT, PR
Hata no Yorichika 1131-1142 Chief Shrine SEIG, FIK, HEE, KR, HARE,
ZHEB Priest R IRE BT AL, 2GH, B, B
75, %
Ryokei FB# 1159-1174 Abbot, Matsuo RAT, Bk, 3, B, 5=, 544,
Minamidani B, RS
Myohoji #22
[ EaR UAERSE

TABLE 3. Three-vowed canons. NAkao and HoNMON
HOKKESHU DATHONZAN MYORENTJI (1997, 46).

nos. 203-221). TABLE 3 lists the three principal vowed scripture copying projects
represented within the Matsunoo Shrine canon.

The latest date that can be assigned to any scroll within the Matsunoo Shrine
canon is 1468 (Onin J&= 2; jun B 10.5), which makes a lot of sense, given the
widespread destruction of significant parts of Kyoto during the Onin war (1467-
1477). In 1399 (Oei Ii7k 6) and again in 1447 (Bun'an % 4), however, a signif-
icant number of printed scriptures—some of which appear to be from the first
printing of the Chinese canon in 983 (Taipingxingguo A F-#i[E 8), presumably
brought back to Japan by Chonen # %% (983-1016)—were added to the collec-
tion. The majority of the Matsunoo Shrine canon, however, consists of four sets
of scriptures dedicated to Hata clan kami or before the shrine by separate, emi-
nent donors during the twelfth century. Hata no Chikato and his son, Hata no
Yorichika, had scriptures copied and vowed them over a period of 23.5 years,
which lasted from 1115 (Eikya 3.2.30) until 1119 (Genei 77k 1.12) and 1130 (Ten-
sho K7 1.6) to 1138 (Hoan TR 4.7), respectively. In addition, Hata no Yorichika
and several associates had 64 rolls of the Maha-ratnakiita or Heap of Jewels Sutra
(T. 310; . 0042) copied during the first six days of the new year, 1139 (Hoan 5);
it is unclear why he redoubled his energies again in 1141-1142. The fourth set of
scriptures was dedicated by Ryokei between 1159 (Heiji *Ff 1. jun B 5) and 1174
(Joan 7% 4.6). I have yet to locate any particularly helpful sources regarding
Ryokei, but I am almost certain he was initially an eminent monk at Miidera in
the late twelfth century, before taking up residence within the Matsunoo miya-
dera complex (at Myo6hoji).

29. SHIBA and ToNAMI (2010, 78). See also WAKABAYASHI (2012, 127-28) and MCMULLIN
(1984). On sohei, see ADOLPHSON (2007, chapter 7).
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Two Hata clan shrine priests—Hata no Chikatd and his son, Hata no
Yorichika—vowing a set of Buddhist scriptures closely reflecting the contents of
the late eighth century Chinese Zhengyuan lu catalog during the twelfth century
in Kyoto seems to reflect established patterns of utilizing particular Mahayana
Buddhist scriptures to dedicate merit to transfer to or appease indigenous Jap-
anese deities. Even if we only consider the colophons for rolls of the Maha-
prajiiaparamita-siitra dedicated at Matsunoo during the late eleventh century
then it looks like the vowing was intended to affect the next-life trajectory of
kami and shrine patrons through the six realms of rebirth. Although Rolls 124,
143, 146, 191, and 197 predate the known Hata clan sponsors by a few decades
(1063: Kdei HE7k 6.9.11), they tell us these particular rolls were vowed to rescue
kami-patrons from rebirth as hungry ghosts (preta, gaki f#'2). Rolls 203, 205,
208, and 252, on the other hand, were dedicated on Koei 7.8.9 (1064) to rescue
kami and patrons from rebirth as beasts (tiryagyoni-gati, chikushodo %*E&).
Perfection of Wisdom literature has certainly been well established to serve this
purpose across East and Central Asia for centuries. But what are we to make of
the other scriptures that have colophons with fruitful information, suggesting
these were of particular importance to the sponsors and donors? Even though I
am well aware of the problems with ascertaining exactly what shogyo might con-
sist of in medieval Japan raised by Brian Ruppert and Bryan Lowe, I find Asuka
SANGO’s recent work (2012) insightful in terms of what she suggests about the
use of non-esoteric shogyo.

