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Abstract

Japanese Pure Land Buddhism has often been approached through the lens of Kamakura
(1192-1333) doctrinal developments, emphasizing the emergence of an exclusive nenbutsu
practice. In this article we reconsider pre-Kamakura Pure Land belief by examining set-
suwa literature from the Heian period (794-1192) and focus predominantly on narratives
with appearances of Samantabhadra Bodhisattva. With analysis of kosoden, djoden, and Bud-
dhist setsuwa collections such as the Hokke genki and the Konjaku monogatarishii, the study
demonstrates that aspirations for rebirth in a Pure Land were embedded within a broader
religious framework with prevalent practices such as Lotus Sutra devotion and repentance
rituals. The figure of Samantabhadra emerges as the protector of Lotus practitioners, as a
key ritual and narrative agent associated with the removal of karmic hindrances, primar-
ily through repentance. The co-existence of Lotus Sutra devotion, repentance, and Pure
Land practices such as the nenbutsu in these narratives reveals a plural and non-exclusive
formation of pre-sectarian Pure Land belief.

Keywords: Samantabhadra Bodhisattva; Fugen Bosatsu; Japanese literature; késoden;

ojoden; setsuwa; pure land; Buddhist visual culture; Heian Period

1. Introduction

Pure land Buddhism is often associated with the doctrinal consolidation that hap-
pened in Kamakura and later periods. The exclusivity of its key practice, the chanting
of Amitabha Buddha’s name (Ch. nianfo, Jp. nenbutsu %1A'), and a single goal of rebirth
in this buddha’s land (designated with various names?) was especially disseminated by
figures emerging at the end of the 12th century, such as Honen %44 (1133-1212) and Shin-
ran $i# (1173-1263) and their disciples. The term wangsheng (Ch.)/ojo (Jp.) fE/E initially
implied the attainment of birth in one of the good destinies or realms, such as heavens,
buddha-lands (Ch. fogou/fotu/focha, Jp. bukkoku/butsudo/bussetsu 1AE AL+ {LF]), or
pure lands (Ch. jingtu, Jp. jodo #t-1t:), ideal places without afflictions or hindrances. Before
the doctrinal consolidation, however, belief in rebirth in a pure land was neither uniform
nor exclusive. Early Japanese pure land thought developed within a religious environment
in which various practices, scriptures, and soteriological goals co-existed. This diversity
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is particularly evident in Buddhist literature of the Heian period (794-1192), where such
rebirth narratives —either in a pure land or one of the Buddhist heavens—occur alongside
Lotus Sutra devotion, repentance practices, and other religious methods that might with-
stand later sectarian classifications.

This article argues that early Pure Land belief in Japan was embedded in a broader
ritual and narrative framework centred considerably on the Lofus Sutra and repentance
practice, with a soteriological goal of escaping or eradicating karmic obstacles, rather than
representing a marginal or transitional phenomenon. To do this, we examine setsuwa or
narrative literature as a key source for understanding this formative stage of Japanese pure
land belief. The setsuwa collections preserve accounts of monks and lay practitioners that
reflect a diverse Buddhist environment in which karmic causality and merit accumulation
play central roles. Focusing on the Nihonkoku genpo zen'aku ryoiki 1 A< 5 T 335 8 55 5250
(“Miraculous Stories of the Reward of Good and Retribution of Evil from the Country of
Japan”; c. 822, Kyokai/Keikai 5t/ [?-?]; hereafter Nihon ryoiki), the Dainihonkoku Hokke
kyo kenki KX H A EEHELZ BT (“Miraculous Tales of the Lotus Sutra from Japan”; c. 1043,
Chingen 38 [?-?]; hereafter Hokke genki), and the Konjaku monogatarishii % &4 (“An-
thology of Tales of Times Now Past”; early 12th century, compiler unknown; hereafter
Konjaku), it analyses how rebirth, ritual practice, and divine intervention are portrayed
in narratives that overlap the genres of kosoden =41z (“biographies of eminent monks”)
and gjoden 11421z (“tales of rebirth in the pure land”) as well. The selection of these set-
suwa collections was guided by the predominance of the appearance of Samantabhadra
Bodhisattva in the narratives, and further examinations of the religious environment were
determined by the initially chosen accounts.

Samantabhadra Bodhisattva (Ch. Puxian Pusa, Jp. Fugen Bosatsu # & i) occupies
adistinctive position within these contexts, acting as protector of the jikyasha £f &% or prac-
titioners of the Saddharmapundarika Siitra (“Sutra of the Lotus of the Wonderful Dharma”;
Ch. Miaofa lianhua jing, Jp. Myoho renge kyo @02 # HE4%; 406, translated by Kumarajiva
[344-413]%; hereafter Lotus Sutra), a central figure in repentance rituals, and a mediator of
karmic hindrances. His presence is especially prominent in the Hokke genki and the Kon-
jaku, where he functions both as a manifesting deity and as an unseen force acting through
dreams, visions, and ritual efficacy. These appearances are closely linked to practices such
as the Lotus repentance (Ch. fahua chanfa, Jp. hokke senbo i%53E1#7:), or achieving purity of
the six senses (Ch. liugen gingjing, Jp. rokkon shojo 75HiEr), both of which are integral to
the narratives examined in this study. His divine appearance or assistance, however, can
be observed in narratives of monks and laypeople who perform various practices, among
them the nenbutsu, or who aspire for rebirth in Amitabha’s pure land.

The comparative analysis of setsuwa narratives demonstrates that Heian period Pure
Land aspiration was consistently coordinated with Lotus Sutra devotion and repentance
practices, a configuration rendered particularly clear through Samantabhadra’s repeated
appearances. This plurality of soteriological aims is well attested in scholarship on Heian
and medieval Japanese Buddhism, which has shown that rebirth in Amitabha’s Pure Land
coincided with aspirations toward Maitreya’s (Ch. Mile, Jp. Miroku 7% #)j) Tusita Heaven
(Ch. Doushuaitian, Jp. Tosotsuten ¥&%K)—sometimes even simultaneously aspiring for
both—and other Pure Lands (Stone 2004, pp. 77-78; Rhodes 2017, pp. 41-42). The nar-
ratives examined in this paper, however, reveal aspirations that extend beyond the most
frequently represented salvific destinations in the sources. They also include rarer nar-
rative attestations of alternative realms, such as the Eastern Pure Land associated with
Samantabhadra himself. Taken together, these findings demonstrate and reinforce that
Heian Pure Land belief functioned within a plural, practice-oriented religious framework,
thereby underscoring the paper’s central argument that early Pure Land aspirations were
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embedded within—rather than detachable from —broader systems of ritual efficacy and
non-exclusive devotional practice.

2. Pure Land Belief Before the Heian Period

Prior to the examination of Pure Land belief in the Heian period, it is necessary to
briefly outline the earlier developments of faith in Amitabha Buddha and his Western Pure
Land in Japan. Although the surviving evidence from before the Heian period is limited,
both visual materials and textual sources indicate that knowledge of Amitabha and aspi-
rations for rebirth in his paradise were already present by the eighth century. These early
traces provide an important background for understanding later developments, even if
they do not yet reflect a systematic or practice-centred Pure Land tradition.

Pure Land faith and practice before the Heian period are seldom confirmed in surviv-
ing visual materials and written sources. As far as the former is concerned, we find a group
of artworks that are largely concentrated at Horyji temple ¥2:[%=F in Nara. Most of the
earliest examples of Amitabha triads (Ch. Emituo sanzun, Jp. Amida sanzon Fi 75 ¥ — &)
are found there, including the mural in the Main Hall (Jp. Kondd 4:%) of the temple
(Panel no. 6),* and various bronze statues from the seventh and eighth centuries. Repre-
sentative examples include the so-called Amitabha triad formerly belonging to Horyiji,
now housed in the Gallery of Horyji Treasures %S¢ £¥)8H at Tokyo National Mu-
seum 5L [E 2 )8 (acquisition no. N-144) and dated to the second half of the seventh
century,” as well as the personal devotional bronze triad of Lady Tachibana no Michiyo
% =T4X (?-733), now preserved in the Great Treasure Hall (Daihozoin K% J#iPt) of the
same temple.

Shirai (2021) highlights that “traditions for making buddha icons were still being
formed during this period [i.e., the seventh century] in Japan, so relying on iconography
as a means to identify these images is of limited use” (Shirai 2021, p. 98). Although the
identities of the buddha figures of these triads have no distinctive characteristics of their
own, the identifying features are primarily derived from the headgear of the buddha’s
two foremost attendant bodhisattvas, Avalokite$vara (Ch. Guanyin, Jp. Kannon #{#) and
Mahasthamaprapta (Ch. Shizhi, Jp. Seishi 24%) (Nara National Museum 2015, p- 235;
Wong 2008, p. 145). On this basis, it may be ascertained that Horyuji functioned as an
important early centre of Amitabha worship and Pure Land belief.

