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Abstract: The medieval Japanese Buddhist teacher Nichiren ( 1222-1282), 
known for his message of exclusive devotion to the Lotus Sutra, devised a 
calligraphic mandala as an object of veneration ( honzon) for his followers. 
Down its center is inscribed the title of the Lotus Sutra in the mantric 
formula Namu Myoho-renge-kyo, flanked by the names of the two buddhas 
Sakyamuni and Taho (Skt. Prabhutaratna) as attendants and surrounded 
by the names of representatives of the Lotus Siitra assembly on Eagle Peak. 
Composed entirely of Chinese characters, along with two Siddharp. glyphs, 
Nichiren's 'great ma.QQala' (daimandara) or gohonzon embodies the dual 
aspects of image and text. As image, it represents an enlightened cosmos, 
the realm of the primordially awakened buddha of the Lotus Siitra. At the 
same time, its use of characters, rather than anthropomorphic or symbolic 
images, preserves and underscores its continuity with the Lotus text. This 
chapter offers an introduction to Nichiren's daimandara. It first discusses 
the content and formal aspects of his ma.QQala and its doctrinal foundations. 
It also locates the dat'mandara within broader medieval discourses about 
the Lotus assembly as a timeless, ever-present reality as well as Nichiren's 

* This essay expands on material from presentations made at multiple confer­

ences organized by Koichi Shinohara and Phyllis Granoff. I offer this version here 
in tribute. 
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own thinking about the liberative power of the UJtus Siitra's words. It 
then considers how Nichiren's daimandara has functioned within his 
community of followers, both during his lifetime and after his death, and 
suggests its ongoing role as an identity marker for the Nichiren tradition. 

Keywords: daimandara, Eagle Peak, Fuji school, gohonzon, Lotus Siitra, 
ma.QQala, Nkhiren, object of veneration, original enlightenment 

~e medieval Japanese Buddhist teacher Nichiren BK ( 1222-
.l 1282) taught exclusive devotion to the Lotus Sutra (Ch. Miaofa 

lianhua Jing, Jp. Myoho-renge-kyo t)i!Klilttl), a scripture revered 
across sectarian boundaries for its promise that all shall attain bud­
dhahood. Nichiren had trained in the Tendai school ~€r*, which 
holds the Lotus Sutra to be complete and true, and all other teach­
ings, provisional; now in the degenerate Final Dharma age (mappo * 
i!), Nichiren asserted, the Lotus Sutra represents the sole vehicle of 
liberation. Nichiren promoted the practice of chanting the daimoku 
JI§ or title of the Lotus Sutra in the mantric formula Namu Myoho­
renge-kyo mflt)i!KliU¥., said to contain the entirety of the sutra 
within itself. And, as an object of worship or veneration Op. honzon 
*#), the focus of daimoku practice, he also devised for his followers 
a calligraphic maJ).ga}a depicting the assembly of the Lotus Sutra in 
the open space above Eagle Peak (Skt. Grdhrakuµ-parvata), where 
the two buddhas, Sakaymuni and Taho ~- (Abundant Jewels, Skt. 
Prabhutaratna), sat side by side in the jeweled srupa, just as described 
in the Lotus Sutra text. This maJ).<;iala, known as the 'great mai:i<;lala' 
Op. daimandara *.§l~II) or 'revered object of worship' (gohonzon 
ffil*tl), is written entirely in logographs: Chinese characters, along 
with two Siddhaqi glyphs (Figure 1). The daimandara was unique 
to Nichiren's followers and helped to unify their community and 
define it vis-a-vis the larger religious establishment. At the same time, 
Nichiren's daimandara participated in broader iconographic con­
ventions of the day and holds especial relevance for understanding 
how medieval Japanese Buddhists conceived the relation between 
sacred images and sacred texts. 
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FIG.1 Nichiren's calligraphic mai:iQ.ala depicting the assembly of the Lotus 

Sutra. This particular example, inscribed by Nichiren in 1280, is said to have 

been enshrined at his bedside during his last hours. It has been designated the 

official object of worship (shutei honzon) of the Nichiren sect (Nichirenshii). 

Courtesy ofHikigayatsu Myohonji, Kamakura, and Futaba publishers. 

JOINING THE EAGLE PEAK ASSEMBLY 449 

This chapter is intended as an introduction to Nichiren's 
daimandara, which to date has drawn little scholarly attention outside 
the Nichiren sect. 1 Part I introduces the content and formal aspects 
ofNichiren's m~c;lala and its doctrinal foundations. It also attempts 
to locate the daimandara within broader medieval discourses about 
the Lotus Sutra, with particular attention to its significance as an 
object of worship embodying both image and text. Part II examines 
how Nichiren's daimandara functioned within his community of 
followers, both during his lifetime and after his death, and suggests 
its role as an identity marker for the Nichiren tradition. This essay is 
by no means an exhaustive treatment; rather, I hope it will serve to 
encourage further research. 

PART I: NICHIREN'S DAIMANDARA AS IMAGE AND TEXT 

The most obvious characteristic of Nichiren's daimandara is that 
it is written entirely in characters. Pragmatic reasons, such as ease 
of production, may have played a role in his decision to produce a 
calligraphic honzon. But that choice was also rooted in Nichiren's 
understanding of the unique characteristics of the written words 
of the Lotus Sutra, his doctrinal grounding in both Tendai thought 
and esoteric ritual practice, as well as broader trends in the visual and 
scriptural religious culture of early medieval Japan. This first part 
of the present chapter addresses the question of why, in devising an 
object of worship, Nichiren used the image of the Lotus assembly 
in open space and why he depicted it using written characters. It 
discusses the content of the daimandara, its doctrinal foundations, 
and the significance of the Lotus assembly that it depicts, especially 
in light of interpretive trends of the time. I also argue that Nichiren's 
own thinking about scriptural language and its perceived power 
to consecrate buddha images may be related to his inscription of a 
calligraphic m~c,iala. 

1 The exception is Dolce's groundbreaking 'Esoteric Patterns', especially 

103-214. 
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Content and Doctrine 

What is Written on the Great MaQ.gala? 

More than one hundred and twenty mai:igalas survive in Nichiren's 
hand, inscribed over roughly a decade between 1271 and 1282. 2 

Additional records suggest that he may have produced somewhere 
around two hundred. 3 Their. size, composition, accompanying 

2 
The 19S2 Gohonzon shu, compiled by Kataoka Zuiki Mlfillll.lftW (1887-1966) 

and completed and edited by Yamanaka Kihachi tlt"PA/\ (1902-199S), contained 

photographic reproductions of 123 mat_1~as, described in Yamanaka's accompa­

nying catalogue, Gohonzon shti mokuroku (hereafter Mokuroku; see Bibliography 

3: Secondary Sources, Yamanaka). A revised edition of the photographic collection 

together with the catalogue was published in 1992 as vol. 1 ofYamanaka's Nichiren 

Shonin shinseki no sekai (hereafter Shinseki), which included four additional 

mat_1~as in Nichiren's hand that had subsequently been discovered. A revised 

catalogue compiled by Kimura Chiiichi *tt,~- appears in the 2021 Mandara 

honzon (hereafter MH; see Secondary Sources, Nakao and Terao), 100-06, and 

lists 12S mat_1~as. (MH also includes exquisite colour photos of more than fifty 
ofNichiren's holographic mat_1~as along with explanatory notes and background 

essays; it does not, however, use Yamanaka's Mokuroku catalogue numbers.) The 

MH catalogue is informed by an extensive project of restoring many ofNichiren's 

holographic mat_1~ (see note 139 below). By my rough count, it eliminates 

eleven mat_1~as found in Shinseki but adds another nine not contained there. Sev­

eral of those eliminated were already listed in Mokuroku as 'present whereabouts 

unknown'; Nakao explains that some of them included in Yamanaka's original cat­

alogue were lost in the Pacific War or through natural disasters, although their col­

lotypes have been preserved (Nakao, 'Nichiren no "gohonzon"', S3). In referring to 

individual mat_1~as in this article, I give the catalogue numbers from Yamanaka's 

Mokuroku (also used in Shinseki) and the relevant page numbers in Shinseki both 

for the photographic plates and, in parentheses, the explanatory notes; where rele­

vant, I provide page references to MH as well. Missing from these collections are 

those of Nichiren's holographic ma.Q~as held by Nichiren Buddhist temples in 

the lineage of Fuji Taisekiji 1f ±j;;:.fi~, which does not permit the ma.Q~ to be 

photographed (Mochizuki, Nichiren kyogaku, 170). 
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inscriptions, and other formal features vary somewhat over time 
and according to the circumstances of individual recipients. Various 
attempts have been made to categorize Nichiren's holographic 
mai:igalas according to differences in their compositional elements.4 

However, the simplest division, and the most useful for purposes 
of this discussion, is between those that Nichiren composed in the 
'formal style' (koshiki .a~), which include most or all of the elements, 
and those written in the 'abbreviated style' (ryakushiki II~), which 
have only a few elements. The following general description is based 
on a mai:igala Nichiren inscribed in 1280 for his disciple Daikoku Ajari 
Nichiro :kll!IPJliJ~ BM (1245-1320) to be enshrined in Nichiro's 
Hokkedo ~-~ or chapel in Kamakura. This mai:igala is said to have 
been hung beside Nichiren on his deathbed and is therefore known 
as the 'object of veneration for the time of passing' (rinmetsu doji no 
honzon l&Mll~O)*:c#).5 In 1965, Nichirenshu, the largest of the 

Versions ofYamanaka's collection have been posted online. See Nichiren Shonin 

daimandara ichiran BJH!lAj;;~~■-ti, which includes 123 mat_1~as, pub­

lished by the Juhokai •-~, a Nichirenshii affiliate organization for the promo­

tion of Nichiren's teaching (see Juhokai, 'Nichiren Shonin daimandara ichiran'). 

A version in English aimed at practitioners, the 'Nichiren Shonin Gohonzon Shu', 

appears at the Buddha-Dharma Archives (Buddha-Dharma Archives, 'Nichiren 

Shonin Gohonzon Shu'). Also in English, see Finocchiaro and the Nichiren Man­
dala Study Workshop, 'Nichiren Mandala Study Workshop Bookstore'. 

3 Takagi, 'Nikko to sono montei', 33-34. This estimate factors in holo­

graphic mat_1<,falas ofNichiren mentioned in the Fuji lineage documents Honzon 

bun'yo cha *45)-~ffl (Nichirenshu shugaku zensho [hereafter NSZ; see Second­

ary Sources, Rissho Daigaku] 2: 112-18), discussed below, and Mandara wakz"­

gaki to Jl~IIIJQ•~, a record of inscriptions on m~<,falas held by Taiseki and 

its branch temples as well as other Fuji-school temples (Fuji shtigaku yoshu [here­

after FSY; see Secondary Sources, Hori] 8: 177-226). Yamaguchi, using these 

sources, counts 216 mat_1<,falas of record, still or formerly extant, inscribed by 

Nichiren (Nichiren Shoshu shi, 161). 
4 Shinseki, 6-31; see also Dolce, 'Esoteric Patterns', 104-0S. 
5 Mokuroku 81, Shinseki, 2S6-S7 (383-84); MH, 82-83; see also Nichiren­

shu jiten (hereafter JI{/; see Secondary Sources, Rissho Daigaku), s.v. 'rinmetsu 



452 STONE 

traditional temple denominations ofNichiren Buddhism, designated 
it as its shutei mandara *~~~- or 'official' version of the great 
mar;i<;iala. 6 Member families or individuals are encouraged to enshrine 
replicas in their home altar.7 

On Nichiren's daimandara, the daimoku or title of the Lotus 
Sutra, Namu Myoho-renge-kyo, is inscribed vertically down the 
center, occupying the place of the central deity. Nichiren held that the 
daimoku encompasses not only the entirety of the Lotus Sutra itself 
but also the whole of Buddhism; it is 'the heart of the eighty thousand 
sacred teachings and the eye of all buddhas' /UiUi~O)JJf,c,--Wffl 
fflJO)IJR El. 8 The daimoku is both object of veneration and mantric 

doji no honzon', 425a, and Nakao, 'Myohonji zo no "rinmetsu doji honzon"'. For 

Nichiren's conferral of this mal}.c;lala on Nichiro, see Nakao, 'Nichiren no "gohon­

zon"', 56, 61. The first extant reference to this mal}.c;lala being hung by Nichiren's 

deathbed appears sixty-one years later, in a letter from Iyo Ajari Nichidai fft~lliilll 
~ B ~ ( 1297-1394) to Nichigo BI!, a fellow disciple in the Fuji lineage (Saisho 

Ajan· gohenji $ffllliillll~ffil}i$, NSZ 2: 235). Some later accounts say that 

Nichiren's disciples were about to set up by his deathbed a small standing image 

of Sakyamuni Buddha that he had possessed for many years but then moved it 

to the side and hung the dat'mandara at Nichiren's request (see for example the 

1478 Ganso kedoki nffl.-fl:9tf of Gyogakuin Nitcho fi~~Bfi [1422-1500], in 

Nichirenshu 2.ensho Shuppankai, Nichiren Shont'n denkishu, 58). 
6 'Nichirenshu' is often used to designate both the specific sect of Nichiren 

Buddhism having its head temple at Mount Minobu in Yamanashi prefecture, 

and the Nichiren tradition as a whole. For clarity, this article uses it only in the 

former sense. 
7 Nichirenshu, 'Butsuji ni tsuite' fl$~:-?1,v·c, Q & A 4 and 5. Copies of 

the shutet' mandara are not sold but are conferred through one's temple of affili­
ation, and receiving one entails a faith commitment. In Japan it is possible to buy 

Nichirenshu mal}.9alas through stores selling Buddhist altars and accoutrements; 

in such cases, one would properly have the mal}.<;iala consecrated by the one's 

family temple (see also note 101 below). I thank Rev. Michael Ryuei McCormick 

for clarifying this for me. 
8 Hokke daimoku sho ~-■Ba;, Showa tet'hon Nicht'ren Shonin ibun (here­

after Tet'hon; see Secondary Sources, Rissho Daigaku) 1: 392. 
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invocation, and we will return in the next section to its significance 
at the daimandara's center. Flanking the daimoku are the names of 
the two buddhas Sakyamuni and Taho, just as they sat together in 
the jeweled stiipa at the Lotus assembly.~ Surrounding the daimoku 
and arranged in hierarchical registers are the names of other figures 
who were present at that assembly. Collectively they represent the 
ten dharma realms (jikkai + ~ ), or categoncs of living beings from 
hell dwellers to buddhas, a key principle in both Tendai doctrine and 
Nichiren's teaching (and also discussed below). The brushstrokes of 
the central daimoku inscription extend outward into the surrounding 
characters. Called komyoten :}'tP)jt-(, they are said to represent golden 
light rays illuminating all beings of the ten realms.10 As Nichiren 
explains in a letter to a follower, a woman known as Nichinyo gozen 
B~ffiltt: 

The 'Jeweled Stiipa' chapter [ of th_e Lotus Sutra] states: ~ in that 
great assembly were lifted and present in open space'. All the 
buddhas, bodhisattvas, and great saints, and in general all the beings 
of the two worlds [ of desire and form] and the eight kinds of [ non­
human] beings who assembled in the introductory chapter, dwell in 
this gohonzon, without a single exception. Illuminated by the five 
characters of the Wonderful Dharma [myo ho ren ge kyo], they 
assume their originally inherent enlightened attributes. Wtfi§lr=-~? 
ti$,.!mlV*•~-:f£!d~=~~o Jlt~OJfflh~iII·*~~' llt--C~ 
i§lr?IJ~OJ=~1\ffiOJIUft~, -Attn 'f'o JftffQJ:~:gJOJi:f:r~:{±L, 

II.ti!> .'f:A-I'♦ 3 

Mt", ~i!1i*OJJ'tPJH:--c~~n--C*flOJtJ~t t.t.~o 11 

9 This scene is described in Chapter 11 ('Apparition of the Jeweled Stu.pa', J p. 

Ken hoto-bon ■•11.ii),Miaofa lianhajing~~Jllil&t, Tno. 262, 9: 4.32b16-

34b22). See also Hurvitz, Lotus Blossom, 167-76. 
10 On the komyoten, seeMH, 156. 
11 Nichinyo gozen gohenji 8 :g:fl)JpJffiJ}ilJJ, Tet'hon 2: 1375. The sfitra quo­

tation is at Miao.fa lianha Jing, T no. 262, 9: 4.33c12. Among scholars within 

Nichiren Buddhism, Nichiren's authorship of this writing has been questioned. 