In short, shogyo is a category of literature, although typically not copies of
actual scriptures per se that medieval Japanese “scholar-monks” (gakuryo 15

or gakushé %-£) produced and transmitted to establish the authenticity of their
doctrinal knowledge, ritual techniques, and cloisters (inge Fi %) (SANGO 2012,
242). Shogyo played a particularly significant role in the legitimation of eso-
teric lineages within the large Shingon (for example, Toji ®=F, Daigoji B#I<F,
Ninnaji {-#15¥) and Tendai (for example, Enryakuji and Miidera) monasteries,
but Sango’s research suggests they may have been of equal importance to propo-
nents of the so-called exoteric lineages (Nanto or Nara monasteries, for example,
Kofukuji #15<F [Hosso-sha #EA4H7%] and Todaiji HASF [Kegon-shi it 5])
rendered in oppositional terms by Kuroda Toshio’s F2H %K pairing of kenmitsu
in kenmitsu taisei SE% A (SANGO 2012, 243-44). Until the mid-eleventh cen-
tury, the principal venue that allowed scholar-monks to sanctify their authority
was state-sponsored debates called the Three Nara Assemblies (nankyo sane B it
=43): the Yuma-e #£#2 at Kofukuji; the Saishoe #M54% at Yakushiji HAi<F;
and the Misaie #1774 within the imperial palace in the eighth century. Emperor
Go-Sanjo =% (1043-1073; r. 1068-1072) established a new triad within
Heiankyo. Because the Nara assemblies had been dominated by Hossé monas-
tics, Tendai exegetes were especially instrumental in convincing the emperor to
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create a new venue in which they could compete (SANGO 2012, 247-48). Is it
possible that Ryokei, in particular, sponsored scriptures at Myohoji—within the
Matsunoo miyadera estate—that can be considered indicative of his exegetical
debate aspirations during the 1160s and early 1170s? Ryokei sponsored ten rolls of
the Buddhavatamsaka, sixteen rolls of the Mahaparinirvana, nine of the Paficav-
imsatisasrika-maha-prajiaparamita-sitra, and twenty rolls of the *Mahavaipu-
lya-mahasamnipata-sitra (T. 397; NAkao and HONMON HOKKESHU DATHONZAN
MYORENTJI 1997, 61-63). Given Ryokei’s status as a Buddhist monk it might make
sense to make such a surmise. But evidence of sponsoring or vowing scriptures
more relevant to exegetical study is far more easily assigned to Hata no Yorichika
than to Ryokei.

What might it mean if a Shinto shrine priest (Kannushi) sponsored
the copying of particular East Asian exegetical texts? The question arises
because Hata no Yorichika sponsored rolls 72 and 81-90 of the Dazhidu-
lun with the same colophon: Hoen (1140) 4.6.27 Onjoji jikan ajari E3¥=FIK'E
FIF%L, vowed by Kannushi Hata no Yorichika. He also sponsored rolls 81,
84, 85, 89, 90, and 92-100 of Xuanzang’s translation of the Abhidharma-
mahavibasa-sastra (Apidamo dapiposha lun, Abidatsuma daibibasharon; T. 1545;
z. 1072) with the date Hoen 4.7.10 (1140). Could these rolls confirm that he
read them to participate in state-supported debates in Heianky6 or Nara? My
guess is that this supposition is pushing the envelope of what we can reason-
ably garner from colophons and circumstantial evidence. Since I am not aware
of any ritual applications for exegetical commentaries such as the Dazhidulun
cable. First, scholars need to be far more careful than we often are with regard
to teleological assumptions about what East Asian Buddhist literature remained
relevant with the passing of time. Another way of framing my earlier ques-
tion could have been: why wouldn’t a Shintdé Kannushi make use of Buddhist
commentarial literature at a time when we typically assume their focus ought
to have been trained on either esoteric ritual manuals or contemporaneous,
indigenous, and popular depictions of Amitabha’s Pure Land (for example,
Ojoydshin)? Second, if hereditary Kannushi found it important enough to sus-
tain a complete set of the Buddhist scriptures (issaikyo)—possibly a “practical
canon” as mentioned earlier—then it stands to reason that they may have
read or used certain important pieces of Buddhist commentarial litera-
ture, which would certainly include both the Dazhidulun and Abhidharma-
taries has to tell us, it appears that, at the very least, we need to rethink not only
how religious literature was used by premodern East Asians but also what it was
that they used in the first place.
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Three Gardens and Twenty-one Shinto Statues: Matsunoo Shrine Today