The tradition of Pure Land mandala paintings further testifies to the establishment of
Amitabha devotion by the eighth century. Among the earliest visual representations of the
Buddha'’s Pure Land are the woven Taima mandala 52 %s 4, a National Treasure pre-
served at Taimadera temple & JfkSF in Nara Prefecture, and the Chikd mandala % ) & 25 4
associated with the Gangoji temple JG#=F in Nara.” The Taima mandala is believed to be
a tapestry brought to Japan from China, becoming a significant sacred prototype for ritual
usage from the thirteenth century within Pure Land temples (ten Grotenhuis 1983, p. 59).
Although the original Chiko mandala from the eighth century was lost in a fire in 1451 and
later reproduced in 1498, both mandalas are embedded in narratives of miraculous origin.
The Taima mandala, in particular, is said to have been woven in a single night in 763 by a
woman known as Chajohime H' 44, a fictional figure whose name first appears in setsuwa
literature (Kokon chomonjii 7% #[#4E, “Record of Things Heard, Past and Present”, 1254,
complied by Tachibana no Narisue 1% %% [?-?]; reference to the weaver of the tapestry as
Honganzenni A ##J&; NBT 10: 362), and was believed to be a manifestation (Ch. huaren,
Jp. kenin fk \) of Avalokite$vara Bodhisattva.®

Regarding textual transmission, at least one of the three Pure Land sutras’ was al-
ready circulating in Japan by the mid-seventh century. The Nihon shoki H A& #F4C (“Chron-
icles of Japan”; 720), compiled by Prince Toneri & A#i T (676-735) and others, records
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that a monk named Eon H [ (seventh century) expounded the Wuliangshou jing # & 3548
(or Larger Sukhdvativyiiha Sutra) at the imperial court in 640, the twelfth year of Emperor
Jomei’s #7 IR & (5937-641; 1. 629-641) reign. Eon had travelled to the continent during
the Sui dynasty Ff (581-618) in 608 and returned during the Tang dynasty & (618-907) in
639, after spending more than three decades in China. It is therefore highly likely that he
was responsible for transmitting this sutra to Japan.

Furthermore, tales in the Nihon ryoiki offer additional textual evidence for the circula-
tion of knowledge concerning Amitabha Buddha and his Western Paradise in the eighth
century. In three tales (nos. 5, 33 in fascicle 1, and no. 26 in fascicle 2), the text chroni-
cles the installation of Amitabha icons in temples. One of these accounts refers to a group
of deities in which the buddha is accompanied by Avalokitesvara, his common attendant
bodhisattva, and Maitreya, depicted in buddha form; other deities are not named (no. 26
in fascicle 2, SNKBZ 10: 198).

Another way to observe the dissemination and conceptual establishment of Pure Land
belief is through references to Amitabha’s land of ultimate bliss (Ch. Jile, Jp. Gokuraku
F%%%) that appears in various forms throughout the text. The Pure Land is sometimes in-
dicated by its direction (nos. 22, 30 in fascicle 1; nos. 2, 7 in fascicle 2; the Preface and no.
30 in fascicle 3), sometimes by its aforementioned name (tale no. 22 in fascicle 1 and the
Preface to fascicle 3 [SNKBZ 10: 81, 245]), once as the “Pure Land of infinite life” (muryoju
jodo #& &7+ [SNKBZ 10: 101]), and once as the “land of happiness” (anraku koku %% &
[SNKBZ 10: 372]).

Noticeably absent from these accounts, however, is any explicit reference to the prac-
tice of chanting Amitabha’s name. The text rather records the invocation of other deities:
Sakyamuni Buddha in no. 25 of fascicle 3, Avalokite$vara Bodhisattva in no. 31 of fasci-
cle 1, and the Twelve Divine Generals (Ch. Shi’er shenjiang, Jp. Juni shinsho + —#f44) of
Bhaisajyaguru Buddha (Ch. Yaoshi Rulai, Jp. Yakushi Nyorai #£Rfi#1°K) in no. 33 of fasci-
cle 3. This absence suggests that while belief in his Pure Land was existent, it had not yet
developed into a distinct or dominant ritual practice.

Taken together, these visual and textual materials indicate that Pure Land belief before
the Heian period was present primarily as a conceptual and devotional framework rather
than as a clearly defined set of practices. Knowledge of Amitabha and his Western Paradise
circulated alongside other forms of Buddhist devotion, without the centrality of nenbutsu
that would later become a characteristic of Pure Land sects. This early, non-exclusive phase
of Pure Land belief forms an essential background for understanding the diversification
and transformation of Buddhist practice in the Heian period.

3. Literary Framework and Samantabhadra (Not) in the Nihon Ryoiki

Before turning to specific narrative examples, it is essential to clarify the literary frame-
works within which Samantabhadra Bodhisattva appears in premodern Japanese sources.
Késoden, ojoden, and Buddhist setsuwa constitute overlapping biographical and narrative
genres that function not merely as literary representations but as testimonial accounts vali-
dating religious practice. Understanding the conventions and aims of these genres is there-
fore a prerequisite for analysing the role assigned to Samantabhadra in Heian-period reli-
gious literature.

Samantabahdra’s appearance and dissemination in Japan show similarities to that of
Amitabha Buddha’s: his depiction first appears in the murals of the Main Hall at Hory1ji,
his images are being installed throughout the seventh and eighth centuries, but his roles
and functions are unclear before the Heian period. He gained prominence in the Heian
period primarily due to dispersal of the Lotus Sutra, introduction of repentance practices
by the Tendai sect, as well as later transmissions of the scripture and said practice to the
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Shingon sect. As a bodhisattva explicitly associated with the protection and propagation of
the Lotus Sutra, Samantabhadra naturally became central in the expanse of Lotus devotion.

The narratives examined in this study are what might be called miracle tales, espe-
cially Buddhist miracle tales, of which a subcategory may consist of the ones encompassing
and exhibiting the power and efficacy of the Lotus Sutra. Originating in Chinese biograph-
ical and wondrous narratives, these writings assisted in the dissemination of the sutra and
its teachings (Teiser and Stone 2009, p. 34). The tales of the Hokke genki draw upon these
Chinese Lotus miracle tales, especially in motifs of showing the wondrous forces that are
the results of zealous practice.

Most of the tales feature the lives of specific practitioners, monks or lay followers,
and therefore can be categorized as kosoden, and even 0joden as a special subtype of the
former, when confirmation is provided of the practitioners’ rebirth in a pure land. These
narratives are therefore not merely didactic tales but are written as testimonies attesting to
such rebirths. Blum argues that these accounts were influenced by various literary genres,
such as the Indian adbhutadharma'” or other miracle story traditions (Blum 2007, p. 329). As
is true for many Japanese Buddhist literary genres, the roots of the kosoden and ojoden can
be traced back to China. The first gjoden in China was the Jingtu lun ¥ +if'!, compiled by
Jiacai #14" (?-?) during the Tang dynasty, which contains biographies of twenty Buddhist
monks. By contrast, the first gjoden in Japan was the Nihon djo gokurakuki H A4 AE M50
(hereafter cited as Gokurakuki), compiled between 985 and 987 by Yoshishige no Yasutane
BE g ARJAL (9312-1002)'2, containing forty-five rebirth tales. This period also coincides with
the activity of one of the major contributors to Japanese Pure Land thought. The Tendai
monk Genshin J§ {5 (942-1017) composed his Ojoyashi 11 4E 4 (“Essentials for Rebirth
in the Pure Land”) in 985, a work that highlights nenbutsu practice and would become an
important milestone in the development and dissemination of Pure Land thought in Japan.
In his survey of the Hokke genki, Harada notes that several tales suggest that Chingen, the
compiler of the collection, was familiar with both the Gokurakuki and the Ojoyashii (Harada
1973, p. 249), Harada’'s comparative studies (Harada 1973, 1974) focus primarily on the
influence of the Nihon ryoiki on the Hokke genki, whereas Dykstra proposes that the compiler
may have even met Genshin (Dykstra 1977, p. 192).

The kosoden and the djoden are biographical tales (Jp. denki 1z7C) that share several
defining characteristics, such as the depiction of supernatural abilities or events that func-
tion as proof of the efficacy of Buddhist teachings. Their narrative techniques, wording,
and even the practices they describe show considerable overlap. Two major differences
may nevertheless be observed: in the djoden, rebirth occurs in Amitabha’s Pure Land, and
the protagonists may include lay followers as well as monks. In Japan, as in China, early
ojoden narratives can also be regarded as setsuwa, the Japanese narrative tale genre that was
typically written down after circulating in oral form. Setsuwa first appeared in the Heian pe-
riod and are commonly compiled in collections known as setsuwashii &t 5. The term set-
suwa may also encompass related genres such as folktales (Jp. minwa 5 or mukashibanashi
i), legends (Jp. densetsu {zit), myths (Jp. shinwa #15f), or anecdotes (Jp. itsuwa R 3),
although these categories can be used interchangeably.

Buddhist setsuwa (Jp. bukkyo setsuwa {AZ(Hi55) constitute a further identifiable sub-
group, characterized by the presence of Buddhist elements, such as Buddhist monks as
protagonists or the miraculous intervention of Buddhist deities. Many of the tales function
as parables, regularly instructing their audiences in moral conduct and karmic causality
(Ch. ye, Jp. g0 3¢). These features are all applicable to the three major Buddhist setsuwa
collections of the Heian period.

In the Nihon ryoiki, a total of 116 tales is compiled in three fascicles. It is based on
Chinese antecedents and was influenced in particular by the Mingbaoji =7 (“Records
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of Miraculous Retributions”), compiled around 653 by Tanglin J# i (601-660).'* The Ming-
baoji may be classified as a kosoden insofar as it presents biographical narratives of monks
that frequently include miraculous elements, and its primary concern with karmic ret-
ribution and reward closely corresponds to that of the Japanese tales. The compiler of
the Nihon ryoiki explicitly names not only the Mingbaoji but also the Jingang boreji yanji
S S ERD (“Miraculous Tales of the Diamond Sutra”), compiled in 718 by Meng Xi-
anzhong # ki (?-?), as sources of inspiration in the preface.