The prevailing scholarly trend is to rely only on those ofNichiren's writings that 

survive in his own hand or as copies made by immediate disciples and to mar-
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In the top register, the two buddhas, Sakyamuni and Taho, are 
themselves flanked by four bodhisattvas: Jogyo 1:ff (Superior 
Conduct, Skt. Visi~µcaritra), Muhengyo fflOllff (Boundless Conduct, 
Anantacaritra), Jyogyo lftff (Pure Conduct, Visuddhacaritra), and 
Anryugyo tf :ft.ff (Firm Conduct, Supratighitacaritra), the four 
leaders of a vast throng of bodhisattvas who emerge from beneath 
the earth in chapter fifteen of the Lotus Sutra.12 These bodhisattvas 
are associated with the 'origin teaching' Up. honmon :2fi:r,), or latter 
fourteen chapters of the Lotus Sutra, in which Sakyamuni reveals 
himself to be the primordial or eternal buddha (kuonbutsu ~!\ 
~).

13 They are Sakyamuni's original disciples (honge bosatsu :.$:fl::ff 

ginalize or treat as secondary those works existing solely in the form of transcrip­

tions by later disciples. This stance is often allied to suspicion of any writing in 

the Nichiren collection employing vocabulary or concepts drawn from esoteric 

Buddhism or medieval Tendai original enlightenment thought (hongaku shiso Jf';: 

'.W:mffl). However, relying solely on Nichiren's holographic writings is not the 

hermeneutically safe option it appears to be. Due to vicissitudes in the long pro­

cess of collection and transmission, a number of writings attributed to him sur­

vive only as later transcriptions. Many among them are likely to be genuine; it is 

not always possible to draw a definitive line between authentic and apocryphal 

texts (Sueki, 'Nichiren's Problematic Works'). Moreover, it is no longer tenable, 

in light of recent scholarship, to deny that Nichiren drew upon esoteric and medieval 

Tendai traditions to support his teaching (e.g., Dolce, 'Esoteric Patterns'; Stone, 

Original Enlightenment; Hanano, Tendai hongaku shisii to Nichiren kyogaku ). 

For specific points of disagreement concerning the Nichinyo gozen gohenji, see 

Hanano's polemical but detailed 'Nichiren no honzon ron'. Whatever its status, 

Nichinyo gozen gohenji has been and continues to be highly valued by Nichiren 

Buddhist practitioners for its explanation of the daz'mandara and its relation to 

personal faith. 
12 Miaofa lianha Jing, T no. 262, 9: S.39cl8-42a28; Hurvitz, Lotus Blossom, 

206-16. 
13 Different English expressions have been used to refer to Sakyamuni of the 

origin teaching: the primordial buddha ( underscoring the inconceivable length 

of time that he has been enlightened); the eternal buddha (emphasizing that he 

transcends ti.me); the constantly abiding buddha (stressing his ongoing presence 
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VI), taught by him since the time of his original awakening in the 
inconceivably remote past. In chapter twenty-one ('Transcendent 
Powers', jt"nrt1ei-hon ~jJ~), Sakyamuni entrusts them with 
disseminating the Lotus Sutra in an evil age after his nirvaQ.a. Nichiren 
understood the content of that entrustment to be the daimoku, 
Namu Myoho-rengtr:-kyo, and identified his own proselytizing efforts 
with the work of these bodhisattvas. Below them in the next register 
are the names of representatives of the bodhisattvas associated 
with the pre-Lotus Sutra teachings and with the 'trace teaching' 
or shakumon ~r,, the first fourteen chapters of the Lotus, which 
represent Sak.yam.uni in his 'trace' or provisional manifestation as the 
historical buddha. These 'bodhisattvas taught by the Buddha in his 
provisional guise' (shakke bosatsu ~fl::ffll) include Fugen ttR (Skt. 
Samantabhadra) and Monjushiri )t~Mi~J (Mafijusri), traditionally 
depicted as the historical Sakyamuni's attendants, who are paired one 
on either side of the central inscription of the daimoku. On some 
of Nichiren's mai:u;{alas, including the shutei mandara, the names 
of another pair of bodhisattvas, usually Miroku 5$'1 (Maitreya) 
and Yakuo JEE (Bhai~ajyaraja), are inscribed.14 In the same register 

in the world); and the original buddha (honbutsu Jfi:fA, interpreting him as originally 

enlightened or as the source of, and fundamental to, all buddhas). I have reser­

vations about 'eternal Buddha'; while easy to understand, it carries overtones of 

Western metaphysics and obscures a history of debate over whether this buddha 

had a beginning in ti.me or is originally innate, along with other interpretive 

issues. While I use it here occasionally for convenience, I vary it with other 

expressions. On the history of interpretation of the Buddha of the 'Lifespan' 

chapter, see Hanano, Tendai hongaku shiso, 23-158, and for Nichiren's reading, 

see Dolce, 'Between Duration and Eternity'. 
14 One bodhisattva, widely revered in Japan, who never appears on any of 

Nichiren's maQc,i.alas is Kanoon lltf (Avalokitesvara). Perhaps this is because 

Kanoon had become closely associated with Pure Land devotion, to which 

Nichiren was implacably opposed. Another possibility is that he understood 

Kanoon to be a bodhisattva from another world. Zhiyi, the Tiantai patriarch, 

grouped the bodhisattvas present in the Lotus assembly into three categories: those 

who emerged from beneath the earth; those who had come from other worlds; and 
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as these bodhisattvas appear the great sravaka disciples Sariputra and 
Maudgalyayana, representing persons of the two vehicles; they in turn 
are flanked by the Buddhist tutelary deities Brahma and Indra and 
King Mara of the deva realm. In the lower rows are representatives 
of the six saip.saric realms: the devas of the sun, moon, and stars, 
King Ajatasatru, the wheel-turning king, the asura king, the dragon 
king, the rakJasa demon Kishimojin 9i r-aJ:;pft (Skt. Hariti) and 
her ten daughters, and the Buddha's cousin and traitorous disciple 
Devadatta. Also included in the ma.IJ.c;la.la in a lower register are the 
sun goddess Tensho Daijin ~Jffl::k;pft ( a.k.a Amaterasu Omikami) and 
Great Bodhisattva Hachiman (Hachiman Daibosatsu J\1111::k:WFi), 
representing the kaml ;pit or deities of Japan. In the four corners are 
the four deva kings who protect the four directions. 

Although not immediately obvious in the dalmandara's 
logographic form, Nichiren's honzon depicts a three-dimensional 
assembly. Of the individual figures, Sakyamuni Buddha has the seat of 
honour to the right of the central inscription-stage right, we might 
say. He and the tathagata Taho are facing outward from the ma.IJ.c;la.la, 
toward the practitioner. Of the four bodhisattvas who attend these 
two buddhas, J ogyo is the foremost leader and also has the place of 
honour on the right, but in his case, it is the practitioner's right as one 
faces the ma.IJ.c;la.la: J ogyo and all the other figures are facing in the same 
direction as the practitioner, toward the two buddhas. 15 

Two logographs on the dalmandara are not Chinese characters. 
These are the Siddhaip. letters representing the 'seed syllables' Gp. 
shujl ti*) for the esoteric deities Fudo Myoo ~1/JlfJB: (Skt. Acala) 
and Aizen Myoo tl~lfJEE (Ragaraja), which appear on either side of 
the ma.IJ.c;la.la. According to kuden J:l -ff or 'secret transmissions' of the 
medieval Nichiren tradition, they represent respectively the doctrines 
that 'saip.sara is none other than nirv~a' Gp. shojl soku nehan 1:.~ 
NP73!•) and 'defilements are none other than enlightened wisdom 

those who had long dwelt in the Saha world (Miaofa lianhua jing wenju, T no. 

1718, 34: 9b.129c2S-26). Nichiren assigns specific bodhisattvas to these categories 

in Geho taho kujii bosatsu ji 7'1J·ft!rnMfiifil* (Teihon 3: 2323). 
15 Nakao, 'Mandara honzon o meguru shinko sekai',MH, 196-97. 
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(bodhi)' (bonno soku bod.al ffiffiiNP~fl),16 both key concepts in the 
medieval Japanese Tendai tradition. They also reflect Nichiren's early 
training in both Tendai and Shingon esoteric traditions (respectively, 
Taimitsu ft@ and Tomitsu Jlk@) and appear to have held particular 
significance for him.17 In 1254, at age thirty-three, Nichiren made two 
iconographic representations, one of 'the living Fudo' 1:.!t ~IIJPJH: 
and the other of'the living Aizen' 1:.~tl~lfJH:, that he transmitted 
to a disciple as part of an esoteric initiation.18 The Siddharp seed 
characters for these two esoteric deities appear on virtually every 
mal).c;la.la he ever inscribed. 

The lower portion ofNichiren's dalmandara can be understood 
as a lineage chart. Here we find Nagarjuna, through whom most East 

Asian Mahayana schools trace their lineages, as well as the Tiantai 

16 For example, Mandara soden, NSZ 1: 225; Honzon ron shiryo (hereafter 

HRS; see Secondary Sources, Minobu-san Tanki Daigaku), 250. 
17 As Dolce has noted, Nichiren's m~~a represents the earliest visual depic­

tion pairing Fudo and Aizen with a central deity; this configuration is especially 

striking in Nichiren's m~qalas inscribed in the 'abbreviated form', whose few 
elements often consist of little more than the Siddhatp characters for Fudo and 

Aizen flanking the central inscription of the daimoku. By the early fourteenth 

century, the Shingon Daigoji llllWJ~ lineage developed a ritual initiation known 

as sanzon gogyo ho -=-••tr~ ('Joint Ritual of the Three Worthies', in Faure's 

translation), whose honzon depicts Fudo and Aizen to either side of a five-ele­

ment stiipa or a wish-fulfilling jewel. Nichiren may have had Daigoji connec­

tions during his early studies in Kyoto, and Dolce suggests that his use of Fudo 

and Aizen on the daimandara may have drawn on the Daigoji ritual in the early 

stages of its development (Dolce, 'Reconsidering the Origins'). On the pairing 

of the two deities more broadly, see Faure, Gods of Medieval Japan 1: 200-15, 

which also discusses the sanzon gogyo ho ( 210-15 ). 
18 Fudo Aizen kankenki, Teihon 1: 16. Traditionally these drawings have been 

taken as depicting Nichiren's own visualization experiences; however, a recent 

study argues that they represent an already existing iconography of Fudo and 

Aizen, said to have first been visualized by, and transmitted in a direct line from, 

Dainichi Nyorai * El tHIE, the buddha of the esoteric teachings himself (Kiku­

chi, 'Saiko: Jikyosha kara Nichiren e', 664-67). 
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masters Zhiyi Wll (538-597; on the daimandara, Tendai Daishi ~a 
j;:fti!i) and Zhanran ii~ (711-782; Myoraku Daishi !t)•j;:ftili) and the 
Japanese Tendai founder Saicho illJl (766/767-822; Dengyo Daishi 
ffftj;:l'fili). Of these, Sakyamuni, Zhiyi, and Saicho constitute the 
linchpins ofNichiren's historical lineage: together with himself, they 
represent, in his terms, the 'four teachers in three countries' (sangoku 
shishi .:::illmftili).1~ Also in the lower register are Nichiren's name 
and written seal (kao :ffiAl) and the words: 'This is the great m31_1.Q.ala 
never before revealed in J ambudvipa during the more than 2,220 years 
since the Buddha's nirvai:ia' #IJM.li'.f&.:::T.:::a.:::+*~zmJ-raJt-1 
tizf'-J*'i:nj;:.§l~■-ili.20 Nichiren claimed that, in inscribing the 
daimandara, he had given concrete expression to a profound dharma 
hidden within the depths of the Lotus Sutra text, known in essence to 
Zhiyi and Saicho but not previously made explicit because the proper 
time-the beginning of the Final Dharma age-had not yet arrived. 21 

Doctrinal Foundations 

A m31_1.Q.ala represents an enlightened cosmos-in Buddhist 
traditions, the realm of a particular buddha or bodhisattva. Nichiren's 
daimandara represents the realm of the Wonderful Dharma (myoho 
!t)f!) of the Lotus Sutra and its buddha, the eternal, ever-present 
Sakyamuni Buddha, who is awakened to that truth. In inscribing it, 
Nichiren drew on concepts drawn both from traditional Tiantai/ 
Tendai doctrine and from esoteric teachings. 

The daimandara is rooted first of all in Nichiren' s understanding 
of the 'three thousand realms in a single thought-moment' (Ch. 
yinian sanqian, Jp. ichinen sanzen -~-=:T), the interpenetration 

19 Kenbutsu miraiki, Teihon 1: 743. 
20 Nichiren took 949 BCE as the date of the Buddha's death, a date widely 

accepted in East Asia at the time. Between 1278 and 1280, this inscription on 

his mat,19-alas shifts to ' ... more than 2,230 years since the Buddha's nirviQa'. See 

Shinseki, 24-25 and especially the table on 24. 
21 Toki Nyudo-dono gohenji, Teihon 1: 516; Kaimoku shii, 1: 539; Kanjin 

honzon sho, 1: 709. 
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of all dharmas taught by the Chinese Tiantai founder Zhiyi. 22 In 
essence, this means that the most minute phenomenon (a single 
thought-moment) and the entire cosmos (three thousand realms) 
are mutually encompassing: the one and the many, good and evil, 
delusion and awakening, subject and object, self and other, and all 
sentient beings from hell dwellc;rs, hungry ghosts, and animals up 
through buddhas and bodhisattvas as well as their corresponding 
insentient environments-indeed, all existents in the universe-are 
inseparable from the mind at each moment. Zhiyi used this concept 
to interpret the 'true aspect of the dharmas' ffli!Wffi, mentioned 
in chapter two ('Skillful Means', Jp. Hoben-hon nfl!i§h) of the Lotus 
Sutra, which refers to the inconceivable truth that only buddhas have 
realized.23 While Zhiyi mentions the ichinen sanzen concept only 
briefly, Nichiren deemed it the 'father and mother of the buddhas' #IJ 
O)~#IJO)-iB: and made it the conceptual foundation of his thought.2'4 

The soteriological significance of this complex, architectonic 
concept lies in its claim that the Buddha and living beings 
'interpenetrate'; the buddha realm is inherent in all. Nichiren 
accordingly focused on what might be termed a 'short form' or key 
component principle of ichinen sanzen: the mutual inclusion of 
the ten realms (jikkai gogu +~:!IA). The ten realms are a Tendai 
categorization of living beings. To the six sarpsaric or deluded 
realms-hell dwellers, hungry ghosts, animals, asuras, humans, and 
gods-are added those who have achieved four successively higher 
levels of understanding: persons of the two vehicles (sravakas and 
pratyekabuddhas), bodhisattvas, and buddhas. Mutual inclusion 
means that, being empty of fixed essence, each of the ten pervades 
and contains all others; this is the nondual ground upon which 
all can realize buddhahood. In his major work, Kanjin honzon sho 
llil~i~:elt!> [On the Contemplation of the Mind and the Object 

22 Mohe zhiguan, T no. 1911, 46: 5a.54a5-18; Swanson, trans., Clear Serenity 
2: 815-16. For discussion of this doctrine, see Kanno, Ichinen sanzen, and Stone, 

On'ginal Enlightenment, 178-81. 
23 Miaofa lianhuajing, Tno. 262, 9: 1.5c10-11. 
24 Shiimitsu-bo gosho, Teihon 1: 822. For the place of ichinen sanzen in 
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of Worship], in which he puts forth the theoretical basis of the 
daimandara, Nichiren devotes considerable space to this concept 
as explaining how 'our base hearts are endowed with the buddha 
realm' ~~i&•~,c.,.::. A~,1,,:21--MJ~:W-~.25 The mutual inclusion of the 
ten realms underlies a striking difference between the Lotus assembly 
as described in the siitra's narrative and as depicted on Nichiren's 
daimandara. In the text of the Lotus Sutra itself, when the jeweled 
stiipa rises into the air, before it is opened, Sakyamuni Buddha 
purifies the present, Saha world to make room for the buddhas 
who are his emanations and their retinues, who assemble from 
throughout the ten directions. All beings of the lower realms­
hell dwellers, hungry ghosts, animals, asuras, ordinary humans, 
and gods-are removed to other worlds; only beings with some 
degree of enlightenment-sravakas, bodhisattvas, and buddhas­
remain at the 'assembly in open space' that forms the siitra's core.26 

On Nichiren' s maQ.g.ala, however, representatives of all ten dharma 
realms are present. 

Crucially, for Nichiren, ichinen sanzen has two aspects: abstract 
principle (n' Ji) and concrete actuality (ji $), which he correlated 
respectively with the trace teaching (shakumon) and the origin teaching 
(honmon) of the Lotus Sutra. The shakumon section represents bud­
dhahood as a potential open to all. 'Of those who hear this dharma', 
the siitra declares, 'there is none who shall not attain buddhahood' 
~fllltl~~IM-JFPlfflJ.27 In contrast, the origin teaching represents 
buddhahood as a reality manifested in the person of Sakyamuni, who 
is now revealed to be the ever-present, primordially awakened buddha, 
constantly active in this world for the beings' sake. In unenlightened 
persons, the buddha realm remains dormant and unrealized, and they 
suffer the pains of the nine deluded realms. In buddhas, the buddha 

Nichiren's thought, see Asai, 'Nichiren's View of Humanity', and Stone, On"ginal 
Enlightenment, 263-88 passim. 