I only provide a brief glimpse of the contents of the Matsunoo Shrine scriptures
here because this research project is just underway and much work is left to be
done in Japan over the next few years, when I will flesh out a great deal more
about which scriptures were copied by each sponsor, who copied them, and on
what ritual occasions particular scriptures were vowed to the shrine and placed
in the Godokydjo. What I have yet to address in this article, however, is anything
about Matsunoo Shrine today and how this narrative plays out in contemporary
Japan. Let me start by telling you that Matsunoo Shrine is first and foremost
renowned as a shrine where saké brewers come to pray for a good product.”® It
appears that this association with saké developed during the early Edo period and
became widespread by as late as 1684 (Owa 1993, 51-52). In more recent times,
the shrine became famous because the influential landscape designer and his-
torian of Japanese gardens, Shigemori Mirei F# =¥ (1896-1975), oversaw his
last creations here in the form of three gardens, completed in 1975, which seem
to inspire mythical or perhaps mystical impressions of the shrine for visitors.
The first, Joko no niwa L5 DEE (Prehistoric Garden) celebrates the “holy spirit”
(shinrei f11%E) enshrined within the sacred rocks—iwakura #J% and iwasaka
#3%—atop Mt. Matsuo, apparently since time immemorial prior to the estab-
lishment of the shrine in 7o01. Kyokusui no niwa fi~¥ ®JE (Meandering Stream
Garden), the second garden, is inspired by what Shigemori called a Heian-era
style. And the third, Horai no niwa &3 D (Penglai Garden), draws inspiration
from the Kamakura period, and is a tribute to a Chinese concept of a paradise
where immortality can be found. It is probably worth mentioning that Chinese
often follow pernicious logic when they attribute the discovery and subsequent
settlement of Japan to a search party the first emperor of China dispatched
to find an elixir of immortality on Penglai, thereby deeming Japanese culture
utterly derivative from, and therefore inferior to, Chinese culture and civiliza-
tion (GIFFORD 2007, 45). One wonders if, when Shigemori designed the Horai
no niwa, he was inspired by the legendary ancestral connection between Hata
clan members and Qin Shi Huangdi recorded in Heian-era chronicles of state-
sponsored rituals and procedures?

Shigemori’s three gardens, known collectively as the Shofuen 2 /E 5t (Pine

30. The connection to saké seems to trace back to Uzumasa Sake no Kimi KZ%iH 2, who
received the surname in honor of contributions he made to the transfer of silk technology ca.
471. See for example UEDA (2013, 47). Engishiki jinmyocho = 14 E (Register of deities in
Procedures of the Engi Era [901-923], ca. 927) lists twenty shikinaisha 3.P3#t (shrines listed in
the Procedures) in Kadono District, including Osake Shrine A i##ii#t, dedicated to Uzumasa no
Kimi no Sukune, all of which were supported and/or established by Hata clan members. For the
moment, [ am relying on data from https://ja.wikipedia.org/wiki/ & ¥ # (accessed 29 June 2015).
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Breeze Gardens), were part of an early 1970s renovation project that also included
the construction of a special building—the Shinzokan {4 f—to house twenty-
one of the oldest single-block wood statues of kami. The Shinzokan is located just
off the Kyokusui no niwa and its contents are, to be candid, magnificent. After
[ visited the Shinzokan in July (2015) to meet with the Jinja Honcho 147 -
trained custodian and resident expert about the statues I was stupefied. The
principal reason for my bewilderment can best be explained by a brief descrip-
tion of the principal kami enshrined at Matsunoo [and several of its sub-shrines]
since the eighth century, and a legendary—though certainly significant for rit-
ual purposes—relationship between the main kami of Matsunoo—and the Hata
clan—with Kamigamo shrines. In his book, Weaving and Binding: Immigrant
Gods and Female Immortals in Ancient Japan, Michael Como provides a trans-
lation of a passage from the kinship record of the Hata clan, Hata-uji honkeicho
ZRICAAME, which was submitted to the court in 879, that involves arrows and
the cultic relationship between kami in Kyoto from the late ninth century:*!