Listing the Buddhist deities appearing in the Nihon ryoiki, it becomes evident that
Bhaisajyaguru Buddha and Avalokitesvara Bodhisattva appear most frequently, each fea-
turing in twenty-one tales. Other bodhisattvas, such as Maitreya and Sudrsti (Ch. Miaojian
Pusa, Jp. Myoken Bosatsu % 3% ), also serve as protagonists in several narratives. By
contrast, Samantabhadra Bodhisattva does not appear by name in either the titles or the
main body of the text.!> Nevertheless, in one tale (no. 19, fascicle 1; SNKBZ 10: 74-75),
a passage from one chapter of the Lotus Sutra in Kumarajiva’'s (344-413) Chinese transla-
tion from 406 (chapter 28, the Puxian Pusa quanfapin 35 B3 [E#) 3% 5 (“Encouragment of
Samantabhadra Bodhisattva”) is cited. In this quotation, Samantabhadra explains the pun-
ishments that await those who slander Lotus practitioners, one of which is enacted upon
a monk in the narrative:

i, BIARVDGHE N, RESLERHE, SAH. REKR: [HAEReFE, Eit
s, BE. P&, TSR, WEMAM. | (SNKBZ10: 75)

At that moment, the sitting monk’s mouth was (hideously) distorted. None of the
ointments could cure it. The Lotfus sutra says: “if (someone) slanders (those who
uphold this sutra), in their present life their teeth fall out, their mouth becomes
repulsive, their nose flat, their limbs twisted, and they go cross eyed.”

The tale quotes Kumarajiva's translation of the Lotus Sutra verbatim, thereby demon-
strating the centrality of karmic retribution in early Japanese Buddhist thought.

By the time the other two setsuwa collections were compiled, however, Samantab-
hadra assumes a far more prominent role. His increased presence can be attributed to
developments in the ninth and tenth centuries, particularly the introduction of esoteric
teachings (Ch. mijiao, Jp. mikkyo %) within the Tendai and Shingon traditions, as well
as the expansion of Lotus Sutra devotion under the institutional foundation of the Tendai
sect. The Hokke genki focuses on Lotus practitioners, the central scripture of the Tendai
school introduced by Saicho &% (767-822) in the early ninth century. It is therefore un-
surprising that Samantabhadra Bodhisattva appears repeatedly in these narratives, as he
is traditionally regarded as the guardian of the Lotus Sutra and its practitioners.

Because kosoden, ojoden, and Buddhist setsuwa function as testimonial narratives that
validate religious practice through miraculous confirmation, the appearance of a bod-
hisattva within these texts is never incidental. When Samantabhadra Bodhisattva appears
in such accounts, his role must therefore be understood not as symbolic ornamentation,
but as narrative evidence for the efficacy of specific practices. This function becomes
particularly visible in the Hokke genki and the Konjaku, where Samantabhadra’s presence
is repeatedly linked to Lotus Sutra devotion, repentance practices, and the resolution of
karmic impediments.

4. Practices of Heian Jikyosha: Samantabhadra in the Hokke Genki
and Konjaku

Building on the discussion of literary genres and narrative conventions in the previ-
ous section, this chapter turns to a comparative analysis of the two Heian period setsuwa
collections, the Hokke genki and the Konjaku. The former may have been an influence on
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the latter, as there are more than eighty tales that show similarities on some scale (Dykstra
1983, p. 4). By examining corresponding tales across these collections, it becomes possible
to clarify how Samantabhadra Bodhisattva functions within concrete narrative contexts
and how his role relates to religious practice, karmic causality, and devotional ideals in
the Heian period. This comparison sheds light on the bodhisattva who consistently occu-
pies the role of a corrective and protective agent whose interventions validate Lotus Sutra
practice and resolve karmic or ritual deficiencies rather than guaranteeing rebirth alone.

The Lotus Sutra and its early introduction to Japan,'® and above all the growing sig-
nificance and propagation of the sutra by the Tendai sect are what most arguably made
Samantabhadra widely known in Japan. Nevertheless, the deity must have been known
among Buddhist monks even earlier, as evidenced by Emperor Shomu 2 5K & (701-756;
r. 724-749), who in his edict of 741'” ordered all provinces to build two monasteries —one
for monks (Jp. kokubunji [ 43<F%) and one for female monastics (Jp. kokubunniji E 4 JESF).
The edict further instructed the monks in these monasteries to recite the Lofus Sutra among
other scriptures, thereby establishing an institutional framework for Lotus devotion well
before the compilation of the Heian period setsuwa collections.

In these narratives, the exemplary deeds of devoted practitioners are presented as
models to be followed. Characters frequently encounter miraculous events and receive
aid through divine intervention. Even unintentional forms of Lotus practice—such as a
worm eating the scripture—are understood to generate merit. In addition, the practice of
nenbutsu recitation also appears in great number but most importantly, these practices do
not exclude one another. Samantabhadra Bodhisattva appears in two principal narrative
contexts. On the one hand, he manifests as a monk whose extensive practice has elevated
him to a saintly state comparable to that of a bodhisattva. On the other hand, he appears
in dreams, either in his bodhisattva form or mounted on his characteristic white elephant.
As illustrated in Table 1, Samantabhadra appears in several narratives in both the Hokke
genki and the Konjaku, many of which closely correspond to one another.

Table 1. Tales from the Hokke genki and the Konjaku with Samantabhadra Bodhisattva (in the order
of the Hokke genki; in the case of the Hokke genki, the number of the tales is given, while in the case of
the Konjaku it is the fascicle slash number of the tales that are displayed).

Monk or believer

Hokke genki

Konjaku

Ninky6 1-8%

16 Atagosan Washi no mine no Ninkyo
hijiri KT 1L B 5i % (“The Saint
Ninky©6 from the Eagle Peak on

Mt. Atago”)

13/15 Todaiji no s6 Ninkyo Hoke wo dokuju
suru koto FKSFM A= SEwiafikAeah
(“About the Todaiji Monk Ninkyo, Who
Recited the Lotus Sutra”)

20 Eizan saito no Renbo ajari

Renbo i 35/ [ AL PGS E D7 AL (“Renbd dcarya of (no corresponding tale)
the Western Pagoda on Mt. Hiei”)
13/10 Shuncho jikyoja kyo no shirushi wo
Shuncho %4 22 Shuncho hoshi % 5A%Hf (“The arawasu koto FFHFFALE WAL RS (“How
Monk Shuncho”) the Lotus Practitioner Shuncho Showed
the Sutra’s Efficacy”)
17/39 Nishi no Iwakura no Senkii no Fugen
38 Twakura 1o Senkii hoshi no keshin naru koto wo shiru koto
7 B 55
Senk il & F7 Al 23 (“The Monk Senki PG Al A1 B 2 (“How People

of Iwakura”)

Became Aware that Senka of Nishi
Iwakura Was the Manifestation
of Samantabhadra”)
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Table 1. Cont.

Monk or believer

Hokke genki

Konjaku

Shoka %%

45 Banshii Shoshazan no Shoki shonin
FEMEF S LM A (“The Saint Shoka of
Mt. Shosha in Harima Province”)

12/34 Shosha no yama no Shogii Shonin no koto
5 1M 2 3\ GE (“About Saint Shogii of Mt.
Shosha”)

46 Eizan Anrakuin no Eikan shonin

Eikan 5/ 48 Bl 22 ZEBEAUE BN (“The Saint Eikan of (no corresponding tale)
Anrakuin Temple on Mt. Hiei”)
55 Atagosan Asahi no Hoshii hoshi
Hosha 75 KT L HIEFHERT (“The Monk Hosha (no corresponding tale)
of Asahi on Mt. Atago”)
14/16 Gangoji no Renson Hokekyo wo ji shite
58 Nijiishichibon no jikyosha Renson hoshi zenze no mukui wo shiru koto
Renson 3 2 b R AT (“The Monk JCHHSE S B R E AL A AT HREE (“How
= Renson, Reciter of Chapter Twenty-Seven of ~ Renson of the Gangoji Temple Upheld the
the Lotus Sutra”) Lotus Sutra and Became Aware of Rewards
from His Previous Life”)
13/20 Ishiyama no Koson Shonin Hokekyo wo ju
Koson 4 & shite nan wo manukaruru koto

(some sources identify him
with the name Myoson #)2)

61 Koson hashi - &% (“The Monk Kdson”)

Al B B ONGRIAAERE S BT (“How Saint
Koson of Ishiyama Recited the Lotus Sutra
and Escaped Hardships™)

Gyoki 17%%

68 Isshuku no shamon Gyoki —f&¥b 474
(“The One Night Shelter Sramana Gyoki”)

13/24 Isshuku Shonin Gyogii Hoke wo ju suru koto
—TEEE AT RHVETEE (“How the One Night
Shelter Saint, Gyogi Recited the Lotus”)

Shin’on Hi%

(or Joon Ei#)!8

71 Saito Hodoin no Shin’on hoshi
VG B4 52 B FUEIEAT (“The Monk Shin‘en of
the Hodoin Temple of the Western Pagoda”)

17/41 S6 Joon Fugen no tasuke ni yorite nan wo
nogaruru koto {4 HIE M B BhiEHEEE (“How
the Monk Joon Evaded Hardships Aided by
Samantabhadra”)

Koka Y=

72 Kokii hoshi 367572 (“The Monk Koka”)

17/40 So Kogii Fugen no tasuke ni yorite inochi wo
son suru koto f&§'6 73 ¥ B BhA7 fir il (“How
the Monk Kogi Preserved his Life Aided by
Samantabhadra”)

Kakunen =&

78 Kakunen hoshi .41%Hf (“The Monk
Kakunen”)

14/13 Nyiido Kakunen Hoke wo ji shite zensho wo
shiru koto NIEH&FHELITTAFE (“How the
Monk Kakunen Upheld the Lotus and Became
Aware of His Past Life”)