25 Kanjin honzon sho, Teihon 1: 706. 
26 

Miao.fa lianhuajing, Tno. 262, 9: 4.33a9-14, 20-24; Hurvitz, Lotus Blos­
som, 169-70. 

27 Miao.fa lianhua jing, T no. 262, 9: 1.9b3. 

JOINING THE EAGLE PEAK ASSEMBLY 461 

realm is fully expressed, and the other nine realms are thereby uplifted 
and reoriented in soteriologically meaningful ways. It is this actualiza­
tion (ji) of the buddha realm that is expressed on Nichiren's maQ.g.ala. 
In the letter to his follower Nichinyo, mentioned above, he writes: 

Being endowed with th~ten realms means that that [all] ten realms, 
not excepting a single one, are contained within a single realm [ that 
of buddhahood]. That why this is called a mai:i.gala. MaQ.gala is a 
word from India. Here [in Japan] it is translated as 'round and 
perfect, all-encompassing' (rinnen gusoku ltlllA..@) and 'cluster of 
merits' (kudokuju JJJfml~). +W-A..@t~a:+W--W-t:ol~tf-W.~:;;i!> 
Qtf!.o -ft<tZ"-!tlfeMt~;J:$;,;tf!.o !tlfeMt~ 7 ~J:~~0)4Stf!.o Jl:t~: 
~a:MIIIAJEt tJJJfmlfilt t4S? Qt!!.o 

28 

For Nichiren, the 'contemplation of ichinen sanzen' -the practice 
for realizing buddhahood-also has two aspects: ri, meaning the 
abstract, introspective contemplation taught by Zhiyi for discerning 
the three thousand realms in one's own mind, which Nichiren saw 
as appropriate in prior ages, and Ji, the concrete ritual forms of the 
daimoku and the daimandara, which he held were intended by the 
Buddha specifically for the present, Final Dharma age.29 The five 
characters of the siitra' s title, Myoho-renge-kyo ~~--~. instantiate 
the Wonderful Dharma, the all-encompassing truth, while Namu m 
fl indicates devotion, commitment, or the taking of refuge. Chanting 
Namu Myoho-renge:.kyo is thus the concrete practice that connects 
devotees to that truth, actualizing abstract principle as living reality. 
Hence its significance as the central inscription of the daimandara, 
illuminating all ten realms. The daimoku and the maQ.g.ala are Ji 
or 'actuality' in the senses both of having concrete form and of 
embodying the primordial buddha's enlightenment, thus enabling 
the practitioner to elicit buddhahood from within. In the same letter 

28 Nichinyo gozen gohenji, Teihon 2: 1376. 
2' Toki' Nyudo-dono gohenji, Teihon 2: 1522. On 'actuality' or ji in Nichiren's 

thought, see Mochizuki, Nichiren kyogaku, 118-22; Stone, Original Enlighten­
ment, 264, 266-67, and 'Placing Nichiren in the "Big Picture"', 405-09. 
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to Nichinyo, Nichiren writes: 

Never seek this gohonzon outside yourself. It exists only in the fleshly 
heart within the breasts of us ordinary persons who embrace the 
Lotus Sutra and chant Namu Myoho-renge-kyo .... This gohonzon is 
encompassed solely within the single word, faith. The stitra's words, 

J: "' 'gaining entry through faith', refer to this. Jltfl:IJJfi:#i!< flaiJ-i}i~:~A Q 

$tJ:tPtl.o .Rft~-1:-'~-~~~1---c, ffij1f«!(i)~--~tPlr Q!J't 
~<11:11, 

q:tO)~III ~:i3,i L, ·~t:ttJ: IJo ...... JltffiJJfi:#~.R f~M~.,O):::*~:~~tti 
IJo ~,faff At ~;i:.JE:-f:!!.0 

30 

Nichiren' s emphasis on Ji, or actuality, has multiple sources. It 
participates in a broader emphasis-encouraged by but by no means 
limited to esoteric Buddhism-on concrete ritual forms. Esoteric 
teachings posit two kinds of m3.Q.cµlas: those having form (uso fl"ffl), 
or the painted maQ.c;i.alas used in ritual practice and suited for persons 
of limited attainments, and formless (muso 1f«ffl) m3.Q.cµlas inherent 
in the cosmos itself and accessible only to advanced practitioners. 
Thus, as Lucia Dolce notes, there is no contradiction between 
Nichiren's injunction to find thegohonzon within oneself and his use 
of a material object of worship as especially appropriate for persons of 
the Final Dharma age. 31 Nichiren may also have drawn on the original 
enlightenment teachings ( hongaku homon * fl~r,) that flourished in 
the Tendai tradition of his day and that valorized the realm of concrete, 
visible reality over abstract principle, regarding the phenomenal world 
of our ordinary perception as the sole locus of truth. 32 

While Nichiren himself explains his daimandara in terms of the 
mutual inclusion of the ten realms, classical Tendai doctrine alone 
cannot account for its logic. This point has been stressed by Dolce, 
who more than any previous scholar has demonstrated Nichiren's 
indebtedness to esoteric Buddhist thought and practice. She notes, for 

30 Nichinyo gozen gohenji, Teihon 2: 1376. The sfitra quote is at Miaofa lian­
hua jing, Tno. 262, 9: 2.1Sb18. See also Dolce, 'Esoteric Patterns', 128-31. 

31 Dolce, Esoteric Patterns, 157. 
32 Stone, Original Enlightenment, 27-29, and passim. 
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example, that the idea of expressing the mutual inclusion of the ten 
dharma realms in m3.Q.cµlic form can be traced to Annen tt~ ( 841 ?-), 
the great systematizer of Tendai esoteric thought. Although Annen 
himself did not devise a m3.Q.cµla of the ten realms, he identified the 
concept of their mutual inclusion with esoteric teachings and even 
interpreted the unity of the Diamond World (Skt. vajradhatu, Jp. 
kongokai ~MIJ:W) and Womb World (garbhadhatu, taizokai MM:W) 
m3.Q.cµlas, the two major esoteric m3.Q.cµlas, as expressing the mutual 
possession of the ten realms. Annen further equated the Tendai 
concept of the 'the three thousand realms in a single-thought moment' 
with Mahavairocana Qp. Dainichi Nyorai * 8 ~*), the omnipresent 
buddha of the esoteric teachings.33 The identification of Dainichi 
with the primordially enlightened, ever-present Sakyamuni of the 
'Fathoming the Lifespan' chapter (Nyorai juryohon ~*Wfl!lt) of 
the honmon section of the Lotus Sutra was itself integral to Taimitsu 
thought and had been well established by Nichiren's time. 

As Dolce also notes, Nichiren's very definition of 'maQ.cµla' given 
in the letter to Nichinyo ('round and perfect, all-encompassing' 
and 'cluster of merits') closely resembles that appearing in the 
esoteric master Yixing's -fl (683-727) famous commentary on the 
Mahavairocanasutra: 'MaQ.cµla means circle .... MaQ.cµla is a name 
for assembly, as all the true merits and virtUes of the Tathagata are 
gathered and present in a single place' ?l~l1:m:•111zft ...... *tl~ 
ll::ff4!iA~•0 ~.IX~*illWJJJli•t:E-Mt.34 The logic of practice 
centered on Nichiren's daimandara, too, is similar to that of esoteric 
maQ.cµlas, where the devotee is said to realize union with the buddha 
(nyuga ganyu },.ftftA) in the act of practice. By embracing the Lotus 
Sutra exclusively and chanting its daimoku, Nichiren taught, one in 
effect enters the m3.Q.g.ala and participates in the enlightened reality 

that it depicts. 
How is the ever-present Sakyamuni related to Nichiren's 

daimandara? In different writings Nichiren identifies the object of 

33 Asai,joko Tendai, 661-66; Dolce, 'Esoteric Patterns', 122-28, and 'Criti­

cism and Appropriation', 368-69. 
34 Darijing shu, Tno.1796, 39: 4.62Sa21, 626a9-11. 
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veneration for the Final Dharma age in different ways. In some works, 
he speaks of the eternal Sakyarnuni Buddha as the object of worship: 
'[The people of] Japan and all ofJarnbudvipa [i.e., the world] should 
as one take Sakyarnuni of the origin teaching, the master of teachings, 
as their object of worship' B Jjl:Jj~-IHJ?$ffl-[RJ ,::Jjs:r,©fk±f.J• 
~Jjs:#ti'"~l,.35 But elsewhere he insists it should be the daimoku of 
the Lotus Sutra: 

Question: ... Why do you take the dat'moku of the Lotus Sutra as 
the object of worship, and not Sak:yarnuni Buddha? Answer: ... 
This is not my interpretation. Lord Sakyamuni and Tiantai 
[Zhiyi] both established the Lotus Sutra as the object of 
worship .... The reason is that the Lotus Sutra is the father and 
mother of Sakyarnuni and the eye of all buddhas. Sakyarnuni, 
Dainichi, and the buddhas of the ten directions were all born 
of the Lotus Sutra. Therefore I now take as object of worship 
that which gives birth [to the buddhas]. lffl,-~?, ...... fPf'ffl!~ 
.1;.<--c~#t-tt'fL"C t!liUfO)Jl§~*#ti"°,?>"~o ~\ ...... flO) 

.,:tt~~'fo ••t*~ t ,;i:t!lfHf ~Jjs:#t~>flt""-IJo ...... ;lt/&: 
,;tt!tslMH;t'-J#O)~-li, fliHIJO)IIR §-tl!.o '-fl!:;k B A\1$,1-+1J1fflfflJ 
,;i:t!tslffl!J: IJf:li1:L,i{t""-IJo 1&:,:~~1:~t("C*#tT-?>-f!!.o 36 

Such passages at first seem contradictory and have given rise to 
much debate in the history of Nichiren Buddhist scholasticism 
over whether Nichiren placed primary emphasis on the object of 
worshif as person (nin honzon A*#) or as dharma (ho honzon t! 
*lJ).3 This in turn has fueled a related controversy over whether 

35 Hoon sho, Teihon 2: 1248. 
36 Honzon mondosho, Teihon 2: 1574-75. 
37 Exchanges on this issue from the late 1920s and early 1930s are summarized 

in Takahashi, 'Shimizu Ryllzan', 265-69; see also NJ, s.v. 'Honzon ron', 377d-

79b. Among postwar contributors to the debate, Mochizuki Kanko (1881-1967) 

argued that Nichiren intended the eternal Sakyamuni to have primacy as the 

object of worship (Nichiren kyogaku no kenkyu, 141-83); Tokoro Shigemoto 

(1911-1977) asserted that the dharma as object of worship represents orthodoxy 
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the primary physical icon of veneration should be an image of the 
eternal Sakyarnuni Buddha or Nichiren's calligraphic ma.I}.4ala; both 
have been and are employed in Nichiren Buddhist communities, 
as we shall see. On closer examination, however, the apparent 
conflict resolves. The first passage cited above, enjoining all people 
of the world to take Sakyamuni Buddha of the origin teaching as 
their object of worship, immediately goes on to qualify, ' ... that is 
to say, Sakyarnuni and Taho within the jeweled stiipa and all other 
buddhas together with J ogyo and the others of the four bodhisattvas 
as their attendants' PJiilWttf©P'J©f.Jll~W·5'~©ffiffll, l'!$£,:J:fi 

t ♦ '!t 

~O)llQffil.lJi±ttl.?>~l,.38 This in fact describes what is written 
on the dat'mandara. It should be noted that, on the maIJ.c;lala, the 
Sakyamuni inscribed to the side of the dat'moku represents the 
historical buddha, while the ma.I}.c;lala as a whole represents the ever­
abiding, eternal buddha and his realm. Nichiren's 'object of worship 
of the origin teaching' (honmon no honzon *r,O)*#) has the two 
aspects of 'buddha' and 'dharma'; icht'nen sanzen as actuality refers 
both to the enlightenment of the original buddha and the reality to 
which that buddha is enlightened. 39 

Assembly, Text, and Empowerment t'n Nu:ht'ren ~ Daimandara 

We turn now to the question of why Nichiren chose to establish a 
maIJ.c;lala, and particularly a calligraphic ma.I}.c;lala, as the object of 
worship for Lotus devotees in the Final Dharrna age. 'This [ma.I}.4ala]', 
Nichiren wrote, 'is by no means my invention but perfectly depicts 

(Nichiren kyogaku no shisoshi kenkyu, 409-62); and Motai Kyoko (1904-2000) 

maintained that the object of worship unites the aspects of both 'buddha' and 

'dharma' ('Honzon no genri to keitai'). More recently, Kuwana has also asserted 

an underlying unity among the two concepts and the various forms taken by the 

object of worship ('Nichiren Shonin ni okeru honzon', esp. 65-66). 
38 Hoon sho, Teihon 2: 1248. This writing was in fact accompanied by a mat}<,iala 

that Nichiren conferred on his disciples J oken-bo ?tit~ and Gijo-bo ft~@ at 

Kiyosumidera 7'1M~ (a.k.a. Seichoji) in Awa (Hoon sho somon, 2: 1250). 
3~ Dolce, 'Esoteric Patterns', 132-49; Stone, Original Enlightenment, 272-74. 
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Lord Sakyamuni in the jeweled stiipa and the other buddhas who 
were present [at the Lotus assembly], just as a print matches the 
woodblock' :Ji!:!,~< B ii t,t 13 f'F ~: it> '9-f o ~ Wtl i:J:r/ *$Je -fit#· :fr 
JtO)fffffflJ"t ~ :iJlf.: ~(fflM*) t.:-?>*tlih.40 Historically speaking, 
Nichiren did indeed devise the dat'mandara; nonetheless, it was 
informed, not only by the description of the Lotus assembly in the 
sutra text, but also by broad conceptual, ritual, and iconographic 
currents of his day. This section of the present chapter addresses the 
dat'mandara as both image and text. Specifically, it considers the 
dat'mandara as a representation of the jeweled stupa and the Lotus 
assembly. Here I first summarize possible precedents and parallel 
developments in visual representation, which other scholars have 
noted. I then address contemporaneous interpretive trends on which 
Nichiren may have drawn but which, to my knowledge, have not 
previously been explored in connection with his dat"mandara. l also 
turn to Nichiren's own claims for the unique nature of the written 
words of the Lotus Sutra and their ability to empower Buddhist 
images-ideas that may well have informed his creation of the 
dat'mandara. Finally, I reflect on what insights the dat'mandara may 
offer in considering texts as sacred objects and the relationship of 
doctrine to practice. 

The Jeweled Stu.pa, the Ten Realms, and the Ongoing 
Lotus Assembly 

One of the most visually dramatic moment in the Lotus Sutra occurs 
in chapter eleven, when a vast, jeweled stupa arises from beneath the 
ground and hovers in mid-air, and a voice within it declares, 'Well done, 
well done! 0 Sakyamuni, World-Honoured One ... what you preach 
is all true reality' lHiti~0 -~$Jeffl:# ...... ~PJr~~o l!r:Ji!: ••. 41 

The voice belongs to the tathagata Taho, who has vowed that, even 
after entering parinirvaIJ,a, he will appear within his stupa wherever the 
Lotus Sutra may be preached and offer praise in testimony to its truth. 