A Hata woman came to the Kadono river /¥l to wash clothes. At that time
an arrow came floating downstream. The girl took the arrow and returned
home, where she stuck the arrow above the door of her house. The girl became
pregnant without any husband and she subsequently gave birth to a boy. Her
parents thought this strange and asked her how could this have happened? The
girl replied that she did not know. Her parents said, “Even though she has no
husband, a child could not have been born without a father. The father must be
from among family and relatives or neighbors that frequent our house” They
prepared a feast and invited a great crowd of people and then ordered the boy
to take a cup and offer it to the man he thought was his father.

The boy did not indicate anyone at the gathering, and instead looked at the
arrow above the door. He was then transformed into a thunder god and he
burst through the roof of the building and flew off into the sky. Therefore, the
god of Upper Kamo shrine is called [Kamo] Wake no Ikazuchi no kami % %!
& . The god of Lower Kamo shrine is called [Kamo] Mioya no kami fl#H##.
The arrow above the door was the Matsunoo shrine Daimydjin 2B K
[great bright deity]. Thus the Hata worship the gods in these three places.

(Translation adapted from Como 2009)

I am afraid that, although generous with his time and patience, the resi-
dent expert did not cite precisely the same passage. But he did tell me during
a lengthy discussion that the principal male statue in the Shinzokan depicts
Oyamagui no kami KILVER (alt. Oyamakui), the chief kami of Matsunoo, and

31. Como (2006-2007, 23) gives 879. He notes that the Hata-uji (he reads Hatashi) honke-
iché is preserved in part within the tenth- (or eleventh-?) century Honché gatsuryo A8 47 (ca.
930-946).
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the other two of three large statues depict the two kami at Kamigamo shrines.
Oyamagui is seen as a grandchild of Susanoo H{E 2% (the storm god) and
related to foodstuffs as well as a mountain deity venerated onsite and on Mt.
Hiei at Hiyoshi (or Hiei) Taisha H# Ktk referred to later in the Edo period
as Sannd Ichijitsu Shinto IHIE—5H# (see, for example, SUGAHARA 1996).
What left me dumbfounded after the meeting was that I had read a study
published in 2011—and for sale at the Shinzokan—by the current Director of
the Wakayama Prefectural Museum FI#ILRZI# Y6, 1to Shiro 558,
devoted entirely to the statues within the Shinzokan that presents a com-
pletely different account of these statues. First, because the kami—one older
male (Oyamagui), one younger male (probably another statue of Oyamagui),
and one female—are obviously seated in the half-Lotus position (hankafuza
Pk AL), they are almost certainly mishotai #11E1K, literally “revered true bod-
ies;” usually found in the form of drawings or mirrors, indicative of the com-
binatory devotion to [Japanese or native] kami and [Indian and continental]
buddhas and bodhisattvas (shinbutsu shigo #1LE 5).3 1t6 postulates that the
larger Oyamagui statue was commissioned by Enchin, the Jimon patriarch and
fifth abbot of Enryakuji [for a short time], before he departed for China in 853
(ITO 2011, 56-57 and 84-85). He is less confident about the second, younger,
Oyamagui mishotai, but he is convinced that the female statue is Ichikishima
Hime no Mikoto iS4y (alt. Okitsushima).” She is Oyamagui’s wife and is
enshrined at Matsunoo as well.