Shinsei 5%

87 Shinsei ajari {75 EFIEAL (“Shinzei acarya”)

12/37 Shinzei ajari kyo no chikara ni yorite bumo
wo ikuru koto {7 % B B UK &2 )08 R BF 5k
(“How Shinzei dcarya Brought Back to Life his
Parents with the Power of the Sutra”)

Gansai FEPE ! female monastic

100 Bikuni Gansai b - JEFHVY (“The Female
Monastic Gansai”)

(no corresponding tale)

Gansho FHEE female monastic

(no corresponding tale)

12/30 Ama Gansai no tamoteru tokoro no Hokekyo
yaketamawazaru koto

JEBRAVY PRI AEEABEAR 3R (“How the Lotus
Sutra, Upheld by the Female Monastic Gansai,
Did Not Perish in Fire”)

Fujiwara female disciple

LT RIAK

117 Nyodeshi (onnadeshi) Fujiwara-shi
% 5T R IX (“The Female Disciple of the
Fujiwara Clan”)

(Corresponding in title only)

15/50 Onna no Fujiwara no uji 0jo suru koto
LR REARE (“How the Woman of the
Fujiwara Clan was Reborn in the Pure Land”)

Taken together, these narratives demonstrate that Samantabhadra’s appearances fol-
low a consistent pattern: he intervenes not primarily at moments of death or rebirth, but
at points where practitioners confront limitations in practice, memory, or karmic purity.
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This pattern suggests that his primary narrative function in Heian period literature lies in
the stabilization and correction of religious practice, rather than in the direct promise of
rebirth in a specific pure land.

The narrative prominence of Samantabhadra Bodhisattva in Heian period literature
is closely connected to the concrete religious practices attributed to Lotus Sutra devotees.
In particular, repentance emerges as a central ritual activity through which karmic hin-
drances are addressed, and scriptural devotion is rendered effective. An examination of
the practices described in the Hokke genki and the Konjaku thus clarifies the ritual logic un-
derlying Samantabhadra’s narrative role and provides a framework for understanding his
repeated appearances in these texts. The stories shed light on the lives of Lotus Sutra prac-
titioners in the first half of the Heian period, including their living conditions, daily habits,
religious practices, hardships, and rewards. The portrayal of the jikyosha in the Hokke genki

suggests that they often led a secluded life similar to that of the hijiri 2

, and may be
regarded as antecedents of the secluded Pure Land-oriented monks (Jp. fonseiso 1t f)
of the late Heian and early Kamakura periods.

The practices described in the monks’ biographies show diversity and no strict sectar-
ian division. Devotion centred on the Lotus Sutra is the most significant element, as may
be inferred from the title of the collection. The sutra is most commonly read (Jp. dokkyo
Wi#%), chanted (Jp. dokuju wia; ju &), copied, and venerated (Jp. shosha kuyo &5t 1).
The second most frequently cited practice in both the Hokke genki and the Konjaku, is repen-
tance. For a detailed discussion of the modes of Lotus Sutra devotion in the Hokke genki, see
Hanazono (1990). Some form of penitential practice (Jp. sange 1%, keka 1§15, keka sansha
MM, sangebo WMFIE; senbo 14iZ:; hokke senbo 12:%E1#1%) appears as a recurring compo-
nent in the narratives, twenty-one times in the former, and twenty-seven times in the latter
setsuwa collection.

Typically, such rituals are performed by the protagonist monk in addition to Lotus Su-
tra devotion, usually with the aim of accumulating merit or correcting personal shortcom-
ings. In other cases, wrongdoers repent their sins after becoming aware of them through
dreams induced by a deity —most notably Samantabhadra—or by heavenly messengers.
A representative example is the tale (no. 72) of Koka Jt%¥ (?-?), who is falsely accused
of a crime. His execution proves unsuccessful because Samantabhadra is protecting him.
After the failed attempt, the master who ordered the execution dreams of a figure whose
body is pierced with arrows—those that had failed to harm Kok the previous day. Repen-
tance was among the earliest roles attributed to Samantabhadra Bodhisattva, as attested in
scriptures dating from the third to fifth centuries. The earliest of these is the Sanmantuo-
batuoluo Pusa jing — = P B P4 5E4L (“Samantabhadra Sutra”), translated at the end of
the third century by the lay devotee Nie Daozhen #i# iH.%! The association of repentance
and the purification of the six senses is further elaborated in the Samantabhadra Contem-
plation Sutra.”” Purity of the six senses was of utmost importance for the monks because
the transgressions of these caused bad karma which hindered them in reaching perfect
enlightenment. Through repentance rituals they could disperse these karmic hindrances.

Repentance appears under various designations and encompasses different ritual
forms in the setsuwa narratives. Yajima (2022) examined these practices in the Hokke genki
but limited his analysis to explicit references to Lotus repentance (hokke senbo), identifying
a total of fifteen such cases (Yajima 2022, p. 565). When broader terminology is considered,
however, it becomes evident that penitential practices are present in a significantly larger
number of tales. In addition to hokke senbo, the texts also refer to hokke zanmai 1234 =B,
which Japanese encyclopaedias identify as equivalent practices. The latter is a form of
samadhi contemplation corresponding to the third category (sitting and walking) of the
four kinds of samadhi (Ch. sizhong sanmei, Jp. shishu zanmai VUF% =B£>®) and explicitly
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includes repentance rituals. This practice was systematized by Zhiyi /8 (538-597), the
Chinese founder of the Tiantai (Jp. Tendai) school, who outlined its procedures in the Fahua
sanmei chanyi 7% —BR 1 % (“Repentance Rite of the Lotus Samadhi”; T no. 1941, 46). His
biographies further reveal a close association with Samantabhadra Bodhisattva that likely
influenced the deity’s ritual role.

R ARPR S 8 B IR 8 A A ST ) AR 8 SR SR M TE 15 U S 3R A RIE
LGB K TR A 1 e 1 I 2 JBE TH g oy AR AR B B 3 A 2 KA AR B A SR R
BT ARG A1 L1835 (From the Meisho ryakuden WIE#&1z; DNS 1.1: 598)

At the Chanlinsi temple—which was called Xiuchansi temple during the reign of
Emperor Xuan of the Chen dynasty —there was a place where Zhiyi preached the
dharma. It was also called silver ground meditation seat. Next to the temple, in
the south-eastern direction, there was the stone elephant meditation seat. This
was the place where Zhiyi sensed that Samantabhadra descended on a white
elephant and caressed his head. Long ago it was said that the white elephant
of Samantabhadra Bodhisattva turned into a big stone which resembles a real
elephant. That is why this place is called stone elephant meditation seat.

KEESF Fe 0 RIE 5 0 KA I B e R P A BE TH 2 i v AR AR B B B 3l
Fy RATEIE AMELE % BT LAAB A7 51835 (From the San Tendai Godaisan ki 2K &G Ti5
L3 1; DNBZ 72: 336)

On the south-eastern side of the Dacisi temple there is a meditation seat (in the
shape of a) stone elephant. This is the place where master Zhiyi sensed the pres-
ence of Samantabhadra Bodhisattva who descended on a white elephant and ca-
ressed his head. It is said that at this place the white elephant of Samantabhadra
turned into stone which resembles a real elephant. That is why this place is called
stone elephant meditation seat.

The hokke zanmai is a repentance practice based on the Lotus Sutra and Zhiyi's Mohe
zhiguan JEGT 1H# (594), and specialized ritual halls (hokke zanmaido %3 =B %, or hokkedo
13 5) were constructed specifically for this practice. The earliest example in Japan is at-
tributed to Saichd, as recorded in his biographies”* and in the Hokke genki>>. Notably, these
halls typically enshrined Samantabhadra Bodhisattva as their honzon A&, or principal
icon. Additional early examples are found at Tendai temples, such as the Saito Hokkedo
P23 on Mount Hiei, consecrated in 825. More importantly, from the tenth cen-
tury onward, Shingon temples also incorporated Lotus repentance halls. Early instances
include the Hokke Zanmaido at Daigoji fi¢f#i=F, consecrated in 949. Both the Saito and
Daigoji halls housed statues of Samantabhadra.

Comparable ritual practices and halls also existed within the context of Pure Land de-
votion, also introduced and practiced by Tendai monks. The jogyo zanmaido 17T =IR3E,
dedicated to the practice of constant walking samadhi (Ch. changxing sanmei, Jp. jogyo
zanmai 1T =HK), enshrined images of Amitabha Buddha and served as the setting for
a ninety-day nenbutsu ritual, during which practitioners circuamambulated the buddha’s
image while continuously chanting his name. This type of hall was introduced to Japan
by the monk Ennin 1= (794-864) after his ten-year sojourn in Tang China. According to
his diary, Ennin observed “the place for the practice of hanju” (#/41&35) during his visit
to Mount Wutai 11 & 111 in 840.2° The term hanju refers to the hanju zanmai f% =Bk prac-
tice, which corresponds to jogyo zanmai in the Tendai tradition. During his stay at Mount
Woutai, Ennin witnessed both the hokke zanmai and the jogyo zanmai, and upon his return,
he established a hall for the latter at Mount Hiei.”” Although both had already been prac-
ticed there since the time of Saicho,”® Ennin implemented in 851 a ritual called nenbutsu
zanmai 7515 =Bk that he witnessed on Mount Wutai (1152 11 & =Bk 2 %).%° This paired
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installation of Lotus and Pure Land practices and their respective halls continued as an in-
stitutional model. In the tenth century, Fujiwara no Michinaga i J.1& & (966-1028), one of
the most powerful statesmen of the Heian period, constructed a hokke zanmaido and a jogyo
zanmaido side by side, thereby demonstrating his commitment to both Lotus Sutra devotion
and Pure Land belief.