40 Nichinyo gozen gohenji, Teihon 2: 137S. 
41 Miaofo lianhuajing, Tno. 262, 9: 4.32b28-c2. 
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Those gathered ask to see this buddha. After assembling the countless 
buddhas who are his emanations from throughout the ten directions, 
Sakyamuni Buddha opens the door to the stupa and takes a seat beside 
Taho. Using his supranormal powers, he lifts the entire assembly into 
space on a level with the two buddhas. The core chapters of the Lotus 
Sutra are preached at this 'assembly in open space' (kokue d~tt). 
Zhiyi wrote that ~e marvelous apparition of the jeweled stupa served 
to verify what Sakyamuni had already preached about the one buddha 
vehicle and to set the stage for his revelation of his true identity as the 
primordially awakened buddha. 42 

Representations of the two buddhas seated in the jeweledstupa were 
produced across East Asia and were variously used as mai:iqalas, objects 
of worship, and funerary offerings.43 Jeweled stupa images (tahoto ~ 
Wtl) were produced in Japan from very early on, such as a bronze 
bas-relief tahoto plaque dating to the seventh century that belongs 
to the temple Hasedera ~~~ in Nara.44 By the eleventh century, 
representations of the Lotus assembly, including the jeweled stupa, 
appear in what Halle O'Neal has identified as a 'burst of innovation 
in text and image collaboration' seen, for example, in illustrated sutra 
copying, especially of the Lotus Sutra. 45 Some of the most striking 
examples contain frontispieces for each scroll illustrating scenes 
from the sutra's narrative, with both illustrations and text exquisitely 
rendered in gold and silver ink on dark indigo paper. 46 These illustrated 

42 Mz'aofo lianhuajingwenju, Tno. 1718, 34: 8b.113al7-18, 26-27. 
43 Kawakatsu, Tahoto; Wang, Shaping the Lotus Sutra, 3-66. 
44 For a detailed discussion, see Ishibashi, 'Hakuho Sculpture', 461-98. 
45 O'Neal, Word Embodied, 137-39. 
46 Nichiren evidently owned one of these gold-on-indigo Lotus Sutra tran­

scriptions, which he kept before an image ofS~amuni Buddha in his hermitage 

at Mount Minobu (not the same siitra copy as his annotated Lotus Sutra or Chu 

Hokekyo T:l:~•if, in which he transcribed relevant passages from commentaries 

and other Buddhist texts). Seven of an original eight or ten scrolls of this illumi­

nated siitra survived into the twentieth century and were kept before a statue of 

Nichiren in the founder's hall of the Nichirenshii temple Ikegami Honmonji ti!! 
l:*r,~ in Tokyo. However, six of the seven were lost in 194S when the hall was 
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siitra copies presage the 'character srupas' or mojito >t*:11, such as 
the famous Kamakura-period (1185-1333) scrolls held by Ryuhonji 
.fr*~· On these scrolls, the characters of the siitra text, similarly 
inscribed in gold ink on an indigo background, are arranged so as to 
form the shape of a stiipa, surrounded by illustrations of scenes from 
the siitra. O'Neal argues that mojito, in their fluid interplay of image 
and text, invoke a host of associations of Buddhist scripture with the 
Buddha's body, his relics, and the stiipas that enshrine them.47 She 
sees Nichiren's daimandara as a parallel development, but one where 

what emerges after brush has left paper is not just the written word, 

but a portrait of the infinite soteriological powers of the Lotus Sutra, 
in effect a textual image ... an increasingly textualized dynamic between 
word and picture. Rather than the cohabitation of text and image, 
this group of scrolls demonstrates a complete usurpation of picture 
by text in a realm traditionally dominated by its counterpart.48 

Although the characters of the daimandara are not arranged to form 
the precise shape of a stiipa as they are on mojito, the komyoten brush­
strokes, extending diagonally downward and out, may have been 
intended to suggest the tiered roofs of a stiipa constructed in the East 
Asian pagoda style, and the mru:i<;iala's vertically arranged registers, 
the pagoda's stories.49 Nichiren sometimes refers to the daimandara it­
self as the 'jeweled stupa', for example, where he writes, 'By believ­
ing undividedly in [the Lotus Sutra, in accordance with its words], "hon­
estly discarding skillful means" and "not accept[ing] even a single 

destroyed in an air raid during the Pacific War. The statue survived, together with 

one remaining scroll, which had been placed in its hand (Nakao, 'Myohonji zo', 
8). Nakao speculates that Nichiren may have derived inspiration for the daiman­
dara from depictions of Sakyamuni preaching on Eagle Peak that appear in illus­

trated sfitras of this kind. 
47 O'Neal, Word Embodied, esp. 168-91. O'Neal's is the most detailed study 

of mojt'to to date. See also Tanabe, Paintings, 102-08, and Dolce, 'Esoteric Pat­

terns', 185-89. 
48 O'Neal, Word Embodied, 153-55. 
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verse from other sutras", Nichiren's disciples and lay followers shall 
enter the jeweled stiipa of this gohonzon' B i(t,t;)lrM!~~' iElU@ 
:n-fl! ::f ~M~--fl t •= i: m-:r ~ 1t,c l:~--c, Jltffil*•O) •~O) 'tf J\. 

J..."'~~t~~, or, 'Because [this teaching] is so very rare and wondrous, 
I have inscribed the jeweled stiipa for you' 4!>* ~ l:4!}~t,tt.:< ~J\.li 
•:t1~tJl~ 4!}6l;J:l...,* l, ,6-tt~~. SO 

While rooted.in the common religious culture, jeweled stiipa images 
also had specific Tendai connections: a gilt bronze image of the stiipa 
of Taho is said to have formed the central honzon of the ordination 
platform erected at Enryakuji ~.II~, the great Tendai center on 
Mount Hiei, five years after the founder Saicho's death.51 The jeweled 
stupa also figures in the Tendai esoteric tradition: The honzon of the 
Hokke ho t!•t! or Lotus rite, a Taimitsu ritual conducted to eradicate 
sin, prolong life, and quell disasters, depicts the two buddhas on a 
lotus pedestal in its central court, sometimes inside a jeweled stiipa. 
Dolce has established striking correspondences between Nichiren's 

daimandara and this mru:i<;iala.52 
Nichiren's daimandara shows connections, not only with 

earller representations such as the mru:i<;iala of the Hokke ho, but 
also with Tendai iconographic developments of his own time linked 
to the Lotus assembly and the concept of the ten realms. By the late 
thirteenth century, the practice hall of the cloister Ryozen'in 11LLJ 
~ at the Yokawa MJ 11 precinct on Mount Hiei is said to have been 
adorned with a group o,f large paintings depicting the Lotus Sutra 
assembly. Centering on a lifesize image of Sakyamuni Buddha, the 
configuration included, to one side, a jeweled stiipa flanked right and 
left by paintings of the four leaders of the bodhisattvas of the earth 
and bodhisattvas of the provisional teachings, and to the other side, 
by paintings of other bodhisattvas and great sravaka disciples. The two 

" Dolce, 'Esoteric Patterns', 186. 
so Nichinyo gozen gohenji, Teihon 2: 1376;Abutsu-bo gosho, 2: 1145. The Lotus 

Sutra phrases are at Miaofa lianhua Jing, T no. 262, 9: 1.10a19 and 2.16a28-29. 

s1 Jchijokai kengan ki, Dengyo Daishi zenshu (hereafter DDZ; see Secondary 

Sources, Hieizan Senshuin) 1: 429; Asai,Joko Nihon Tendai, 108. 
52 Dolce, 'Esoteric Patterns', 235-39. 
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adjoining walls were hung with silk paintings of further bodhisattvas, 
deities, King Ajatasatru of the human world, the dragon kings and 
other nonhuman beings, as well as other figures present at the Lotus 
Sutra's preaching.53 As on Nichiren's daimandara, these figures seem 
to represent the ten dharma realms, and the overall effect would have 
been to make those entering the hall feel as though they were actually 
present in the Lotus assembly. 

Annen's interpretation of the two major esoteric maQ.c;lalas in 
terms of the mutual possession of the ten dharma realms has already 
been mentioned. Another textual reference, this one recommending 
concrete visual representation of the ten realms, occurs in the medieval 
Tendai work Shuzenji-ketsu f!J:W~~ [Doctrinal Decisions from ( the 
Temple) Xiuchan si], roughly contemporaneous with Nichiren. 
Shuzenji-ketsu purports to be a record of secret teachings conferred 
upon Saicho during his journey to China by the Tiantai master Daosui 
m,1 (d.u.). The relevant passage reads: 

The transmission concerning the master [Daosui]'s profound 
and secret practice states: 'You should make pictures of images 
representing the ten realms [of beings] and enshrine them in ten 
places. Facing each image, you should, one hundred times, bow 
[with your body], chant Namu Myoho-renge-kyo with your mouth, 
and contemplate [ the image] with your mind. When you face the 
image of hell, contemplate that its fierce flames are themselves 
precisely emptiness, precisely conventional existence, and precisely 
the middle, and so on for all the images. When you face the image 
of the Buddha, contemplate its essence being precisely the thr~efold 

t;l.,U lt~''f2 
truth'. flt l'i6 0) ~ffi O)fi~O) ft~: Z3i <, 1 + ~ 0)1ffi. t- IIIM l., "'C + 

-1>1" 
tLH::. tit- 'tf A-t, -ft~: IRJ.,MJ ~: :a 0) :a 0)-a&, .ff t-fi-f 
~Lo O~:~iwJ1l«~~JiUiUft'Pffl~~l.,o ,1)~;:~-f~Lo iLJm. 

53 Yokawa Ryozen'in zoryu anmon ltJllat..l.lWcffi:vJlt)( (1296), reproduced 

in Kageyama, Hieizanji', 124-27; see also Kageyama's discussion on 128-29. 

Since this document includes a request for necessary repairs, the iconographic 

configuration itself would be older than this. The paintings are also mentioned 

inKeiranshuyoshu, Too. 2410, 76: 92.800b7-11. 
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O)ft~:rRJ~i~£, fitlO)Jl*O)'fitllffll~ • ffllfi• ffllq:tt~IJ to JJ~, ft 
O)fj~;:IRJ~O)m,i, fitlO)ft~;tflPt>.:::.fit~ IJ t■-f ~LJo 54 

It is not clear whether this practice was actually conducted as described 
here, and Nichiren himself did not promote the practice of the Tendai 
threefold contemplation. Nor do the images of the ten realms indicated 
in this passage suggest a maQ.c;lalic assembly, as they are to be enshrined 
'in ten plac~'· Nonetheless, the use of iconographic representations of 
the ten realms as a support for meditation as described here resonates 
with the daimandara as a visual representation of the mutual inclusion 
of the ten realms. Since neither the Ryozen'in configuration nor the 
Shuzenji-ketsu has been precisely dated, it is impossible to say whether 
they came before or after Nichiren's daimandara or whether there 
is any possibility of direct influence one way or another. It is more 
useful to see Nichiren's maQ.c;lala and these Tendai configurations 
as stemming from shared conceptions of Lotus-related thought and 
imagery of Japan's early medieval period. 

Reconceiving the Lotus Assembly 

While broadly connected to a number of earlier and contemporaneous 
iconic forms representing the jeweled stiipa, Nichiren's daimandara 
also participates in a very specific shift, occurring within medieval 
Tendai, in conceptualizing the Lotus assembly. Let us look briefly at the 
idea of the 'Lotus assembly' in Tendai thought and its reinterpretation 

in Nichiren's time. 
Within the broader Tiantai/Tendai tradition, the Eagle Peak 

assembly where the Lotus Sutra was said to have been preached had 
long been imagined as an z1lo tempore, a point of mythic origins. This 

54 Tada et al., Tendai hongaku ron, 71-72. As seen in this passage, the Shuzen­

ji-ketsu also recommends the practice of chanting the daimoku of the Lotus 

Sutra, and its dating and possible relation to Nichiren have been much disputed. 

Although not widespread, the daimoku was chanted before Nichiren (Dolce, 

'Esoteric Patterns', 294-314, and 'Criticism and Appropriation', 375-76; Stone, 

'Chanting the August Title'). 
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idea derives from the biography of Zhiyi by his disciple Guanding ii 
lJl {561-632), which tells how the patriarch Huisi SJ! {515-577) 
welcomed Zhiyi as a disciple, saying, 'In the past, we heard the Lotus 
together on sacred [Eagle] Peak; impelled by this karmic connection, 
you have now come again!' it-Blltlt~Jl~ltt0 ffij~p)i,a~ffl*~- 55 

As Taira Ryosho has noted, the tradition that the patriarchs Huisi 
and Zhiyi had together heard the Buddha's original preaching of the 
Lotus Sutra on Eagle Peak was widespread in China, even outside the 
Tiantai school, and appears to have expressed admiration for their 
shared mastery of the 'Lotus samadhi', the insight into the profound 
meaning of the Lotus Sutra that Zhiyi would theoretize as the threefold 
truth. 56 In Japan, the notion of a direct transmission to Zhiyi on Eagle 
Peak was appropriated early on for purposes of legitimation. Saicho, 
who established Tendai Buddhism in Japan, constructed for his school 
a lineage identifying Huisi and Zhiyi in the line of transmission as 
'auditors on sacred [Eagle] Peak in India'.57 In this lineage, Sakyamuni 

55 Sui Tiantai Zhizhe Dashi biezhuan, T no. 2050, 50: 191c22. This same 

wording occurs in Zhiyi's biography in Xu Gaoseng zhuan, T no. 2060, 50: 

17.564b15-16. 
56 Taira, 'Ryozen docho'. 
57 Naisho buppo sojo kechimyaku fa, DDZ 1: 225; on Saicho's lineage con• 

struction, see Groner, Saicho, 257-62. According to Saicho, the lineage of the 

bodhisattva precepts originated with Vairocana, the central Buddha of the Fan· 

wang Jing '-t#!M! ( T no. 1484 ), the locus classicus for those precepts, and was 

transmitted from Vairocana to Sakyamuni (Kechimyaku fa, DDZ 1: 230); he 

also placed Huisi and Zhiyi within that lineage as 'auditors on sacred [Eagle] 

Peale' (232). Saicho was probably the first to incorporate the idea of a transmis­

sion originating with Sakyamuni on Eagle Peale into the lineages of both the 

Tiantai/Tendai school and the bodhisattva precepts (Taira, 'Ryozen dochu', 10; 

Shioiri, 'Dengyo Daishi no hongaleu shiso', 22, 24; Groner, Saicho, 259). The 

story of Huisi and Zhiyi's prior connection at the Eagle Peale assembly evident• 

ly impressed Saicho, as he mentions it in several of his writings (Shugo kokkai 

sho, DDZ 2: 183, 236; Hokke shuku, DDZ 3: 279; Ehyo Tendat"gt' shu, DDZ 3: 

364; and Tendai Hokkeshu fuho engi, DDZ 5: 33). It also appears in works 

by Saicho's immediate disciples, such as Kojo's 3/t,e'. (779-858) DenJutsu isshin 
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Buddha, who directly transmits the teachings to Huisi and Zhiyi, 
is not the historical Sakyamuni but Sakyamuni who is 'Vairocana 
permeating everywhere' ffltlil!"ll-Wlil and who would come to 
be identified in Taimitsu thought with the cosmic buddha Dainichi. 58 

Japan's medieval period saw a proliferation of interrelated Tendai 
lineages, including both lineages of esoteric teachings and ritual and 
also 'exoteric' lineages transmitting a variety of at least nominally 
secret interpretations of Lotus-based doctrine, such as the Eshin ,a,c., 
and Danna MB" schools and their various sub-lineages. Other lineages 
passed on secret traditions concerning the bodhisattva precepts; 
shomyo J!lfijij chanting; the cult of Mount Hiei's tutelary Sanno LLt 
.3: deity; the shrines and temples of Mount Hiei; and other branches 
of specialized knowledge. s<J All these lineages traced themselves in 
historical time back through Saicho and his Chinese masters to Zhiyi, 
and, via the person of Zhiyi, leapt back to mythic time, when Zhiyi 
and his teacher Huisi were said to have received the direct transmission 
on Eagle Peak. 60 This grounding of lineage in mythic rather than 

kaimon (DDZ 1: 594, 626-27). A biography of Saicho, written by his disciple 

Ninchu {::,~ in 824, cites Saicho as saying that Huisi and Zhiyi received the 

transmission of the threefold bodhisattva precepts when the Lotus Sutra was 

preached on Eagle Peale (Eizan Daishi den, DDZ [furoku m-&] 5: 33). 
58 DDZ 1: 215. Sakyamuni is identified with 'Vairocana appearing every­

where' in the capping sutra to the Lotus Sutra, the Guan Puxian pusa xingfa Jing 

(T no. 277, 9: 392cl5-16). Saicho used this identification to unify the various 

transmission lineages he received in China. Teachers of esoteric Buddhism on the 

continent and in Japan also promoted it ( Groner, Saicho, 260-63; Stone, Original 

Enlightenment, 25-26}. As noted above, identification of the constantly abiding 

Sakyamuni of the origin teaching with Dainichi played a key role in defining the 

Lotus Sutra as an esoteric scripture. 
5' On medieval Tendai lineages, see Stone, Original Enlightenment, 102-30, 

and the sources cited there. 
60 An influential work in this regard is the Tendai Hokkeshu denbo ge *e~• 

m-lW~il, a latter Heian-period writing retrospectively attributed to Saicho, which 

says that Zhiyi, while practicing the Lotus samadhi under Huisi's instruction on 

Mount Dasu ::kfft.lJ, perceived himself, together with Huisi, at the assembly on 
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historical time parallels the Shingon origin myth of the bodhisattva 
Vajrasattva ( Ch. Jingangsatuo, J p. Kongosatta ~PldJiJffl), who, having 
been directly initiated into the esoteric teachings by Mahavairocana, 
hid himself in an iron stiipa in southern India (nantian tieta, nanten 
tetto ifij(flnf); there, it is said, he was discovered by Nagarjuna, who 
received from him the transmission of the esoteric lineage. 61 Some 
medieval Tendai works explicitly equate the Eagle Peak and Iron Stu.pa 
transmissions.62 Additional historical figures were identified as former 
auditors on Eagle Peak, thus expanding this origin myth's legitimizing 
scope. One transmission contained in Ker:ran shuyo shu ~J«titJIUtl, 
an early fourteenth-century encyclopedic Tendai compilation, asserts 
for example that Saicho and his patron Emperor Kanmu m~j(!i! (r. 
781-806) had been present in the Lotus assembly, and that the two 
had vowed at that time to be born together and benefit the land of 
Japan. 63 Nichiren, too, spoke of his teaching as the ultimate great 
secret dharma transmitted by Sakyamuni Buddha on Eagle Peak. 64 