Two of the smaller eighteen Shinto statues are of particular interest to me
because they bear inscriptions that tell us how Hata no Yorichika—one of the
primary sponsors of the Matsunoo Shrine scriptures between 1131-1142—had
them commissioned in 1143 (K6ji Bi5 2) by named artisans who Ito thinks are
Buddhist monastics. During the late Heian period there were seven shrines
administered by Matsunoo. In addition to Matsunoo where Oyamagui and
Ichikishima are enshrined, Tsukuyomi shrine and Ichitani ¥4+ (alt. Ichidata)
shrine comprised the three chief medieval shrines of Matsunoo.** Munakata-sha
7 14§4L, Sannomiya-sha =/ B4k, Koromode-sha & F4t, and Shidai shinsha
YK HHE round out the list to make seven sub-shrines (see ITO 2011, 68-69).
Hata no Yorichika also commissioned a statue of Okitsushima Hime no Mikoto
BLgtIR Tk A, the kami of Ichitani-Munakata Shrines.

32. SAGAI (2013, 55-59) gives the date 1013 (Chowa Al 2); see for example pages 55-56.

33. I follow readings provided by a free pamphlet available at Matsuo Taisha (2014), Rakusaiso
ujigami joz6 soshin Matsuosan ¥ VS ICHIEEAH AL 2 E A (Head clan temple in western Kyoto
to the ancestral deity for brewing [saké]). See Como (2009, 42) and UEDA (2013, 67) for alternate
readings.

34. CoMoO (2009, 88 and 164) points out that the Hata clan moved the Moon Deity to Tsuku-
yomisha by the Nara period.
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What are we to make of these Shinto statues, commissioned by a rather
obvious—and perhaps pious—sponsor of Buddhist scriptures? If later chroni-
cles of shinbutsu shiigo concerning the twenty-two major shrines in the Kinki
region can be considered a useful guide, then both the Ruijiuki gensho 852 Bk
E#¥) and Shosha kinki #1255 tell us that within the doctrine that presents
kami as “local traces” of buddhas and bodhisattvas (honji suijaku < #iFE ),
Oyamagui no kami represents either Vipasyin (Bibashibutsu F2#/71L) or Sakya-
muni, Ichikishima no Hime no Mikoto embodies Jiaichimen Kannon +—Ta#i#&
(Ekadasamukha-avalokitesvara, Bodhisattva of Compassion with Eleven Faces),
and Tsukuyomi no Mikoto corresponds to Fudomyoo A EHE (Acalanatha,
Immovable Bright King).*® Ruijuiki gensho is a late sixteenth-century compen-
dium of auspicious origin tales—engi #%#—for ten head shrines, including
Matsunoo; Shosha kinki is a Kamakura period compilation of taboo rules for use
in the official twenty-two shrines institutionalized during the tenth century in
Engi shiki %X (Procedures of the Engi Era, 901-923, comp. 927, utilized after
967).

Conclusion: More Research Required

Let me conclude by returning to how I introduced Matsunoo Shrine and the
Buddhist scriptures housed onsite there for more than seven centuries. It seems
likely that the only reason why these scriptures survived the trials and tribu-
lations of the past two centuries is because they ended up in the possession of
a Hokkeshu temple that lost them, found them, rediscovered them, and, I am
sorry to have to tell you now, have lost them once again. I am indebted to Nakao
Takashi of Rissho University who led the research team that painstakingly exam-
ined the contents of Myorenji’s treasure house after the Matsunoo scriptures
were found in 1993, and published their detailed findings in 1997 (Nakao retired
in 2002). It is unfortunate that no one at the International College for Postgrad-
uate Buddhist Studies (1cpBs) in Tokyo has had access to the Matsunoo Shrine
canon, which means that no digital editions of its contents are available.
Myorenji still possesses several scrolls in the treasure house. Hirose Mitsuko
Jiv 5 HF, the person in charge of day-to-day affairs (including running a B&B
within the temple precincts) since no abbot has been onsite for several years,
kindly permitted me to spend several hours working with several rolls of the
Buddhavatamsaka-sitra. The Kyoto and Nara National Museums have displayed
rolls from the Matsunoo collection in recent years, too. I am sad to say, how-
ever, that some scrolls are now in private collections (for example, the Moriya