Given the proliferation of Lotus practice halls featuring Samantabhadra icons and the
bodhisattva’s association with repentance rituals in canonical sources, it is unsurprising
that such practices recur frequently in the narratives examined here:

ERBIEERGEMEIER . SNREATHMN L. (NST 7: 520)

(The monk Ninkyd) lived on the Falcon Mountain Pass, recited the Lotus Sutra,
day and night, and six times® practiced repentance.

FRVETE . SRR, (NST 7: 522)

(The monk Renbo) recited the Lotus Sutra and repented the offenses of the
six senses.

BATW . Frafii e =k, ML . (NST 7: 537)

(The monk Hoshii) practiced the wonderful law [Lotus Sutra], the Lotus samadhi
and the repentance ritual of the six senses.

The prominence of repentance in these narratives indicates that spiritual progress is
framed not simply as the accumulation of merit, but as the continual removal of karmic ob-
stacles. Within this framework, Samantabhadra functions as a ritual authority who enables
Lotus Sutra practice to remain effective despite human imperfection.

Karma already played a central role in earlier collections such as the Nihon ryoiki. Al-
though the Hokke genki often depicts the results of actions as less immediate, karmic con-
sequences nonetheless remain significant, frequently manifesting in subsequent lives. A
recurring motif in Samantabhadra-related tales concerns difficulties in memorizing the Lo-
tus Sutra. Two narratives focus on monks unable to recall specific passages, echoing the
earlier Nihon ryoiki (tale 18; SNKBZ 10: 70-73).

In the Hokke genki, the stories of Renson j# % (?-?; tale no. 58) of the Gangoji temple
JGHLSF in Nara, and Kakunen % (?-?; tale no. 78) develop this motif further. Renson
is unable to recall the Samantabhadra chapter of the Lotus Sutra, while Kakunen cannot
remember three lines of the text.’!
aid of Avalokitesvara Bodhisattva, in the Hokke genki both monks receive assistance from
Samantabhadra. Renson, for example, venerates the bodhisattva’s image for ninety days.

Whereas the protagonist in the Nihon ryoiki seeks the

In both cases, the resolution comes through dreams: Renson encounters a heavenly child
(Ch. tiantong, Jp. tendo KH3?) acting as Samantabhadra’s messenger, while Kakunen is
visited by an elderly monk. Both narratives attribute the monks’ difficulties to karmic
hindrances related to the Lotus Sutra, which must be overcome through repentance.

The prominence of repentance in these accounts reveals a model of religious life in
which salvation depends on the continual removal of karmic obstacles, a process in which
Samantabhadra serves as a central ritual authority. This examination of repentance, ritual
practice, and karmic correction demonstrates that Samantabhadra’s narrative role is deeply
embedded in the lived religious experience of Heian period Lotus practitioners. This un-
derstanding further illuminates the plural and practice-oriented nature of early Japanese
Buddhist belief.

5. Samantabhadra and Pure Lands

While repentance and Lotus Sutra devotion form the foundation of religious life in
these narratives, they do not preclude aspirations for rebirth in a pure land. On the con-
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trary, the resolution of karmic hindrances through repentance appears to create the con-
ditions under which Pure Land practice, particularly nenbutsu, becomes effective. This
relationship is especially visible in later biographies and expanded narrative versions.

The third most frequently mentioned practice is the invocation of Amitabha Buddha’s
name, commonly known as nenbutsu. Samantabhadra Bodhisattva is also present within
Pure Land thought: he appears among the audiences of the three Pure Land sutras and
is counted among the twenty-five bodhisattvas of Amitabha Buddha who descend to wel-
come the deceased to the Western Paradise, a scene depicted in images known as laiyingtu
(Ch.) or raigozu (Jp.) HKiB[].

There are numerous ways in which Pure Land belief and practice are referenced in
the tales. The most common include nenbutsu, the name of Amitabha Buddha, his buddha-
land Sukhavat], or the western direction. These elements appear far less frequently in the
Hokke genki than in the Konjaku. In the former, nenbutsu practice is explicitly mentioned in
twenty-four tales and is most prominent in the concluding part of the third fascicle, which
focuses on lay followers and female monastics. In the Konjaku, by contrast, references to
Amitabha and related practices appear in eighty-seven tales. There is some overlap be-
tween the two collections, amounting to nineteen corresponding narratives.

The term nenbutsu, literally meaning “reflection on the Buddha,” denotes a practice
through which the salvific compassion of the Buddha is invoked. In his Ojoyashii, Gen-
shin discusses nenbutsu practice in detail, distinguishing among different modes accord-
ing to the practitioner’s level of religious awareness and ability. While he places par-
ticular emphasis on contemplative nenbutsu (Ch. guannian nianfo, Jp. kannen nenbutsu
#l&A1L), which is rooted in the visualization and meditative (samadhi) practices of the
Tendai tradition, he also presents simpler alternatives —namely recitative or vocal nenbutsu
(Ch. koucheng nianfo, Jp. kosho or kusho nenbutsu I1¥5%1A)—for those unable to engage in
more complex practices (Andrews 1977, p. 258; Rhodes 2007, pp. 255-56). Ishibashi (2011)
argues that contemplative nenbutsu predominated during the Heian period, whereas vocal
nenbutsu became widespread from the Kamakura period (Ishibashi 2011, p. 22). Although
the Hokke genki generally does not distinguish explicitly between different modes of nen-
butsu, one example can be identified in tale no. 94, Shami Yakuen ¥» 753 %E (“The Novice
Yakuen”), where contemplative practice is specifically mentioned.

TIBRHETEBR . SAABUTIHHLAAIR (NST 7: 555)

From dawn to the hour of the snake [between 9 and 11 am], (the novice Yakuen)
tirelessly practiced the nenbutsu of visualization.

Nenbutsu practice is prominent in the lives of monks and lay followers associated with
notable Heian period Pure Land figures such as Genshin. It is a constant feature, for ex-
ample, in the biographies of the female monastic Gansho FHiE (953-1034), the younger
sister of monk Genshin who is sometimes (mistakenly?) identified as Gansai 74 (?-?),
the elder sister of the same monk. Gansai appears in the Hokke genki (no. 100, Bikuni
Gansai X - JEFEVE, “The Female Monastic Gansai”; NST 7: 556-557), as a devoted Lo-
tus practitioner and reciter of the nenbutsu to accumulate merit, and who is protected
by Samantabhadra:

AEVEHEAS . NBUEES. BA T, AFIE. () HE K (NST 7: 556)

She read the Lotus Sutra several tens of thousands of times, and accumulated the
merit of nenbutsu, the extent of which was beyond measure. (...) Samantabhadra
came and offered protection to her.

The same name appears in the Konjaku in tale 12/30 (Ama Gansai no tamoteru tokoro
no Hokekyo yaketamawazaru koto JEFEVG FIr #5515 AEZE A BE4AHE, “How the Lotus Sutra, Upheld
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by the Female Monastic Gansai, Did Not Perish in Fire”; SNKBZ 35: 234-236), as well as
in the Zoku honché 6joden e A1 421z (“Continuation of the Record of the Rebirth in the
Pure Land in Our Land”; 1101-1110, compiled by Oe no Masafusa KJL.[E )5 [1041-1111];
biography no. 40, Bikuni Gansai Lt It JEF§PY, “The Female Monastic Gansai”; NST 7: 579).
Although the biographical details differ considerably across these sources, the descriptions
of Lotus Sutra devotion and Pure Land practice are strikingly similar. Notably, however,
Samantabhadra disappears from the narrative in both the Konjaku and the rebirth account.
Moreover, in the Konjaku tale the appearance of the designation An’yoni %% JE, another
Buddhist name associated with Gansho, suggests that the use of the name Gansai in the
title is most likely erroneous.

The Hokke genki employs a range of expressions to denote nenbutsu practice. Most
commonly, it appears as Mida nenbutsu 93FE %14, but other formulations —such as nenbutsu
zanmai SALZE, rainen Mida AL5RFE>*, and shonen Mida (butsu) Fr&7RFE(1A)*° —are

also frequent. Representative examples include:
A AR . ALRVRE (NST 7: 528)

(The monk Senkit) longed for the birth in Pure Land, so he prayed and chanted
the name of Amitabha Buddha.

BEE . mokERL. — O ARHES (NST 7: 563)

(A female disciple of the Fujiwara clan) at the end of her life she was afflicted
with sickness, and when she left this world, she was still chanting the Lotus Sutra
and reciting the nenbutsu wholeheartedly.

Although Pure Land practice is not prominent in Samantabhadra-related tales within
the Hokke genki, it becomes more explicit in later narrative expansions. This is evident in
the case of the monk Senkii: while the Hokke genki does not mention his rebirth, the longer
Konjaku version does:

IR EFRGFCHBCENCEEZH T, SILZEI2FHREL. ()IEEDE
B. BRSET, Bumikai. Ol L T, SIAEEA. &L T, K
\Z U (SNKBZ 36: 391-392)

(The monk Senkii) constantly wished to be born in the pure land of Amitabha
Buddha, no matter whether he was awake or asleep, so he recited that buddha’s
name. (...) His zealous practice bore its fruits, as he passed away while reciting
the nenbutsu, and chanting the Lotus Sutra.