With the flourishing in the latter Heian {794-1185) and Kamak.ura 
periods of both Tendai esotericism and original enlightenment doctrine, 
enlightenment or liberation came increasingly to be understood, not 
as a future goal to be achieved as the end result of a linear process of 
spiritual cultivation, but rather as accessible in the very moment of faith 
or ritual practice. This trend was accompanied by increasingly 'spatial' 
or mal}.c,ialicized understandings of the Lotus Sutra.65 Accordingly, the 

Eagle Peak, listening to the Buddha preach the Lotus Sutra (DDZ 5: 9-10). For 

the dating and significance of this work, see Okubo, 'Tendai Hokkeshu denbo ge'. 
61 Orzech, 'Legend of the Iron Stupa', and 'Yamano, 'Tetto sojo'. 
62 For example, the Mongu ryaku taiko shikenmon )(~@j.;;j'fflS!IIII of Son­

shun :W~ (1451-1514), Dai Nihon bukkyo zensho (hereafter DNBZ; see Second­

ary Sources, Bussho Kankokai) 18: 117a. 
63 Tno. 2410, 76: 857a8-10, 860b4-6. 
64 'Although I live in such a forlorn retreat [Mount Minobu], in the fleshly 

heart within my breast I hold the secret dharma of the sole great matter transmitted 

from Sak:yamuni, the lord of teachings, on sacred Eagle Peak' iJ1 >- ¢ ", t ,C,\jfff ~ II 
~(~,\, 

W t.d1.t·t, l!{~--O)-k.O).S~~--LI.J ,:1.., -Cffi{tt.,, 8 JliJI~IIIOJJJfflfl 
,:~t., -Cll!Uf-Ct) (Nanjo Hyoe Shichiro-dono gohenjt", Teihon 2: 1884). 
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Lotus assembly on Eagle Peak came to be seen, not solely as an event in 
the mythic past legitimizing Tendai forebears, but also as a constantly 
abiding maJJ.c,ialic reality that could potentially be accessed by initiates. 
Medieval Tendai texts recording oral transmissions (kuden f:l-it) 
express this concept by the recurring phrase: 'The assembly on sacred 
[Eagle] Peak is solemnly present and has not yet dispersed' ( ryozen ichie 
gennen misan •t.1.t-••~*ft).66 

Keiran shuyo shu includes several instances where specific 
transmissions are said to have originated in a vision of the ever­
present Lotus assembly experienced by Saicho or some other eminent 
Tendai forebear. For example, one such transmission, concerning 
initiation into the highest yogic practice, says that when Saicho first 
climbed Mount Hiei, the earth shook and split open, and the jeweled 
stupa emerged and rose into open space. Within, the two buddhas 

65 Stone, 'Placing Nichiren in the "Big Picture"', 402-05. This interpretation 

has a basis in the Lotus Sutra itself, which says that Sak:yamuni Buddha dwells 

constantly on Eagle Peak and that he and his assembly will appear there to those 

who earnestly seek him (Miaofa lianhua Jing, T no. 262, 9: 5.43b23-24, 43c5; 

Hurvitz, Lotus Blossom, 223-24). 
66 The phrase ryozen t"chie gennen misan first occurs in a Chinese text record­

ing the teachings of the Chan master Dahui *R (1089-1163), where it is used 

to praise the enlightenment of Zhiyi (Dahui Pujue Chanshi yulu, T no. 1998A, 

47: 23.907a20). Its first datable occurrence in a Japanese text is the Kozen gokoku 

ran of Eisai ~jffl (a.k.a Yosai, 1141-1215), where it also refers to Zhiyi's awakening 

( T no. 2543, 80: 2.9a25-26). A thorough investigation of its early usage, though 

beyond the scope of this chapter, would likely yield insights into the important 

but understudied area of interactions between Tendai and Zen traditions. 

For example, the Tendai kuden collection Nijo sho kenmon =~ll> J!Pff says that 

Dahui, fifth in line of succession from Bodhidharma, had originally been a Tian­

tai monk and established a temple on Mount Jinfeng ~-1..U to the northwest 

of Mount Tiantai. There he erected a stone stele inscribed with praises of Zhiyi, 

which included this statement (Tendaishu Shuten Kankokai, Tendaishu zensho 9: 

206a). See also Hiroumi, 'Kuden homon to Daie Zenji'. For visionary experiences 

of the Eagle Peak assembly in Chinese sources from the Song period and later, see 

Sakamoto, 'Ryozen'e no tsuitaiken'. 
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Sakyamuni and Taho sat side by side, and they directly conferred 
upon Saicho the secrets of yogic initiation; this transmission 
exemplifies the statement that 'the assembly on sacred Eagle Peak is 
solemnly present and has not yet dispersed'.67 

Rituals of initiation into medieval Tendai lineages were themselves 
frequently staged as enactments of the timeless Lotus assembly, and 
images of the two buddhas seated side by side in the jeweled stO.pa were 
often used as the honzon or central icon of such rituals. A section of 
Keiran shuyo shu dealing with initiation ritual (kanjo ffllffl) reads: 

Question: Do the initiations of exoteric lineages have a specific 
ritual form? Answer: The jeweled stupa emerges and appears in 
open space; the two buddhas sit side by side; the assembly on sacred 
Eagle Peak is still solemnly present and has not yet dispersed. •i5;0 

E**M$ffiflZ$o~i5;o•~~m~~~o=~tt~o•m-• 
fl~*f{0 68 

A specific example may be found in the third, final, and most secret 
part of the kai kanjo ttl#lffl or consecrated ordination conducted by 
the Kurodani precept lineage (kaike ttl~) based in Mount Hiei's 
Western Pagoda precinct. Koen J!III (1263-1317), who wrote the 
first extant description of the rite, says that unlike the ordinary 
ceremony of conferring precepts, this initiation is conducted 
'according to the procedures of the dharma transmission on sacred 
Eagle Peak' ~.::9Il!Mm-B.,z. Here master and disciple share the 

67 T no. 2410, 76: 752a10-13. In similar examples, specific deities are linked 

to visions of the still-in-progress Lotus assembly. The deity Daikokuten *II~ 
(Mahakala), interpreted as a manifestation of Sakyamuni, is said to have appeared 

to Saicho in such a vision (634b16-19), while the vinaya master Myodatsu 11,ij• 

$Bili ( 877 -95 5) is said to have erected a jeweled srupa on the precincts of the Hie 

shrines at the foot of Mount Hiei, on the very spot where a vision of the two 

buddhas in the jeweled stfipa appeared before him and the three major deities of 

the Sanno shrines conferred on him the essence of the threefold contemplation 

(517b9-15). 
68 Tno. 2410, 76: 754c15-17. 
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same seat and are of equal status, like the two buddhas Sakyamuni 
and Taho in the jeweled stO.pa. Koen explains that this transmission 
does not have the meaning of a linear temporal sequence, as from 
Sakyamuni to Mahakasyapa [Ch. Mohejiaye,Jp. Maka Kasho 1'ifiilll 
Ji] and so on; in the context of the kai kanjo initiation, in accordance 
with the teaching that 'the assembly on sacred [Eagle] Peak is still 
solemnly present and has not yet dispersed', master and disciple a:e 
manifested as the two buddhas in the jeweled stO.pa, and the mythic 
time when the Lotus Sutra was expounded is recovered in the present. 
He explains, 'The transmiss~n on Eagle Peak does not necessarily 
indicate the past. It occurs today in the inner and outer practice halls 
where one receives the precepts' 9I1.1Mm.1fn.lP~" ~'~~--ttitif' o -!:, 8 
~fflt-'l'-J;~zJtitl:J£i:!!..6, Similar understandings of the 'dharma 
transmission on sacred Eagle Peak' informed the initiation rituals of 
other medieval Tendai lineages.70 They may also be linked to 
developments in medieval Tendai iconography, such as the 
configuration of images at Ryozen'in. 

It is not certain whether Nichiren himself used the phrase ryozen 
ichie gennen misan.71 Nonetheless, he seems to have understood 
the daimandara in similar terms, as embodying the ever-present 

69 Enkaijuroku cho lllJ!l+:R~, Tendai Shiiten Hensanjo, Zoku Tendaishii 
zensho, Enkai lllJ!l 1: 90. On Koen and the kai kanjo initiation, see Groner, 

Precepts, Ordinations, and Practice, 180-206. 
70 See for example the hoto gyohoshiki Wi:!ff1i~ initiation ritual of the 

Eshin school, described in Eshin-ryii sanju soden kuketsu ffl,C.\ffiE:llffl-110~ 

(Uesugi, Nihon Tendai shi 2: 818-21). 
n This phrase appears in Nichiren's collected works, in the Hokkeshii naisho 

buppo kechimyaku, which uses it to characterize Zhiyi's celebrated enlightenment 

experience on Mount Dasu as a direct transmission from Sakyamuni Buddha; 

this writing further suggests that Nichiren himself received dharma transmis­

sion directly from Sakyamuni and Jogyo (Teihon 1: 697-698). The authenticity 

of this work has been questioned (Nichiren Shonin ibun jiten [hereafter NSJJ; 
see Secondary Sources, Rissho Daigaku], 1036d-1037a); however, Nichiren did 

claim elsewhere that his teaching had been transmitted from Sakyamuni at the 

Eagle Peak assembly (see note 64 above). 
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enlightened cosmos or mai:ic;lalic reality represented by the Lotus 
Sutra assembly above sacred Eagle Peak, which itself expresses the 
enlightenment of the primordial Sakyamuni Buddha as revealed in 
the honmon section of the Lotus Sutra. In his Kanjin honzon sho, in 
discussing that buddha' s realm, he states, 

Now the Saha world of original time is the constantly abiding pure 
land, liberated from the three disasters and beyond the [ cycle of the] 
four kalpas. Its buddha has not already entered nirvat;1a in the past, 
nor is he yet to be born in the future. And his disciples are of the 
same essence. This [reality] ... is the three realms and three thousand 
realms of one's own mind. 4-*~/~~ttt:W-"M!:...:::.~~l±i~Jl,,l!Y 
iJJ!'ilitfi:/1'-±79 

o MHt!f=-ii*=-~~vil«-l?**=-~~v1:-I? o JiJHt:.1)(7 ~ 

f!crlJ o Jlt i--ffll c.i!Y .=. -=f JlJ:e..=.lffl/ tttlffl-ili.a 72 

Here Nichiren makes clear that the 'original time' of Sakyamuni's 
enlightenment belongs, not merely to the mythic past, but to the 
present moment. By chanting the daimoku with single-minded faith, 
he taught, devotees can 'enter the jeweled stti.pa of this gohonzon' and 
participate in the original buddha's enlightenment. 

While Nichiren' s daimandara is generally recognized as 
representing the jeweled stti.pa and the assembly in open space above 
Eagle Peak where the Lotus Sutra was preached, it has not been studied 
in connection with broader shifts in understanding, outlined above, 
about what those images represented. As image, the daimandara is 
closely tied to a contemporary move toward visual representations 
and ritual reenactments of the Lotus assembly, understood as the 
timeless, mai:i4alic realm of the ever-present, primordially awakened 
buddha. The daimandara physically manifests that reality in the 
present moment, 'just as a print matches the woodblock'. According 
to medieval Tendai transmission documents, entry into the original 
buddha's realm is mediated by master-disciple initiation; in Nichiren's 
teaching, it is accessed solely through faith and chanting the daimoku. 

72 Teihon 1: 712. 
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The Daimandara and the Holographic Lotus Siitra 

Nichiren was by no means the first person to inscribe a mai:i<;iala wholly 
in logographs. Among the various types of mai:i<;ialas employed in the 
Japanese esoteric tradition are 'dharma mai:i<;ialas', in which buddhas, 
bodhisattvas, and other figures are represented by their Siddharp. 'seed 
syllables'.73 Nor was he unique in combining Chinese logographs 
with Siddharp. glyphs. Specific connections between Nichiren's 
daimandara and esoteric iconography remain to be further explored. 

Nichiren's use of a calligraphic mai:i4ala has sometimes been 
explained on pragmatic grounds. Requiring for their production 
only paper, a brush, and ink, these calligraphic honzon could be made 
available to followers lacking the means to commission a painter 
or sculptor or to pay for expensive materials; thus they represent a 
popularization of Buddhist imagery previously available only to a 
few.74 Several scholars have noted a similarity in this regard between 
Nichiren's daimandara and other simplified calligraphic honzon that 
came into use during the Kamakura period. Myoe ltJUl {1173-1232), 
for example, devised the so-called sanji sanboral mandara ~~ ~-11 
!l~ll, consisting of phrases from the Flower Ornament Sutra (Skt. 
Avatarµsakasutra, Ch. Huayan jing,Jp. Kegon-kyo•lll~) for thrice­
daily worship of the three jewels. Calligraphic 'icons of the name' 
or myogo honzon ;:g-ij-*#, inscribed with the name of the Buddha 
Amida l{iiJll!fe (Skt. Amitabha), were also used by the followers of 
Shinran m• (1173-1262) and Ippen ~,I (1239-1289).75 Whether 

73 The dharma mar:i<,iala is one of the 'four kinds of mar:i<;lala' adumbrated 

by Amoghavajra (Ch. Bukong ~~ , 705-774) (Jingangding Jing yujia shiba­

hui zhigui, T no. 869, 18.287a12). Examples from Japan's medieval period of 

mar:i<,ialas written solely in Siddhaqi syllables are mentioned in Manabe, 'Manda­

ra ni okeru myoji hyogen', 12. 
74 Takagi, Nu-hiren, 167-71. 
75 Noted for example by Takagi, Nichiren, 169-70, and Dolce, 'Esoteric Pat­

terns', 190-98. For Myoe's calligraphic honzon, see his Sanji sanborai shaku, 

DNBZ 13: 131a-144b, as well as Tanabe, Myoe the Dreamkeeper, 112-14. On 

Shinran's myogo scrolls, see his Songo shinzo meimon tlttaflts>t (Kaneko, 
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Nichiren was aware of these other, new forms of calligraphic honzon is 
not known. Beyond practical considerations, however, I suggest that 
the use of characters allowed Nichiren to create a visually explicit link 
between his daimandara and the words of the Lotus Sutra. Nichiren 
made strong claims for the unique soteriological power of the Lotus 
Sutra's written characters, a topic that has already drawn scholarly 
attention. To my knowledge, however, the possibility of a connection 
between those claims and his inscription of the daimandara in 
logographs has not. 

Buddhist scriptures have long been revered, not purely for their 
discursive content, but also as the Buddha's 'dharma relics', possessing 
numinous powers in themselves. 76 A subset of broader discourses 
about the soteriological potency of Buddhist texts centers specifically 
on the extraordinary powers of the Lotus Sutra and has a long history. 
A paradigmatic example of the 'cult of the book', the Lotus Sutra 
itself equates its physical text with the Buddha's person; any stiipa 
that enshrines the stitra text thereby contains a whole-body buddha 
relic. 

77 
Ritualized devotion to the Lotus Sutra as a physical object 

further developed in the Sinitic sphere, including Japan. Sometimes, 
the scrolls of the Lotus were themselves enshrined and worshipped, 
a practice attested in both exoteric and esoteric Tendai rituals and 
legitimized by the stitra itsel£ 78 Nichiren, too, explicitly recommends 
enshrining the Lotus scrolls as a honzon in an early (1260) writing: 

Shinran chosaku, 481-509, translated in Ueda, Notes on the Inscrt"ptt:on). 
76 

For medieval Japan, on scriptures as relics, see O'Neal, Word Embodz"ed, 
168-92, and, on the powers of scripture, Eubanks, Mz"racles of Book and Body. 

77 
Miao.fa lz"anhua jz'ng, T no. 262, 9: 4.3lb26-29. 'Wherever it may be 

preached, read, recited, copied, or wherever its rolls of scripture may be lodged, in 

all those places one is to erect a sttipa of the seven jewels .... There is no need further 

to install Jarira in it. Why? Within it is already the entire body of the Tathagata' 

tE tEJil lilo W ~ Wtl tfti tr• o W ~ ~ JiJi-f±lilo W J.Ug t• ttf ...... :iF IHI 1c 1?f 

~Jo JiJi~iffiiJo JltJ:PB1H!ll~IHt~ (Hurvitz, Fz'ne Dharma, modified, 163). On 

the 'cult of the book', see Schopen, 'The Phrase "sa prthivipradesas caityabhii.to 
bhavet"'. 