35. See http://www.lares.dti.ne.jp/hisadome/honji/filess MATSUNOO.html (accessed 30 June
2015).
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“F2 Collection).™ It has been far more difficult than initially anticipated to find
and locate the complete contents of a set of scriptures painstakingly studied only
twenty years ago. Further research is certainly required to test my hypothesis
that the Matsunoo Shrine scriptures preserve what amounts to a Tendai canon at
both Enryakuji and Miidera.

Further research is also required to flesh out what role Hata no Chikato
and his son, Hata no Yorichika, played in twelfth century Japanese aristocratic
society, both in terms of the spread of [Tendai] Buddhist scriptures and associ-
ated, perhaps combinatory, ritual practices. The statues and canon at Matsunoo
Shrine certainly testify to a great deal of wealth and activity on their behalf. Only
recently I also became aware of a sutra container dated 1121 that was apparently
unearthed at Kumano Honga J&EH A% in Wakayama Prefecture with Hata no
Yorichika’s name.” On the one hand, therefore, the Matsunoo Shrine scriptures
have a tremendous amount of information to tell us about late-Heian and early-
Kamakura era Japanese religion and society in terms of previously unknown
networks between prominent Buddhist temples, Miyadera, and Shinto shrines
(if there were any at all at that time). On the other hand, the scriptures also tell us
a great deal about the problematical and nuanced narratives of the religious liter-
ature we utilize, now often in digital form. Had the Matsunoo Shrine scriptures
been bought by or transferred to the Honen'in, instead of Myorenji, for example,
would the shogyo documents that were almost certainly preserved alongside the
chests that contained the rolls of the issaikyo within the Godokyojo have been lost?
Is it significant that Mr. Shimada Yasaburo participated in lay Lotus Sutra groups
at the time when he donated the boxes with the Matsunoo Shrine scriptures
to Myorenji? Do we need to reassess the timeframe of the well-known Meiji-
era Shinbutsu bunri program now that we know the Godokyojo was devalued
at least a decade before the new government gave the order to forcibly sepa-
rate shrines from Buddhist temples? These questions and several more require
additional research. But one thing seems almost certain: the Matsunoo Shrine

36. Moriya Kozd's “FE # ik (1876-1953) son donated his collection to Kyoto National
Museum. Moriya Koz had amassed a large collection of Chinese and Japanese art, with 268
manuscript sutras, including one designated a National Treasure, 35 important Cultural Prop-
erties, and 37 art objects. See Kyoro NATIONAL MUSEUM (2004). My sincere gratitude to Maya
Hara for providing me with this reference; she translated part of this catalog. In 2015, the East-
ward Expansion of Buddhism: Art of the Buddhist Canon; Feature Exhibition in Commemora-
tion of the 100th Daizo-e Exhibition (KyoTo NATIONAL MUSEUM 2015), no. 29, was a roll from
the Matsunoo Shrine scriptures owned by the Moriya collection: it is roll 2 of the Astasahasrika-
prajiidparamita-sitra (Xiapin bore boluomi jing, Shobon hannya haramitsukyo /It 75 I FE %
#%, T. 227). Note that this roll is, indeed, not covered in Nakao’s written report because he and the
team must not have had access to it in 1995.

37. I owe this reference to Michael Jamentz; see the Kyoro NATIONAL MUSEUM (2015) exhibit,
nos. 7 and 59.
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scriptures ought to entice almost anyone with a vested interest in coming to
terms with East Asian Buddhist canons to rethink some very basic assump-
tions about who produced them and for what ends.
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