When ¢joden collections from the Heian and Kamakura periods are taken into account,
further modifications to earlier biographies become apparent. These often follow a similar
pattern: emphasis shifts from repentance or other practices toward nenbutsu. In some cases,
Samantabhadra disappears from the narrative altogether, while in others the core structure
remains intact. Kakunen’s biographies illustrate this phenomenon: whereas the Hokke
genki and Konjaku accounts remain largely consistent, the Shiii djoden (“Gleanings of Bi-
ographies of those Reborn in the Pure Land”; before 1139, compiled by Miyoshi Tameyasu
=& &y [1049-1139]; biography no. 13) omits Samantabhadra and repentance entirely,
focusing instead on Lotus practice and devotion to Amitabha:

FHATE. AEEK 8. BIEMIRFEALEE (NST 7: 594)

(The monk Kakunen) practiced every day, recited the Lotus Sutra once from mem-
ory, and held a service to Amitabha Buddha.

Beyond rebirth in Amitabha’s Western Pure Land, the tales also record rebirth in other
realms. Two heavens of the desire realm (Ch. liuyutian, Jp. rokuyokuten 75#(°K) appear in
the Hokke genki: Trayastrimsa (Ch. Daolitian, Jp. Toriten J#]°K) and Tusita.
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Trayastrimsa appears four times in the Hokke genki and six times in the Konjaku. Lo-
cated atop Mount Sumeru and ruled by Sakra (Indra), this heaven is frequently associ-
ated with female or non-human rebirths. Tale no. 124 (Ecchii no kuni Tateyama no nyonin
B E AL Ze N, “A Woman from Tateyama in Eccht Province”; Konjaku 14/7) recounts
the rescue of a woman from Tateyama hell (Jp. Tateyama jigoku Sr.1Li#i) and her rebirth
in this heaven:

LFEHDK. %A
7: 566)

hufll3

o MREHET). BIEAEL . KA. AEVIRIRE R (NST

The woman was wearing wonderful clothes, she joined palms and said: “By
the power of the Lotus Sutra and with the help of Avalokitesvara Bodhisattva,
I emerged from the Tateyama hell and was born in the palace of the Trayas-
trimsa heaven.”

There is a mountain in Toyama Prefecture & LI called Tateyama 37111, and a val-
ley called Jigokudani Hifi %+ (“Hell Valley”) which became the centre of a religion called
tateyama shinko SL1LI{F 1 (“Tateyama faith”). Tateyama is also connected to pure land faith:
according to tradition, the local kami, Tateyama Gongen . 1Li# i, was the emanation (Jp.
suijaku ) of Amitabha Buddha, the mountain was associated with his Western pure
land, and its valley with Buddhist hells.*

It is no coincidence that women are reborn in this heaven where Sakyamuni’s mother,
Maya, dwells. Similarly, women are reborn here in tales no. 127 (Suzaku oji no yakan
KA KEEET, “A Fox on Suzaku Road”; Konjaku 14/5) and no. 129 (Kii no kuni Muro gun
no ashiki onna 40 E 2B E 2, “A Wicked Woman from Muro District in Kii Province”;
Konjaku 14/3):

Lok, (L)FERE. (L) SRR, R R (NST 7: 567)

This woman came (to him in his) dream. (...) She said to the man: (...) I am now
dwelling in the Trayastrims$a heaven. My gratitude is immeasurable.

HEENE . —fh—2. () KEKFF. —OIAAL=KEMAT. KiGEE.
WA TN IE . . ETRIR. 59K (NST 7: 569)

That night the saint saw (another) dream. A monk and a woman (...) came to the
monk said: “Relying on your pure goodness, we are detached from the wrong
path and go toward the good destinies.” The woman was born in the Trayas-
triméa heaven, and the monk ascended to Tusita heaven.

We can see that here both heavens are showcased. The woman goes to the second,
while the monk is bound to the fourth heaven, Tusita. It is located between the heavens
Yama (Ch. Yemotien, Jp. Yamaten &% X) and Nirmanarati (Ch. Hualetian, Jp. Kerakuten
{b84K). Tusita heaven appears more frequently (fourteen times in the Hokke genki and
nineteen times in the Konjaku), and is associated with encounters with Maitreya, the future
Buddha. According to Lowe (2017), this heaven was the most common destination in the
Nara period, and it is still more prominent in these setsuwa collections than Amitabha’s
Western Paradise (Lowe 2017, p. 74). A representative example is Hokke genki tale no. 16:

FEH LB WP s BRILES, FRES. ROEEIRNG. Hil
S5 (NST 7: 537)

(The monk Ningy®0) at times, was regularly visited by a lion, becoming tame and
familiar; at other times a white elephant would come and remain day and night
on guard. (The monk) thus became aware that Manjusri and Samantabhadra
were protecting him. At the age of one hundred and twenty-seven, he entered
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nirvana. According to an elderly man, he would declare in a dream: “Upholding
the Lotus Sutra, I ascend into the sky. I now attain rebirth in the Inner Court of
Tusita, where I will encounter Maitreya.”

Another form and destination of rebirth appear in Hokke genki tale no. 128 (Konjaku
13/34), in which the monk Doko i 2\ (?-?) assists a dosojin (travellers’ guardian deity; pro-
nounced saenokami & ™ @ %> in the text) deity in abandoning its inferior kami # (Japanese
term of shinto deities or spirits) body and attaining rebirth in Potalaka (Ch. Butuoluo, Jp.
Fudaraku #fif£7%), the Pure Land of Avalokite$vara. The deity requests that the monk re-
cite the Lotus Sutra on its behalf for three days and three nights to attain an excellent, won-
drous, pure, and meritorious body. Following this practice, the deity is reborn in Potalaka.
This Pure Land is in the southern direction, and in Japan the practice of undertaking a sea
voyage to reach it (Jp. Fudaraku tokai #liFE7% % F) has been attested since the mid-Heian
period. The tale is set on the Kii Peninsula 405, which is regarded as the place of

origin of this tradition.’”

SN T AL, 5 LRI 5. () S5t g, BRI E
. FraBmlifeiEtt . ABlEERE. 5 (NST 7: 568)

I now wish to abandon this inferior body and obtain a body merits of a higher
level. (...) Now freed from this inferior body that experiences suffering, I attained
amost excellent and pure body of merit. That is to say, (I am now in the) Potalaka
realm. I am in the retinue of Avalokite$vara and I ascend to the bodhisattva stage.

This narrative not only demonstrates the diversity of pure lands but shows the devel-
opment of the kami and buddha relationship, attesting to the theory formed around the
eighth century that kami were looked upon as inferior beings who needed salvation from
the Buddhist dharma.

The story of the Fujiwara laywoman (tale no. 117; Nyodeshi Fujiwara shi % 5 &5 X,
“The Female Disciple of the Fujiwara Clan”) introduces yet another Pure Land, located
in the east: the land of Ratnatejo’bhyudgataraja Buddha (Ch. Baoweideshangwang, Jp.
Hoitokujod 718 I~ 1).® Samantabhadra himself declares that he came from this land
when he heard Sakyamuni preach the Lotus Sutra:

H 2R T B R b 2 M A SR B A (T no. 262, 9: 61a13-14)

World-Honoured One! While I was in the land of Ratnatejo’bhyudgataraja Bud-
dha, I heard you from afar, preaching the Lotus Sutra in this Saha world.>

The Fujiwara woman'’s rebirth in this land thus mirrors Samantabhadra’s own origin,
a detail unique among the examined tales.

N2 B &, HHE, MRLK. WaEEr., fewihE. WEs. &S
A e, Bl . SRS i R E B AR L.
Fragik s . Wi, R AmA L2 (NST 7: 563)

This night (the Fujiwara lay follower) died her younger sister saw a dream in
which she was wearing pure clothes and took the form of a heavenly maiden. As
always, the sister was preparing the usual food for her and urged her to eat, but
she replied: “I no longer eat the food of this world because they are tainted by
the afflictions and the defilements of evil karma. My food is now in the pure land
of Ratnatejo’bhyudgataraja Buddha. This food is the dharma-joy*’ and medita-
tive bliss*!.” Having spoken this, she pointed towards the eastern realm and

flew away.

The Hokke genki identifies her as the elder sister of the wife of Fujiwara no Takaie
IR 2 (979-1044), a government official serving at Dazaifu X5 JfF at the time. Dykstra
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notes that there is no other variant of this tale, which is accurate insofar as its narrative con-
tent does not correspond directly to any other account. Nevertheless, two additional refer-
ences to a Fujiwara laywoman disciple appear elsewhere: firstin the Gokurakuki and later in
the Konjaku. Although these tales share the same title (Nyodeshi Fujiwara-shi 2 55+ B J5 ),
their contents differ substantially. In the latter accounts, the woman is portrayed as engag-
ing exclusively in Pure Land practice through nenbutsu, while only her exceptional abilities
and rigorous commitment to Buddhist practice remain consistent across the sources.

The increasing prominence of nenbutsu does not replace earlier practices but is lay-
ered upon them, preserving Lotus Sutra devotion and repentance as integral components
of religious life. This concurrence confirms that early Pure Land belief functioned within
a plural practice environment rather than as an exclusive path. Finally, material culture
and literary descriptions from the late Heian and early Kamakura periods confirm the con-
tinued co-existence of Amitabha and Lotus devotion. The following representations may
therefore be read as visual confirmation of patterns already established in narrative and
ritual contexts, rather than as evidence of doctrinal transformation.