78 
In China, the scrolls of the Lotus Sutra form the object of worship employed 
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Question: What should be the object of worship, ritual behaviour, 
and habitual mode of practice for those who believe in the Lotus 
Sutra? Answer: First, as to the object of worship: One should use the 
eight scrolls of the Lotus Sutra, or one scroll, or a single chapter, or 
one may write out the daimoku as the object of worship. This is 
indicated in the chapters on the 'Dharma Preacher' and 
'Transcendent Powers'. Those able to do so may have paintings or 
statues made of the tathagata Sakyamuni and the buddha Taho and 
place them to the left and right of the Lotus Sutra. And if one is 
further able, one may also have statues or paintings made of the 
various buddhas and bodhisattvas such as Fugen [Samantabhadra]. 
lffl""~"', ~-~~wJ-i!A,A~i*•~i:fffi~i:ffl'O)JiJifi~ifitJi:--c 
:o~M""~o ~T~?, m-i:*•~1~•ft1\~•-~·-8b·DJUiJm 
§~9--C*#t"ilJt~~"o ~Bili8b~i:ijlfl1J8lJl:J!.:tt::.IJo Xt::.A..t::. 
6AiAlif.Hl!tHI~ • ~-fflJ~ff"Ct~"Ct~-~0)1-:i::;til:"ilJt$v 
ftvZ." o Xt::.A..t::.6Aiia:-t1JO)fflfflJ • tftflHil~~t--:>< IJ:61 ~t::. 
"C *--:> -?>""Lo 79 

This passage seems to suggest the process by which Nichiren' s 
concept began to shift from the enshrined sutra toward a mar:iQalic 
representation. He would not begin to inscribe his daimandara for 
more than a decade, but the embryonic concept is visible here: the 
daimoku as the central deity, flanked by the two buddhas who sit 
together in the jeweled stiipa, and attended by other buddhas and 
bodhisattvas as well. Yet in his personal practice the mar:iQala did not 
displace the sutra: Nichiren himself enshrined the stitra scrolls before 
his personal image of Sakyamuni Buddha at his retreat at Mount 
Minobu ~ifal.t during his later years. 80 

in the Fahua sanmei m•~~ or Lotus samadhi set forth in Zhiyi's Fahua sanmei" 

chanyi m•~~••• the third of four kinds of samadhi {Stevenson, 'Four Kinds 

of Samadhi', 68). In Japan, they occasionally substituted for the Hokke maQ.<,iala 

used in the Hokke ho m•m or Lotus rite of esoteric Tendai (Dolce, 'Criticism and 

Appropriation', 371, and 'Esoteric Patterns', 232-33). 
7' Sha Hokke daimoku sho, Teibon 1: 202. 
80 Mochizuki, Nichiren kyogaku, 162-63; Kuwana, 'Nichiren Shonin ni okeru 
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Not only has the Lotus Sutra in its entirety been revered as the 
Buddha's body, but its individual characters were also revered as living 
buddhas. This too is an old tradition attested in the works of the 
Chinese Tiantai patriarchs Zhiyi and Zhanran and among Nichiren's 
contemporaries, both in the Tendai school and among Lotus Sutra 
devotees more broadly. 81 It finds a visual analogue in those Lotus Sutra 
transcriptions in which each character of the stitra is drawn within a 
small sttipa, beside a buddha, or atop a lotus pedestal. 82 Nichiren also 
shared this conception. He writes: 

The words of the Lotus Sutra are all living buddhas. Because we see 
with the fleshly eye, we perceive them as written characters .... Persons 
of the two vehicles see them as empty; bodhisattvas see them as 
various forms and colors; and those in whom the buddha seeds have 

honron', 48. In a letter written in 1275 Nichiren also states, retrospectively, that 

he had enshrined in his dwelling in Kamakura 'Sakyamuni Buddha as honzon, 

together with all sutras' '--llt"*llt L,--ljJ~t"~llL,t.: IJ (Shinkokuo gosho, 
Teihon 1: 892); based on this passage, Kuwana suggests that Nichiren had enshrined 

the Lotus Sutra together with the buddha image in this earlier period of his life as 

well (48; for more on Nichiren's Sakyamuni image, see note 118 below). Kuwana 

adds that it is not clear whether or not Nichiren enshrined the daimandara at 
Minobu ( 60). 

81 
Kitagawa, Nichiren kyogaku, 58-62, and 'Words of the Lotus Sutra', 30-34; 

see also Stone, '"Not Mere Written Words"'. 
82 

See O'Neal, Word Embodied, 139-43; Nara Kokuritsu Hakubutsukan, 

Hokekyo no bijutsu, 124-30, plates no. 63-69; Kurata and Tamura, Hokekyo no bi­

jutsu, nos. 85-87 (nos. 66-68 in Crawford's translation, Art of the Lotus Sutra); 

and plate 1 in Tanabe, Paintings of the Lotus. In addition, a transcription of the 

Lotus Sutra on tiles dating to the Kamakura period, in which each character is 

drawn inside a seated buddha, has been unearthed from the temple Gakuonji ~ 
ff~ in the Asago district of Hyogo Prefecture, suggesting that this idea was fairly 

widespread (Nara Kokuritsu Hakubutsukan, Hokekyo no bijutsu, 200, no. 27). The 

equation of each character with a living buddha may have informed the practice, 

observed by some individuals in sutra copying, of bowing once or even three times 
after writing each character (Tanabe, Paintings, 44, 46). 
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matured recognize them as buddhas. Thus the siitra itself states, 
'One who can hold this siitra thereby holds the Buddha's body'. 
Tiantai [Zhiyi] says, 'I bow my head before the Sutra of the Lotus 
Blossom of the Wonderful Dharma,lits single case containing eight 
scrolls, forty-seven chapters, and 69,384 characters.fits every word is 
a true buddha,/a true buddha preaching the dharma to benefit living 
beings'. A,,O)i!l'!Uf O))t*i: ~1:$1'0)-BIJtJ: IJo a•i:~ff&tJ:tt~;! 
)t*t.J!.'61!!.o ...... =JlHili!~t.J!, ~lUifflfflO){st.Jl, MJffl;tt 
~-tt-?>J-J;t-B!Jt.J!$.'!>o ~:ni:f~)t=-~\ lffl"fiE~ JlUHa-~~ 
~a ~ii"~< Mlt~t!iitit~ -fu\$dill9-t~ :R1itft=f-_::'..J\lm 
--i)t:ll!ia-MJ JlfflJf&t!l!J~*1:•t•:n--cMo 83 

Nichiren carries this idea still further to assert that the words of the 
Lotus Sutra uniquely possess what might be called a holographic 
quality, such that every word of it contains the whole. 'The words of 
this [Lotus] siitra are not like those of other stitras', he writes. 'If one 
recites even a single word of it, that single word contains the words of 
the eighty-thousand precious treasuries [of the Buddhist teachings] 
and encompasses the merits of all buddhas' r!ti13t*}lf Jlt~":::fv-ftb 
ffl~/Jt*=Bvaffi~}-*.:,a,i;\il(•M"Jt*.:~~-WfflfflJ(J)Jjjffi.: 
i:!!..84 The Tiantai tradition had long understood the Lotus Sutra as 

83 Horen sho, Teihon 1: 950. The Lotus Siitra quote is at T no. 262, 9: 4.34b12. 

The verse quote is taken from the Ryaku Hokekyo lll&HH\l~, a work attributed 

to Zhiyi but probably a Japanese apocryphon. See Kitagawa, Nichiren kyogaku, 
6~-66, and 'Words of the Lotus Siitra', 37-38. The version of Kumarajiva's Chi­

nese translation of the Lotus Sutra used by both Zhiyi and Nichiren contains twen­

ty-eight, not forty-seven, chapters. This is perhaps an instance of a tendency, noted 

by Hanano Judo, for medieval Tendai transmission texts occasionally to incorpo­

rate errors so blatant that they may in fact have been deliberate and intended to 

convey some tacit significance (Tendat' hongaku shiso, 400). The Ryaku Hokekyo 
also appears to be the locus classicus for the tradition, often mentioned in medieval 

Japanese writings, that the Lotus Sutra contains 69,384 characters. However, the 

version of Kumarajiva's Miaofa lianhua Jing now in use contains more than that 

(Kabutogi, Hokke hangyo, 322-23). 
84 Shugo kokka ron, Teihon 1: 111. See also Hokke daimoku sho, 1: 396 ('A single 
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the 'perfect teaching' (engyo Ill~), meaning that it encompasses all 
truth within itself. Zhiyi's commentary on the siitra, for example, 
notes that, where the various other siitras are 'accommodated to 
others' minds' and take differing approaches in instructing living 
beings according to their capacities, the Lotus Sutra is unique in that 
it draws together these various approaches to the dharma in light of 
the Buddha's true intent.85 This all-encompassing nature of the Lotus 
Sutra is exemplified by its title, which, long before Nichiren, had 
been said to contain the meaning of the entire siitra within itself. 86 

Nichiren extended such claims for the all-encompassing nature of the 
title into the dimension of practice. In a famous passage of the 
Kanjin honzon sho, he writes, 

Lord Sakyamuni's causal practices and their resulting merits are 
inherent in the five characters myo ho ren ge kyo. When we embrace 
these five characters, he will spontaneously transfer to us the merits 

of his causes and effects. '-'•-'llslfiJHm-'-=::.r!"~r!JUiUl-'.li*"' 
J\Je.A o ft~~dfAv"Jlt_li*~ ~~"'3lf'4",11"'7fB£1lsJ;J!-'~ffi~o 87 

That is, the daimoku or title of the Lotus Sutra contains all the causal 
practices carried out by Sakyamuni Buddha over the course of his 
countless kalpas of bodhisattva practice and also his resulting virtues, 
and the whole of those merits is directly accessed by the devotee in 
the act of chanting it. Nichiren was by no means the only medieval 
Japanese Buddhist thinker to assert that all merits are encompassed 
in a single practice, but he was distinctive in linking this claim to 
the words, specifically the title, of a particular text. It is surely no 
coincidence that, for Nichiren, the quality of 'perfect endowment' 

character of this sutra contains all sutras in the dharma realms of the ten directions' 

lit~ 0)-* 0) 'l1 ~.: +n~ff.0)-tJJfU:~;1 t~ IJ ). 
85 Miaofalianhuajingxuanyi, Tno.1716,33: 10a.800bll-14. 
86 Almost the entirety of Zhiyi's Lotus commentary just cited, the Fahua 

xuanyi, is framed as an elucidation of the five characters of the sutra's title (Swan­

son, Foundations). 
87 Teihon l: 711. 

JOINING THE EAGLE PEAK ASSEMBLY 485 

(enman gusoku lllf,11:l\Je.)-possessing all merits and wisdom within 
itself-defined not only the words of the Lotus Sutra but also the 
meaning of 'ma.1).qala' as expressed in his letter to Nichinyo: 'round 
and perfect, all-encompassing'. The Lotus Sutra is, as it were, a maJ).qala 
in discursive form, while the daimandara instantiates in visible form 
the all-encompassing Wonderful Dharma of the Lotus Sutra. While 
Nichiren does not say so explicitly, it seems altogether possible that 
notions of the holographic nature of the Lotus Sutra' swords informed 
his choice of written characters as the medium in which to express 
the daimandara. Such ideas are also closely connected to his thinking 
about image consecration, to which we now turn. 

The Logic of Image Empowerment 

At one time, the default position of Western scholarly writing about 
buddha images was to treat them chiefly as symbolic or as mere aids 
to recollection of the Buddha. Recent studies, however, emphasize 
that buddha images have been-and are-revered as living presences, 
held to instantiate the powers of the holy beings that they represent. 88 

Images have traditionally been animated and made efficacious by a 
consecration rite, whose protocols vary according to the particular 
Buddhist culture. Sometimes it is literally a rite of 'eye-opening' (kaigen 
kuyo lfflBLHJ~tf ), in wl].ich, along with offerings, recitations, and other 
ritual protocols, the eyes of the image are painted in. 89 On occasion 
Nichiren himself performed an eye-opening rite to empower images 

. of Sakyamuni Buddha made or commissioned by his followers. 90 A 

88 For factors contributing to the earlier marginalization of Buddhist images 

and image reverence in Western scholarship, see Sharf, 'Prolegomenon'. On 

buddha images as living buddhas, see Sharf and Sharf, Uving Images; Horton, 

Living Buddhist Statues; and Dobbins, Behold the Buddha, 147-58. 
89 On image consecration, see for example Goepper, 'Icon and Ritual'; Faure, 

Visions of Power, 249-255; Gombrich, 'Consecration of a Buddhist Image'; Swear­

er, Becoming the Buddha, 77-121; and Bentor, Consecration of Images, 13-19. On 
the ritual in Japan today, see Horton, Living Images, 10-12. 

~ Kaigen kuyo performed by Nichiren or his disciples for buddha images be-
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letter he wrote addressing the subject, later titled 'Mokue nizo kaigen 
no koto' *M-=:filfflllltz.$ [On Opening the Eyes of Wooden and 
Painted Images], offers an unusually systematic account of the logic of 
image empowerment.91 Nichiren makes no explicit connection here to 
the daimandara, and what follows in this section may initially appear 
to digress from the main focus of this essay. Nonetheless, I argue that, 
as with his understanding of the power of the Lotus Sutra's words, his 
thinking about the logic of image consecration is closely related to his 
reasons for devising a m3.1J.4ala written in logographs. 

Mokue nizo kaigen no koto begins with the question: What 
differentiates a painted or carved buddha image from a living buddha? 
A living buddha, Nichiren explains, has thirty-two superior physical 
marks. From the dharma wheels on the soles of his feet to the knot of 
flesh or U,f'!l,i.fa on the crown of his head, thirty-one of these marks have 
visible form, occupy space, and can be iconographically represented. 
Nevertheless, a wooden or painted image of the Buddha is not equal to 
the Buddha himself, for it lacks one physical mark: the pure voice ( Skt. 
brahmasvara, Jp. bonnonjo 1-tiH!) with which the Buddha preaches 
the dharma. It also has no mental dharmas and is therefore merely an 
insentient form. 

These twin lacks are supplied, Nichiren explains, by the eye­
opening ritual, in which a scripture is placed before the image, 
thereby endowing it with both voice ( completing all thirty-two 
marks) and also with mind. However, what sort of 'mind' is instilled 
in the image will depend upon what scripture is used. If one places 
before it a sutra or treatise dealing with the five precepts or the ten 

longing to his followers is mentioned in Mama Shakabutsu gokuyo oijo, Teihon 1: 

457, and Shijo Kingo Shakabutsu kuyo Ji, Teihon 2: 1182. 
91 Teihon 1: 791-94. The original of this text in Nichiren's hand was lost in a 

fire in 1875. Its exact date of writing is uncenain. Teihon gives it as 1273, although 

1264, 1274, and 1282 have also been suggested (NSJJ, 1127a-c). The opening por­

tion appears to be missing. Its final section, not addressed in this essay, mentions 

offerings for the deceased, so it may possibly have been written in response to a 

follower's repon that an image ofSak.yamuni Buddha had been made for funerary 

rites. However, this is not certain. 
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precepts, the image will become equivalent, respectively, to a 
cakravartin or to the deity Indra. If one places before the image a 
treatise on achieving release from the realm of desire, it will become 
equivalent to Lord Brahma. If one places one of the agamas before 
the image, it will become equivalent to an arhat. In other words, the 
level of power and attainment instilled in the image is determined by 
which scripture is employed in the eye-opening rite. Nichiren then 
begins to invoke categories specific to the Tiantai/Tendai 
classificatory schema of the Buddha's five teaching periods Op. goji 1i. 
llf).92 If one places before the image one of the common prajfia 
teachings expounded during the Extended (Skt. vaipulya) and Prajfia 
periods of the Buddha's teaching career, the image will become 
equivalent to a pratyekabuddha. If one places before the image the 
Flower Ornament Sutra or a vaipulya or prajfia teaching of the 
distinct or perfect categories, it will become equivalent to a 
bodhisattva. Finally, 'when the Lotus Sutra is placed before a buddha 
[image] possessing thirty-one features, the image will certainly 
become the Buddha of the pure and perfect [teaching]' .:::f-~fflO)ffl; 
0):,00 ~:~ti"Ul~ll"'t.::--Ci-?tU£~,,',\M!IIJO)ffl;+9 .

93 This claim clearly 
rests on a hierarchical classification of the Buddhist teachings in 
which the Lotus Sutra ranks foremost. By implication, the level of 
'mind' with which a scripture can endow an image via the eye­
opening rite depends on its rank in the kyohan ~1-IJ or system of 
doctrinal classification; its ritual power in this regard is determined by 
its discursive content. 