There are records indicating that Amitabha Buddha and Samantabhadra Bodhisattva
were enshrined next to each other, not just in adjacent Buddhist halls for repentance: from
the beginning of the Kamakura period, sources also attest to the joint veneration of this
buddha and bodhisattva through the placement of their painted images side by side. The
earliest such reference appears in the Hojoki 75 LAt (“An Account of the Ten Foot Square
Hut”, 1212), written by Kamo no Chomei 5& ¥ (1156?-1216). In his description of the
modest living conditions, he notes that on the northern wall of his hut he hung a painting
of Amitabha Buddha, beside which he placed an image of Samantabhadpra; in front of these
images, he also set a copy of the Lotus Sutra:

b & CETFEANLTCIRREOLEGEERZEL.. 2B 2 » &, ATk
st % B Y. (SNKBZ 44: 29)

To the north, beyond the sliding doors, a painting of Amitabha was placed; be-
side it an image of Samantabhadra was hung, and in front of them the Lotus Sutra
was placed.

A comparable spatial arrangement is described in the Heike monogatari “¥- % )it (“Tale
of the Taira Clan”; mid-thirteenth century, author unknown). In an episode set in 1186,
the retired Emperor Go-Shirakawa 1% [17f[i% & (1127-1192; r. 1155-1158) visits the former
empress Kenreimon’in Z4L["]fi¢ (Taira no Tokuko/Noriko “F{#¥, 1155-1213), the second
daughter of Taira no Kiyomori “Fi# 4% (1118-1181), who became a monk and was living
in a hut at Ohara X, North of Kyoto. Having taken monastic vows, she was living in
a hermitage at Ohara X Ji, north of Kyoto. The narrative describes an Amitabha triad is
enshrined within the hut; to its right is a painted image of Samantabhadra, and to its left a
painting of Shandao ¥ & (613-681), the influential Chinese patriarch of Pure Land thought,
placed alongside an image of the former emperor (Jp. sentei 5:77). In front of these images,
as in the earlier example, a copy of the Lotus Sutra is again displayed:

MEZECANS YRV THEF 4 XU MBS —RicEkilo =28E1k L
7. FEOMFCEAOOLKEZRIFoN 0, Lo EBEG. £ BEM
M OMEE & 20 N OME L& s/ 0. (SNKBZ
46: 514)

When he was led into the hermitage and the sliding doors were drawn open for
him to see, there appeared within the single room, a descending and welcom-
ing (raigo) triad. In the hands of the central figure were suspended threads of
five colours. To the left, an image of Samantabhadra, and to the right a set of
images of the monk Shandao and of the former emperor were placed. In addi-
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tion, eight hanging scrolls of sacred texts and nine booklets of wondrous writings
were displayed.

Kenreimon’in had been the consort of Emperor Takakura =& K2 (1161-1181; r.
1168-1180) and was the mother of Emperor Antoku %K 5 (r. 1180-1185). The visit
described in the narrative took place shortly after the defeat of the Taira clan at the Battle
of Dannoura $8 / j#f in 1185, during which the child-emperor Antoku perished —only five
years old at the time. Consequently, it remains unclear whether the portrait mentioned in
the account represents her deceased husband or son.

6. Conclusions

The examination of Heian period setsuwn literature demonstrates that early Japanese
Pure Land belief developed within a complex, pluralistic, and non-exclusive religious en-
vironment. The narratives found in the Nihon ryoiki, the Hokke genki, and the Konjaku mono-
gatarishii reveal a religious world in which rebirth aspirations, karmic causality, repentance
rituals, and scriptural devotion co-exist without rigid doctrinal boundaries. Rather than
privileging a single practice or destination, these tales depict multiple paths to salvation,
including rebirth in Amitabha’s Pure Land, ascent to various heavens, or the resolution
of karmic hindrances within one’s lifetime. In the light of Pure Land scholarship, this
narrative evidence complements studies that have focused on doctrinal and systematic
formulations of Heian Pure Land thought—most notably those centred on the Ojoyashii—
by demonstrating how rebirth aspirations were embedded in lived religious practice and
narrative representation rather than articulated as an exclusive soteriological system.

In this context, Samantabhadra Bodhisattva emerges as a key figure linking Lotus
Sutra devotion, repentance practice, and early Pure Land thought. His appearances are
closely tied to the concerns that dominate Heian period religious thought: the accumu-
lation of merit, the purification of the six senses, and the removal of karmic obstacles
that impede spiritual progress. Whether manifesting directly, appearing in dreams, or
acting through ritual efficacy, Samantabhadra functions as more than a purely eschatolog-
ical saviour, distinguishing him from Amitabha while still situating him firmly within the
soteriological imagination of the period. By foregrounding Samantabhadra’s corrective
and stabilizing role, this study offers a new interpretive lens for early Pure Land belief,
one that shifts attention from rebirth destinations alone to the ritual and karmic conditions
under which salvific aspirations were understood to become effective. Moreover, by exam-
ining rare narrative attestations of salvific destinations beyond the Pure Lands of Amitabha
and Maitreya—such as the Eastern realm associated with Samantabhadra—the paper high-
lights a broader range of soteriological aspirations embedded in Heian religious practice.

The analysis of the Hokke genki and the Konjaku further shows that religious biogra-
phies were not static records but adaptable narratives that evolved alongside changing
devotional emphases. As nenbutsu practice gained prominence over the centuries, some
biographies were expanded or reconfigured to highlight Pure Land aspirations more ex-
plicitly, while others retained their original focus on Lotus practice and repentance. These
transformations do not suggest a linear progression toward exclusivist Pure Land belief,
but rather a gradual rebalancing of practices within an already diverse religious field.

The textual and —as a supplement— visual materials examined in this paper demon-
strate that Heian period Pure Land belief, as reflected in setsuwa literature, was neither
uniform nor exclusive. Instead, it was interwoven with Lotus Sutra faith, repentance ritu-
als, and a broader cosmology of karmic recompense and divine intervention. Samantab-
hadra’s recurring presence in these narratives highlights the extent to which early Pure
Land thought was embedded in other ritual practices and literary tradition. Recognizing
this plural configuration, the paper not only repositions Samantabhadra within the study
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Notes

1

of Japanese Buddhism but also highlights the limits of sectarian categories for understand-

ing the religious landscape of pre-Kamakura Japan.
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Ch. Chinese
Dengyo daishi zenshii {z; 2K Hli 424 [Collected Works of Dengyd Daishi/Saichd]. Edited
DDZ by the Hieizan Senshiiin Fuzoku Eizan Gakuin FCAL L SR B AL 2 Bi. 5 volumes.
Sakamoto (Shiga): Hieizan Tosho Kankdjo FL&L LI XI5 FIAT BT, 1926-1927.
Dai nihon bukkyd zensho X H 41A%4x & [Comprehensive Collection of Japanese Buddhist
DNBZ  Texts]. Edited by the Suzuki Gakujutsu Zaidan K 2%#if/[#. 100 volumes. Tokyo:
Kodansha ik 4, 1970-1973.
Dai nihon shiryo K H A 5%} [Great Collection of Japanese Historical Records]. Edited by
DNS the Tokyo Daigaku Shiryo Hensanjo H 50K~ SUkH £ . 428 volumes. Tokyo: Tokyo
Daigaku Shiryd Hensanjo # 50 K% SR £ T, since 1901 (under publication).
Gunsho ruijii #EZEHIHE [Collection of Japanese Classics]. Edited by Hanawa, Hoki’ichi
GR R & — (1746-1821). 29 volumes. Tokyo: Gunsho Ruiji Kanseikai #f &5 8H1¢5¢ 22,
1959-1960.
Ip. Japanese
Nihon bungaku taikei H A% K % [Compendium of Japanese Literature]. Edited by the
NBT Kokumin Tosho Kabushiki Gaisha [F R &k 234k, 25 volumes. Tokyo: Kokumin
Tosho Kabushiki Gaisha [ [X[X]#F#k &4, 1925-1928.
Nihon shiso taikei H A2 48K & [Compendium of Japanese Philosophy]. Edited by Ienaga,
NST Saburd 7k =B, Ishimoda, Tadashi f7 £ 1F, Inoue, Mitsusada - )¢ 5, et al. 67
volumes. Tokyo: Iwanami Shoten ERENE, 1970-1982.
- Rikkokushi 75 52 [The Six National Chronicles]. Edited by Saeki, Ariyoshi #14H #.
12 volumes. Tokyo: Asahi Shinbunsha ¥ H #i[##L, 1940-1941.
Sk. Sanskrit
Shinpen nihon koten bungaku zenshii 3§ H 4% 15 #4307 424 [New Edition of the Complete
. Collection of Japanese Classical Literature]. Edited by Mabuchi, Kazuo Fi#FI%,
Kunisaki, Fumimaro [E ¥ (&, Inagaki, Taiichi ffi{E4g. 88 volumes. Tokié: Shogakukan
/NEEE, 1994-2002.
Sk. Sanskrit
Taisho shinshii daizokyo K IEHTEKAS [Buddhist Canon Compiled under the Taisho Era
T (1912-1926)]. Edited by Takakusu Junjird =il B, and Watanabe Kaigyoku J# 18 /5.

100 vols. Tokyo: Taisho Issaikyo Kankokai X I1E— V& TI47 8, 1924-1932.