92 On the Tiantai classificatory schema, see Chappell and Ichishima, T'ien-t'ai 

Buddhism. 
93 Teihon 1: 792. As noted above (see note 80), Nichiren himself enshrined the 

sfitra scrolls before his personal image of Sak.yamuni Buddha at his hermitage on 

Mount Minobu. Kuwana suggests that this configuration, of an image of Sakya­

muni installed together with the Lotus Sutra., follows the logic of the Mokue nizo 

kaigen no koto: The image becomes a living buddha only when the Lotus Sutra is 

placed before it (Kuwana, 'Nichiren Shonin ni okeru honzon no keitai', 60-61). 

Dolce, too, says that such passages 'suggest that the statue alone is not sufficient' 

(Dolce, 'Esoteric Patterns', 138). 
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Nichiren deployed this argument as part of his polemic against 
esoteric Buddhism Up. mikkyo t!fft), which he saw as having 
displaced the centrality of the Lotus Sutra within the Tendai school 
after Saicho's time, and whose mudras and mantras-especially 
those of the cosmic buddha Dainichi and the esoteric deity 
Butsugen ffllllll (Skt. Buddhalocana)-were commonly used for the 
kaigen kuyo ritual in his day.94 Nichiren's agenda in Mokue nizo 
kaigen no koto is in part to deny the efficacy of esoteric mantras 
while assimilating their putative powers and functions to the Lotus 
Sutra. These esoteric invocations, he argues, not only lack positive 
efficacy but actually imbue images with a malignant character, 'like 
a thief entering a masterless house or a demon taking possession of 

IIITO:!: 

the body when someone has died' *':.3:.0)t.J.~,:m.Ai>tJ.-..,,, ,AO) 

,E't Q ,:;l't~ ,:9i~ ;,.:vt,t'!lllL,.95 Therefore, he concludes, the eye-

~ Nichiren notes the use of these particular mantras for consecrating images 

in Mokue nizo kaigen no koto (Teihon 1: 791) and in other writings. For exam­

ple, 'When it comes to consecrating wooden or painted buddha images, all eight 

schools alike employ the mudras and mantras of Dainichi and Butsugen [Buddha 

Eye]' fJl!$0)*•0) lfflllllfflilf li/\*-l~H;::k B fJl!fflO)f:flilW flt) (Senji sho, 

Teihon 2: 1044). Honen ~1"' (1133-1212) also says that, after the artist has painted in 

the eyes of an image (ii no kaigen $0) lffJIIH), 'by means of the Buddha Eye mantra, 

a priest opens the eyes, and with the mantra ofDainichi, he completes [in it] all the 

Buddha's merits' (ri no kaigen JiO)lfflffl) lfflllllt$'tli:;fi:f4;lifJl!lli1ixi•*tl::.ei., 
tt0-6 ~* i.,6-ttMel:ft~-t!?.o ::.tte~i$0)1ffll!llt $M-t!?.o -::> ~l;:flO)fJl!fflO)il 
we,~*tl::.eo-6~:kBO)ilwe,~~t~O)-wO)~•e~aLMe~Ji 
O)lfflfflt $~-ti?. (Ippyaku shiju gokajo mondo, Jodoshii.,]odoshu zensho 9: 585b-

586a). The esoteric deity Butsugen, or Butsugen Butsumo M:IIHfJl!-if (Buddha Eye 

Buddha Mother), is regarded as the mother ofbuddhas and personifies the buddha 

'eye' or wisdom. 

,s Teihon 1: 793. See also Nichiren's Senji sho: 'In India, China, and Japan, before 

the shingon teachings were introduced, there were wooden and painted images that 

walked, preached the dharma, or talked. But ever since mudras and mantras have 

been used to open the eyes ofbuddha [images], the efficacy of such images has waned 

considerably' '7-,tr!r • 71± • 8 :;fi:t;:t;taW*BMf O)*•O){tU;ts,,U;tfj-'\ :Eoclill.~ 
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opening ritual should be conducted solely with the Lotus Sutra. For 
Nichiren, only the Lotus Sutra produces buddhas, whether they are 
human beings awakened by faith in the Lotus or insentient images 
animated by its recitation. 

This still leaves open the questions of how, exactly, Nichiren 
thought the Buddha's voice and mind are contained in the Lotus 
Sutra text and how ritual recitation of that text can instantiate 
the Buddha's mind in an insentient wooden or painted image. He 
addresses these matters in Mokue nizo kaigen no koto and elsewhere in 
terms of the Tiantai/Tendai doctrines of the nonduality of form and 
mind (shikishin fani fg,C,,~=:) and the realization of buddhahood by 
grasses and trees (somoku jobutsu ¥*Jitffll). Both these principles are 
implicit in the 'three thousand realms in a single thought-moment'. 
Because form and mind-physical and mental dharmas-are nondual, 
Nichiren argues, a person's intent or mind can take concrete form 
both as verbal utterance and also as written text. Voice or text, and 
mind, are thus ultimately equated, and the written words of the Lotus 
Sutra are none other than the Buddha's voice and mind: 

The written words of the Lotus Sutra manifest the Buddha's pure 
voice, which is invisible and intangible, in a form that is both visible 
and tangible, having both colour and form .... The pure voice that 
once fell silent finds expression again, transformed into written 
language to benefit living beings .... Since the Lotus Sutra manifests 
the [Buddha's] mind, when it is used to empower a wooden or 
painted image having thirty-one marks, that wooden or painted 
image becomes the whole body of a living buddha. mtiUf0)1C·¥ 
ii, MJ0)1.ttf If O):;f AJ J!11fit!! ~, AI J!fl°fit!! 0) iP t-: 'IS t ~ 6 ii t, 
aQ tl.tf, liU~O) = ts t tc1: tt-?>-t!!.o M-tt-?> 1't ff W :61 ~ "Cffj ~ ~ 6 ii t, 
"C)t~ tJ11"C~~ ~llJidi" -?>-t!!.o ...... mtiUl~ 1c.,mt ~ t:!. "©"C, 
.:::. +-fflO)*itO)ft,:Efli"tt,i*M=ft,, :i:ll~JltO)fflJ-f!!.o 96 

t_<!>:OS~~ t...,., ,-tt 

L, WGliffllf,!J It l> tJo f:flA~~l-cfJl!effl:•-ttLJ: t) ;:.O)t,•t.:::llJ ~ t:o•t.:::xitt.:::~ 

t.:::-?»flt) (Teihon 2: 1044). The word shingon here, as is often the case in 

Nichiren's writings, refers not specifically to the Shingon sectarian tradition but 

to esoteric Buddhism in general, including both 'Iomitsu and Taimitsu lineages. 
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But how can an inert piece of wood or paper be animated with the 
Buddha's mind? In another writing, Nichiren explicitly invokes 
another component of the ichinen sanzen principle: the division 
of all phenomena into three realms (san seken .=:ffl:fffl): the realm of 
the five aggregates or skandhas, the mental and physical constituents 
into which living beings can be analysed (go~n seken 1ilfitffl:fffl) and 
comprising both form and mind; the realm of living beings, that is, 
a 'temporary union of the five aggregates' considered as an individual 
being belonging to any of the ten dharma realms from hell dwellers 
to buddhas (shujo seken -~ffl:fffl); and the realm of the land, the 
insentient container world on which living beings depend and which 
is shaped by their past and present deeds (kokudo seken il±ffl:fffl). 
Nichiren writes: 

Setting aside the first two, the third, the realm of the land, is the 
realm of grasses and trees. The realm of grasses and trees includes 
those plants from which are derived the five pigments used in 
painting. From these pigments, painted images are made, and from 
wood, carved statues are produced. It is by the power of the Lotus 

Sutra that wooden and painted images are infused with a spirit. This 
was the insight of Tiantai Dashi [Zhiyi). With respect to living 
beings, this doctrine is termed 'the realization of buddhahood with 
this very body', and, with respect to paintings and statues, it is called 

J-1::-? 

'the realization ofbuddhahood by grasses and trees'. )iuO) = ~;tJP < 
• tz,,, m .=: 0) 11 ± flt rm t $ ;,. ~:111t;t;:ffl: rm t~ o 0 t,t*t!t rm t $ ;,. ~:1 
1i~O)~ (M) O)<• (A) ~;tt,t*~o, •ft;::,tt~o~-?>o *t$;,.~;t 
*fl:l!~ 9 tf:HfEi"o itt•*~:iftf&lt $;,. 1::it' ~A-?>-?>lH:tt!ltli\fO) 
~,&,6 

-JJ ~ 9o ~e:;kBifiO)~ t 9-tgo ittt!r1~:tft~~:--c$-1t~£&PJt.61-811t 
"'';ttt, ll*t:--c$-1t,it,t*P1-811t$;,.t~90 'J7 

96 Teihon 1: 792. 'Intangible' here renders the technical term mutaishiki Mfl 
fs, not physically obstructing other objects. Elsewhere, Nichiren describes the 

eye-opening rite as reciting the entire Lotus Siitra to invest an image with the Bud­

dha's six sense faculties, thus making it into the living Sak:yamuni Buddha (Mama 
Shakabutsu gokuyo oijo, Teihon l: 457). 
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Nichiren frequently interpreted the 'buddhahood of grasses and trees' 
in terms of the ichinen sanzen concept and the use of images as objects 
of veneration, for example, in his Kanjin honzon sho: 

Both inner and outer writings permit the use of wooden and painted 
images as objects of worship, but the reason for this has emerged 
[only] from the Tiantai school. If plants and trees did not possess 
cause and effect (i.e., the nine realms and the buddha realm] in both 
physical and mental aspects, it would be useless to rely on wooden 
and painted images as objects of worship .... Were it not for the 
buddha-seed which is the three thousand realms in one thought­
moment, the realization ofbuddhahood by sentient beings and [the 
efficacy of] wooden and painted images as objects of worship would 
exist in name but not in reality. ~ 7=''*1f/=ft=:ff~h!f4P-J:!!lt.lt-=­
ff$'1,l".Z''Ji~*•!:.o ~ 7=."'!tf:l:::.tff'tY ~!~ e-iLo t,t*.zJ:-=­
~~v''ll~~11Yl2iBC*•/ ft"$/\,:Jt~*•=•~-tgo ...... Plit~;.t.Jv 
~~v.=''-~-=:-=f/ffljlffl=.lf"fiff'R".fi1-8f;•*•=•z*~'fl~-·-{go 98 

Mind and form, sentient and insentient, are interpenetrating and 
nondual; in this holistic reality of the Buddha's enlightenment­
accessible in Nichiren's eyes through the Lotus Sutra alone-the 
Buddha's mind becomes text, text empowers image, and image 
embodies the Buddha's mind. For Nichiren, a honzon, to be efficacious 
as such, implicitly unites both image-a material object-and text. 
While he discusses this relationship in terms of buddha images, the 
same logic would also seem to apply to the daimandara. In a cover 
letter to a couple who were his followers, accompanying a ma.t}.<;iala 
written and sent for the protection of their young daughter, he wrote, 
'I have inscribed [this ma.t}.Q.ala], imbuing it with my spirit in black 
ink' (Nichiren ga tamashii o sumi ni somenagashi kakite soro zo B JI 
t,tt-:*l.,O~T,1-1.(1\H:-c~tJ:t.itL,"(jp~"(~~).99 Glosses on this 

'Tl Shijo Kingo Shakabutsu kuyo Ji, Teihon 2: 1183. On somoku Jobutsu, see for 

example Sueki, 'How Can Grasses and Trees Attain Buddhahood?' and Groner, 

'Early Japanese Tendai Views'. 
98 Teihon l: 703, 711. 
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passage within the Nichiren tradition typically read it to mean that 
Nichiren embodied his enlightenment in the form of the mandala 
honzon. However, one may also note the similarity here to the pii;ase 
'inve~t with~ spirit' (tamashii o ireru ili-AtL-5) commonly used to 
d~scnbe the image consecration rite. While Nichiren's wording here 
differs from the more doctrinally precise language of nonduality that 
he employs in Mokue nizo kaigen no kuyo, it is not hard to imagine 
that he thought of inscribing the ma1_1<;iala in terms similar to image 
empowerment. Just as a painted or sculpted image becomes 'the 
Buddha of the pure and perfect teaching' when the Lotus Siitra is 
placed before it, paper and ink manifest that Buddha's enlightenment 
when inscribed with the Lotus Sutra's title. 

As Sarah Horton notes, 'Eye-opening ceremonies are not limited to 
objects that actually have eyes, such as statues and paintings; memorial 
tablets (ihai 'OL.11$), Buddhist altars, stiipas, ma1_1<;ialas and other objects 
that do not take a human form also undergo similar eye-opening 
ceremonies'. 

100 
Nichiren himself does not state explicitly whether he 

performed such a ritual for the ma1_1<;ialas that he inscribed, but the 
practice ~ att~ste~ among his disciples soon after his death. Today, an 
eye-operung nte 1s performed for copies of Nichiren' s daimandara 
conferred on families or individual devotees. This is a rite conducted, 
depending upon the particular Nichiren sect, by the local priest or the 
lineage head-an 'eye-opening' in the formal sense that empowers the 
ma1_1<;iala as an object of worship. 101 It also underscores the authority 

99 Kyoo-dono gohenji, Teihon 1: 751 
100 

Horton, Living Buddhist Statues, 11; see also Rambelli, Buddhist Material­
ity, 84-85. 

101 
A guide for Nichirenshu practitioners explains that the eye-opening rite 

'breathes life into the object of worship, so that it can fulfill its originally inherent 

function' (Fujii, Uchi no otera wa Nichirenshu, 191). Particulars vary according 

to the Nichiren Buddhist sectarian organization. Nichirenshu's web portal rec­
ommends having the eye-opening ceremony performed by one's temple of affilia­
tion (see Nichirenshu, 'Butsuji ni tsuite', Q & A 8). In Nichiren Shoshu, as dis­
cussed below, the consecration rite is performed by the sect's chief priest before 

the daigohonzon *-,i:,t;;, the main object of worship enshrined at its head temple, 

JOININGTHEEAGLEPEAKASSEMBLY 493 

of Nichiren Buddhist temple institutions and works to maintain 
orthopraxy in producing and disseminating the daimandara. At 
the same time, as others have noted, performance of the eye-opening 
rite does not exhaust the senses in which devotees regard images as 
living presences, and scholars have accordingly expanded the idea 
of 'consecration' to include devotional acts such as the washing, 
anointing, and garlanding of images.102 A honzon, after all, does not 
function as such until it is worshipped.103 Perhaps one could say that, 
in addition to the formal eye-opening rite, the daimandara is also 
consecrated in an informal, non-official sense by the practitioner's 
devotion, expressed in reciting the Lotus Sutra, chanting the daimoku, 
bowing, and offering candles and incense before it. 

Some Critical Reflections 

Robert Sharf observes, as a general problem in religion, that 'whether 
the divine or absolute is construed in transcendent or immanent 
terms, in either case it must remain essentially noncontingent and 
nonrelational, and thus cannot properly be the ostensive referent or 
signified of a word, symbol, or image' .104 Broadly speaking, Sharf says, 
this problem is addressed, across traditions, in one of two ways: by 
prohibiting direct representation of the sacred, whether in speech or 

Taisekiji *li~, for all mar:ic;lalas to be conferred upon devotees. & with buddha 
images, a rite of 'eye-closing' is also performed when repairs are necessary (Fujii, 
Uchi no otera, 191.) During the recent project of restoring Nichiren's holograph­
ic mar:ic;lalas (see note 139), a rite of 'removing the spirit' (dakkon l!Mi) was per­

formed for each one, with the abbot of the temple holding that particular mar:i<;iala 

officiating. After the restoration was completed, a ceremony was again held for 'in­
stilling the spirit' (nyukon Ail) at each participating temple (Nakao and Aramaki, 
'Nichiren Shonin shinseki mandara honzon no shliri jigyo', MH, 216). 

102 Freedberg,Poweroflmages, 96. 
103 Here one can note a similarity with Wu Hung's observation about icons gen­

erally: Their composition is 'not self-contained ... its significance relies on the pres­
ence of a viewer or worshipper outside it' (Hung, 'What is Bianxiang?', 130). 

104 Sharf, 'Allure of Buddhist Relics', 81. 



494 STONE 

visual form, or by collapsing, 'by fiat if necessary, the distance between 
signifier and signified, such that pure substance-that which is devoid 
of all representational or contingent qualities-is held to be immanent 
within the sign itself' .105 The latter case, he argues, is well represented 
in the East Asian Buddhist sphere by the honzon, the central image of 
any given rite, which corresponds to an icon in the technical sense of'a 
specific sort of religious image that is believed to partake or participate 
in the substance of that which it represents .... An icon does not merely 
bear the likeness of the divine, but shares in its very nature' .106 By their 
devotees, buddha images are not deemed merely symbolic but revered 
as living buddhas in their own right, instantiating the holy figures that 
they depict. 