Throughout the text, names of persons and deities, and titles of texts are written in the language that they were native to. One

exception is the Lotus Sutra, which is mentioned in the largest quantity; therefore we use its abbreviated English title. Names

and titles of the Chinese translations of Buddhist scriptures and other Chinese writings are written with Traditional Chinese

characters. Names and titles of Japanese origins are given with Japanese kanji as used today in Japanese academic writing.
2 It is commonly referred to as the Land of Ultimate Bliss (Skt. Sukhavati, Ch. Jile, Jp. Gokuraku %), Other names include Land
of Peace and Sustenance (Ch. Anyanghuo, Jp. Anyokoku % #H), or Land of Peace and Delight (Ch. Anleguo, Jp. Anrakukoku

A ).
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There are two complete Chinese translations of the sutra; the most referred to is Kumarajiva’s version (T no. 262, 9). T use this text

when citing this scripture. The other translation is Dharmaraksa’s (?-1058) Zhengfahua jing 1E1:#4% (“Lotus Sutra of the True

Dharma”; T no. 263, 9) from c. 286. There is also the supplemented translation of JAanagupta (523-605?) and Dharmagupta

(?-619) from 602, the Tianpin miaofa lianhua jing %ML (“Supplemented Sutra of the Lotus Flower of the Wonderful

Law”; T no. 264, 9).

For more about this mural, see (Wong 2008, pp. 145-47).

For more about these bronze statues, see (Nara National Museum 2015).

For more about these bronze statues, see (Nara National Museum 1998, p. 212; 2015, pp. 251-52; Kaneko 2000).

With the Seikai mandala J&# 2 %54 (996, Choshoji temple #5757, Nara), these three are the mandalas depicting the pure land

of Amitabha Buddha (jodo san mandara ¥ 1= = 2 25 4). They are also referred to as (jodo) hensozu (¥ 1-)ZE M [, or images of pure

lands and hells.

For more about the Taima mandala and its belief, see (Suda 2012).

Wauliangshou jing #2248 (“The Sutra on the Buddha of Infinite Life” or Larger Sukhdvativyitha Sutra; third century, translated

by Samghavarman [third century]), Guan Wuliangshou Fo jing Bi & Z 4% (“The Sutra on the Visualization of the Buddha of

Infinite Life”; 424, translated by Kalayasas [fifth century]), and Emituo jing FIHFELR, (“Sutra on Amitayus Buddha” or Shorter

Sukhavativyitha Sutra; fourth-fifth centuries, translated by Kumarajiva [344—413]).

One of the twelve Indian literary genres (Skt. dvidasa~ga). Other genres include the sutras or the jataka stories.

Three fascicles. T no. 1963, 47: 83b02-104a15. Biographies of monks and lay followers. For more about Chinese pure land

teachings and their dissemination, see (Jones 2019).

A Japanese person of letters (Jp. bunjin 3L\). In 986 he became a Buddhist monk at Enryakuji % /& < on Mt. Hiei HL&ULL (Tendai).

DNBZ 38: 263-329. For more about this, see (Rhodes 2007, 2017).

For more about these, see for example (Kiribayashi 2021).

In tale no. 30, fascicle 3 his presence might be suggested as one of the flanking bodhisattvas of Sakyamuni Buddha (Ch. Shi-

jia Rulai, Jp. Shaka Nyorai FUlfsk): [ JMSLARML: ], “Sakyamuni (one) jo and six (shaku) [app. 4.8 meters] (in size)

and assistants” (SNKBZ 10: 331). In addition, in tale no. 30, fascicle 1, in which a pure land to the north is mentioned:
(A &AL ToE¥ T, “who let go of the beings, (who are usually caught and killed), those will be born in the Northern

immeasurable pure land” (SNKBZ 10: 101). Note 17 on page 99 explains that this is Samantabhadra Bodhisattva’s pure land,

although in the Guan Puxian Pusa xingfa jing ¥ B ¥ 1477548 (“Sutra of Contemplation of the Dharma Practice of Universal

Sage [Samantabhadra] Bodhisattva”; translated by Dharmamitra between 424-442; hereafter Samantabhadra Contemplation Sutra)

states that the bodhisattva comes from the Eastern pure land ( [ & ¥ 5# 754 5 71 1= |, “Samantabhadra Bodhisattva was

born in the Eastern pure land”, T no. 277, 9: 389¢15). The origin of this note is unclear.

The earliest recorded reading of the Lotus Sutra dates to the reign of Empress Suiko # i K & (554628, reigned 593-628), specif-

ically to the fourteenth year of her reign (606). On this occasion, Prince Shotoku K+ (574-622), serving as the empress’s

regent, lectured on the sutra at the Okamoto Imperial Palace. According to the Nihon shoki, “the empress expressed great delight

and subsequently ordered that one hundred cho of rice fields in Harima Province be granted to the prince and incorporated into

his Ikaruga Temple” ( [ 2%, RRTIFFHERLRMAT . REKEZ. HBEBUKHEN . #T2RTF. HUHTHESE. |,

Nihon shoki 22, SNKBZ 3: 554). Ikaruga Temple B 5=F, founded by the empress and Prince Shotoku in 607, was destroyed by

fire in 670 and later rebuilt near its original location. In the Nihon shoki, the temple is already referred to as Horydji at the time

of its destruction (Nihon shoki 27, SNKBZ 4: 286).

Shoku nihongi 14, RS 3: 298-299.

In the Konjaku, his name appears as Joon; however, the content of the narratives strongly indicates that the individual in question

is indeed Shin’on.

Female monastics are designated as bikuni tLIT.J8 (Skt. bhiksuni) or are identified by the addition of the character ni (or ama) J&

to their Buddhist names. In the case of Gansai, her name is sometimes recorded as Gansaini FfItiJg, though this usage is not

consistent. This inconsistency is potentially problematic, as a monk bearing the same name and written with identical Chinese

characters was active during roughly the same period.

For more about the hijiri, see for example (Shinno and Swanson 1993; Gorai [1975] 2011).

In this short early Mahayana sutra Samantabhadra discerns the mode of repentance to Manjusri Bodhisattva (Ch. Wenshu Pusa,

Jp- Monju Bosatsu 7k 3%#). There are seven groups of sins that are a mix from the seven branches (Ch. gizhi, Jp. shichishi £32)

and the ten unwholesome activities (Ch. shie, Jp. jiiaku ). For more about this sutra, see (Kiss 2024, ‘Samantabhadra szutrak

forditasa és hatdsa Japanban’, pp. 91-115; Nakamikado 1999, 2024; Shih 2013).

For more about this sutra, see Hamar (2024), ‘Samantabhadra kultusza Kinaban’, pp. 29-81.

These four are included and explained in Zhiyi’s Mohe zhiguan. For more about this, see (Stevenson 1986).

See, for example, the Eizan daishiden ®UL Kz, [3M-=FtH Lfi=. &Y ZiEE=BRE 7 —. | “In the first third of the

seventh month, third year of Konin era (812), a Lotus Samadhi Hall was erected.” DDZ 5: 27.
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25 [RAVEHE =R, ORVEIR . HROATSGERIASE, | A Lotus Samadhi Hall was erected, the great Dharma conch was sounded,
and the Lotus Sutra was chanted without interruption, both day and night.” NST 7: 515.

%6 Nitto guho junrei koki 2, DNBZ 72: 110.

7 Eigaku yoki 1, GR 24: 525.

28 Proffitt (2020) suggests that the jogyo zanmai might have been taught earlier by Saichd as well. For more about this, see (Proffitt
2020, p. 144). Tendai sources also attest to this (Eigaku yoki 1, GR 24: 525.).

29 Eigaku yoki 1, GR 24: 525.

30" Originating in India, the six times of the day when practice (worship) is done. The six times are (jinjo jZ#] [6 am], nicchii H
[noon], nichimotsu H#& [dusk], shoya FIH [6 to 10 pm)], chiiya & [midnight], and goya % [appr. 4 am]).

31 Eubanks examines in detail the tales that discuss faulty memory, see (Eubanks 2009, pp. 218-219). Additional examples of this
motif appear elsewhere in the Hokke genki. In one tale (no. 31), the Daigoji monk Ezo ¥ (?-?) is unable to remember two
characters of the Lotus Sutra, while in another (no. 77) the monk Gyohan 17# (?-?) fails to memorize an entire chapter. Gyohan
is said to have been a horse in a previous life, serving a monk who recited the Lotus Sutra; the chapter he cannot now recall is
precisely the one he did not hear in that former existence. Gyohan'’s case thus closely parallels that of the Renson’s.

%2 Skt. suragarbha, celestial guardians of the dharma, who manifest as youthful messengers representing the buddhas
and bodhisattvas.

3 The samadhi (or meditative concentration) of chanting the name of Amitabha with which practitioners can obtain the merits of

the buddha, just as with the nenbutsu.

Rainen L& means “worshipping and keeping in mind the buddha”).

% Shonen Fx#4 means “chanting a buddha’s or bodhisattva’s name and keeping them in mind”, or can be a compound word from
shomyo # 4 (“chanting a buddha’s or bodhisattva’s name”) and nenbutsu.

% Tateyama hell would become widely known in later times, especially after its depiction (Tateyama mandala) appears, depicting
blood pools as a special hell for women, based on the Chinese apocryphal scripture, the Xiepen jing L7548 (“Blood Pool Sutra”)
which is disseminated from the fifteenth century. For more about the Tateyama hell, see (Fukue 2005).

37 For more about the Fudaraku tokai, see (Moerman 2005; Oshika 2013, 2015).

38 Theland is only mentioned in two sutras: two Chinese translations of the Lotus Sutra, first in Kumarajiva’s (T no. 262, 9: 61a13—

14), then in Jianagupta’s and Dharmagupta’s (T no. 264, 9: 194c4), and in the Guanfo sanmei hai jing #i/ =BRIFAE (“Sutra on the

Ocean-Like Samadhi of the Visualization of the Buddha”; translated by Buddhabadhra [358-429], T no. 643, 15: 688b24).

For more about this, see (Lopez and Stone 2019, pp. 258-62).

40" Dharma-joy means to enjoy the dharma so much like someone enjoys food that nourishes the body.
41

34

39

The nourishment from the joy of mystical trance or meditation.
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