A similar logic informs Nichiren's daimandara, which is 
understood not merely to symbolize but to actually manifest the 
realm of the original buddha, the ever-present Sakyamuni Buddha, 
that is, the three thousand realms in a single thought-moment in 
actuality (ji). The daimandara, however, is not an anthropomorphic 
image but is inscribed with logographs. Thus it also entails particular 
understandings of words and language. In his study of tantric 
language, Richard Payne notes that standard caveats about the limits 
of words as relational and thereby incomplete-the famous 'finger 
pointing at the moon' -do not exhaust Buddhist attitudes toward 
language. There is also what he terms 'extraordinary language': 
language that does not communicate propositional or discursive 
content in any ordinary sense but is presumed to have profound 
thaumaturgical or soteriological power because of its distinct 
ontological status. 107 Long before modern semiotic theory, 
'extraordinary language' was understood as collapsing the distinction 
between signifier and signified. Payne cites the Chinese Pure Land 
master Tanluan •• (c. 476-542), who wrote: 'There are names that 
are the same as things and names that differ from things. Names that 

105 Sharf, 'Allure of Buddhist Relics', 81-82. 
106 Ibid., see 83 for the meaning of honzon. 
107 Payne, Language in the Buddhist Tantra, 23-41. For the origins and mean­

ing of the term 'extraordinary language', see 7-21. 
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are the same as things include the names of buddhas and 
bodhisattvas, the Prajflaparamita and its dharaJJ.i, and also other 
spells and chants' fl~NPT!o fl~!li!o ~NPT!::lf o ffl-MJffil~'1[~~ 
7J!llUl:&lftHIJElHiJflUf.ill$~:Je:-&.108 Unlike solely referential 
language, the presumption underlying 'names that are the same as 
things' is that they actually embody what they refer to, which is the 
reason for their ritual efficacy. Nichiren clearly understood the 
daimoku in such terms: 'People today think of the five characters 
Myoho-renge-kyo as merely a name, but that is not so; it is the essence, 
that is to say, the heart ... Myoho-renge-kyo is neither the text, nor the 
meaning, but the heart of the entire [Lotus] Siitra' ~i!-$ft0)1i* 
:a:i£1t~O)AAii~ tilt9 ffi-·"''-'Jo ~i:•niiHii'i.. 11-&o llt ii,t,i: 
-c~O••····~i!-•M!t $~ii)(i:~6i\ fH:~6~~ -M!O),C,,fll).109 

'Extraordinary language', we might say, is the linguistic equivalent of 
the icon; both are held, not merely to symbolize the sacred, but to 
instantiate it. Nichiren's daimandara, which has the daimoku as its 
central deity, embodies this logic in both visual and linguistic 
registers. Thus it offers an ideal site for reflecting on intersections of 
text and sacred objects. 

The recent expansion of Buddhist Studies beyond its original 
privileging of texts and doctrine has opened the field to embrace the 
approaches of material culture, archaeology, art history, and other 
disciplines. This move has drawn increasing attention to the cultic 
and material dimensions of Buddhist scripture: Robert Campany, 
for example, authored a landmark study on the devotional uses 
of scripture in early Chinese Buddhism, and Daniel Veidlinger, 
working in a Southeast Buddhist Asian context, has distinguished 
between 'discursive' and 'cul tic' categories of manuscript usage. 110 

Fabio Rambelli, focusing on Japan, has proposed the categories 
of 'hermeneutic' and 'nonhermeneutic' textual practices, defining 
'nonhermeneutic' practices as an approach to Buddhist texts in which 

108 Wuliangshou Jing youpotishe yuanshengjie zhu, T no. 1819, 40: 2.835c5-8; 

cited in Payne, Language in the Buddhist Tantra, 7 4, translation modified. 
109 Soya Nyiido-dono gohenji, Teihon 2: 1410. 
11° Campany, 'Notes on Devotional Uses'; Veidlinger,Spreadingthe Dharma, 5-7. 
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'their materiality is not a secondary effect of their being "reading 
matter" but rather their primary characteristic' and might include 
chanting, copying, enshrining, or talismanic uses of scripture.111 The 
singling out of such practices in their own category draws scholarly 
attention to a long neglected aspect of Buddhist practice that has 
been, and remains, foundational to Buddhist traditions. 

What about Nichiren's daimandara? Its most salient characteristic 
is, undeniably, that of a material object. Without some background in 
the Lotus Sutra and Nichiren's thought, even those able to recognize 
the characters will not understand their significance. And indeed, the 
power of the daimandara is not thought to hinge on the practitioner's 
ability to read it-a point well illustrated by a marp;lala that Nichiren 
inscribed in 1280 for a recipient identified as 'blind Joren' lf §* 
ii. 112 

Some followers for whom Nichiren inscribed mandalas were 
presumably illiterate and could not read the daimandara'; ~haracters; 
non-Japanese readers among Nichiren Buddhists today are in a 
similar position (although some printed and online explanations are 
available, especially for Anglophone readers). The same observation 
applies to chanting the daimoku, whose merit Nichiren declared to 
be independent of one's level of doctrinal comprehension: like water, 
which extinguishes fire without deliberate intent or an infant drawing 
nourishment unaware from its mother's milk, the daimoku works 
naturally and its benefits are the same, whether or not one understands 
its meaning.113 

Yet as we have seen, the daimandara is firmly grounded in text 

m Rambelli, Buddhist Materiality, 89; see also 88-128. 
112 

Mokuroku, no. 91; Shz"nseki, 164-65, (390-91). A document fragment in 

the records ofNichiren's disciple Nikko identifies Joren with Gyobin ffit, a dis­

ciple of the Pure Land teacher Nen'a Ryochu ~lw.J fil,'.!! ( 1199-1287) (Zoroku • 
fj, NSZ 2: 144; Kozen, 46). In 1271, when Ryochu and others complained of 

Nichiren to Bakufu officials, Gyobin acted as their agent, submitting their pe­

tition in his name. If the 'Joren' who received this maQ.i;lala is indeed the same 

person, he presumably underwent a radical change of heart and converted at 
some point to Nichiren's teaching. 

113 Shishz"n gohon sho, Tet'hon 2: 1298. 
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and doctrine: in the narrative of the Lotus Sutra; in esoteric teachings 
about mandalas· in Tiantai commentaries and doctrinal concepts . . ' 
such as three thousand realms in a single thought-moment and the 
mutual possession of the ten dharma realms; and in a kyohan or 
classification of teachings that elevates the Lotus Sutra, and especially 
its latter fourteen chapters, the origin teaching, above all others. And 
Nichiren's discussion of image consecration suggests that, for him, it 
was precisely the intellectual content of particular texts, and their place 
in the hierarchy of teachings, that determined their relative efficacy 
in empowering images. Distinctions such as 'cultic' and 'discursive', 
'hermeneutic' and 'nonhermeneutic', are heuristically useful, but 
the case of the daimandara underscores that the boundary is a fluid, 
interactive one and far from clear-cut. Rather than nonhermeneutic 
practices or uses of text, one might more appropriate!~ spe~ of 
nonhermeneutic attitudes, as the same textual practice might 
encompass both approaches. 114 

This caveat has implications for the broader question of how 
doctrine relates to practice. In the move away from purely text-based 
research, doctrinal study-the preeminent 'hermeneutic' textual 
practice-has often come to be characterized as the province of an elite 
minority; in its presumed normative emphasis, it is seen as divorced 
from, and even working to obscure, what the mass of ordinary 
Buddhists actually do. 115 To be sure, some very technical formulations 
are beyond the reach ( and probably the interest) of many practitioners, 
but notions of doctrine as unrelated to real-world Buddhist activity 
need reexamination. A more productive approach has been suggested 

114 This may actually be what Rambelli has in mind. See his discussion of'the 

ontology of texts' (Rambelli, Buddhz"st Matenality, 112-25 ). 
115 Greene identifies Schopen's ½rchaeology and Protestant Presuppositions' 

as a locus classicus for present assumptions of doctrine as normative, elite, and 

not reflective of ordinary Buddhists' concerns (Greene, 'Seeing Avijfzap#-rupa', 
109-10). A Japan-specific instance is McMullin's 'Historical and Historiograph­

ical Issues', esp. 10-12. This criticism does not diminish the importance of either 

essay in highlighting the need to study non-textual sources as well as social and 

institutional contexts. 
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by Eric Greene, who writes that doctrine is not necessarily taken as 
normative, nor does it precede practice, but rather represents 'the 
formal elaborations, within a particular technical idiom, of intuitions 
that were themselves grounded in religious practice ... an attempt to 
ground the things that everyone knew that Buddhists did and believed 
in a rigorous, scripturally sanctioned metaphysics'.116 Nichiren's 
discussion of the power of scripture to embody the Buddha's mind 
and to animate buddha images is just such a 'formal elaboration' and 
'scripturally sanctioned' metaphysical grounding of the practices of 
sutra recitation and the empowerment and veneration of buddha 
images. In Nichiren's case, these doctrinal elaborations are inflected 
through his Lotus exclusivism, in effect appropriating very widespread 
activities and legitimating them by assimilation to the Lotus Sutra 
alone. His Lotus-only stance may in fact account for why he offered 
more detailed doctrinal explanation than such practices have often 
received. Nonetheless, albeit in a Lotus-specific mode, he articulates 
a formal understanding of ideas about the interrelationships of text, 
image, and bodily practice that were probably already embraced 
intuitively, in a less rigorously formulated way. 

Not all Nichiren Buddhist practitioners, then or now, may 
understand what is written on the daimandara, let alone what is meant 
by the 'three thousand realms in a single thought-moment in actuality'. 
But many have at least some idea of what the mat).<;l.ala depicts and, even 
if they are not personally curious, are well aware that more detailed 
knowledge is available within the tradition. For those interested, 
doctrine is a resource-to be tapped as access, time, and other factors 
permit-that deepens and enriches practice. Nichiren followers, one 
imagines, might shift from 'hermeneutic' to 'nonhermeneutic' mode 
and back again, any number of times in any single session of sutra 
recitation or dai'moku chanting in front of the mat).<;l.ala. A consideration 
ofNichiren's daimandara suggests that the 'nonhermeneutic' use of 
texts as ritually efficacious material objects may be more closely linked 
to their intellectual content than is often assumed. Of course, such 
observations would hold for any Buddhist tradition. 

116 Greene, 'SeeingAvijnapti-rupa', 158, 159. 
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PART II: THEDAIMANDARA AND NICHIREN 
BUDDHIST IDENTI1Y 

Many Buddhists have revered the Lotus Sutra and paid reverence 
to images of Sakyamuni Buddha, but the daimandara is unique 
to Nichiren's tradition. No other Buddhist school has been so 
consistently defined by a single object of veneration. The second 
portion of this chapter examines how Nichiren's daimandara 
functioned within his community, both during his lifetime and after 
his death. It considers how the daimandara became an identity marker 
that served to unite Nichiren Buddhists, even as it became the focus of 
internal controversies concerning its significance and ritual handling 
that expressed, and sometimes exacerbated, divisions within Nichiren 
Buddhism. Here again, the treatment is by no means exhaustive; my 
aim is simply to give some idea of the centrality of the dai'mandara to 
the Nichiren tradition over time and to encourage further research. 

The Daimandara in Nichiren 'i Early Community 

During Nichiren's lifetime, the Lotus Sutra as object of veneration 
took several forms. Sometimes, the scrolls of the Lotus Sutra were 
themselves enshrined, a practice found early on in both exoteric and 
esoteric Tendai rituals and legitimized by the sutra itself.117 Nichiren 
himself kept by him an image of Sakyamuni Buddha; this was a 
zuishinbutsu l!Jfi~fflJ or personal image small enough to carry. 118 His 

117 'Wherever it may be preached, read, recited, copied, or wherever its rolls of 

scripture may be lodged, in all those places one is to erect a stiipa of the seven 

jewels .... There is no need further to install Jarira in it. Why? Within it is already 

the entire body of the Tathiigata' tEtEl«.!lo lfi$tlf&ltr8'1Uflf o tr~fi:JiJr-ftl«o 
W8!§-tWnHl ...... ::f~fl~1i'~JoPlr,l;,{:fffPJollt9'1B:ff~*ii!:!l (Miaofa lian­

hua Jing, T no. 262, 9: 4.31b26-29; Hurvitz, Lotus, 163, modified). Nichiren 

himself enshrined the scrolls of the siitra, placing them before an image of Siik­
yamuni, in his small temple on Mount Minobu (Mochizuki, Nichiren kyogaku, 

162-63). See notes 80 and 93 above. 
118 Nichiren mentions his personal image of Siikyamuni in several of his let-
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enshrining of the Lotus Sutra scrolls before an image of Sakyamuni 
Buddha in his hermitage at Minobu has already been mentioned. 
Several of his followers also enshrined buddha images.119 The buddha, 
in such cases, was understood, not as the historical Sakyarnuni, but as 
the original, eternal buddha of the origin section of the Lotus Sutra; for 
example, Nichiren praises a follower for 'creating and making manifest 
the Buddha who is the three thousand realms in a single-thought­
moment within one's mind' a,c,O)~~.=::-=fO)#!k ~l'.>JIH.,;n . .,* 
T.120 But the honzon most commonly employed among Nichiren's 
followers was the daimandara. 

Nichiren first inscribed the daimandara in embryonic form in 
1271. By that point, he had for several years been openly denouncing 
other Buddhist teachings as no longer efficacious in the Final Dharma 

ters. Tradition holds that Nichiren acquired this image while exiled to lzu 

(1261-1263). According to one account, in gratitude for Nichiren's prayers that 

had cured him of illness, the local steward (jito !mil) gave him a buddha image 

that had emerged from the sea with a catch of fish. This event is mentioned only 

in one letter among the works attributed to Nichiren (Funamori Yasaburii moto 
gosho, Teihon 1: 229-31), and its authenticity has been questioned (on this con• 

troversy, see Stone, 'Disputed Writings', 193-203). Another account, by Sanmi 

Ajari Nichijun (1294-1354), says that Nichiren himself carved the image (Nichi­
jun zoshu, FSY2: 92; see also Ikeda, 'Gonin shoha sho shohon', 475-76). In either 

case, this is probably the standing image of Sakyamuni mentioned in Nichiren's 

will, which instructs that it be placed near his grave (Shuso gosenge kiroku, NSZ 2: 

105; Nikko Shonin zenshii [hereafter Kozen; see Secondary Sources, Ikeda], 111); 

however, another source says that it passed after his death to his disciple Nichiro 

( Goyuimotsu haibun no koto, NSZ l: 55, 2: 107; Kozen, 119). 
m See Kuwana, 'Nichiren Shonin ni okeru honzon', 49. See also the examples in 

note 90 above. In addition, other letters from Nichiren mention followers offering 

prayers for the deceased 'before the tathagata Sakyamuni' f-Hl!flll*zlllJlu (Horen 
sho, Teihon l: 945) or 'before Sakyamuni Buddha' ffj/l[fJIJO)ffiJWJlu (Konichi-bo 
gosho, 2: 1160), suggesting that they had buddha images as honzon. Nichzgennyo 
Shakabutsu kuyo jz' (2: 1623-25) specifically mentions a follower fashioning an 

image ofSakyamuni. 
120 Mama Shakabutsu gokuyo oijo, Tez'hon l: 457. 

JOINING THE EAGLE PEAK ASSEMBLY 501 

age and also criticizing governing authorities for supporting them, 
thus provoking the anger of both leading prelates and officials of the 
Bakufu flJJff or military government. He had already been exiled once, 
to the Izu Peninsula (1261-1263), but had eventually returned to 
Kamakura and resumed his preaching. In 1271, he was again arrested, 
possibly as part of a Bakufu effort to strengthen the country's defenses 
against an impending Mongol attack by quelling unruly elements at 
home.121 By his own account, on the twelfth day of the ninth month, 
Nichiren was seized, taken by night to the execution grounds outside 
Karnakura, and nearly beheaded. 122 Tradition holds that his life was 
saved by a luminous object that streaked across the sky, terrifying 
his would-be executioners. While some scholars have disputed the 
historicity of that event, Nichiren himself clearly believed that he 
had in some sense undergone a death and rebirth on that occasion. 
He was then sentenced to exile on Sado -t.£ill Island in the Sea of 
Japan and remanded to the custody of Sado' s deputy constable, 
Honma Shigetsura *lfflllil. The day before his party departed for 
Sado, while in custody as a prisoner at Honma' s estate at Echi in 
Sagami province, Nichiren is said to have broken off a twig from a 
willow tree in the garden and used it to inscribe a ma1:u;lala. This first 
expression of the daimandara is written in the so-called 'abbreviated 
form' (ryakushiki Ill&~). It contains only the central inscription of 
the daimoku, the Siddharp. glyphs for Fudo and Aizen, the date, the 
place, and Nichiren's name and written seal.123 Later mal}.<;lalas that 
he produced in the abbreviated style sometimes also include the two 
buddhas and a few additional figures. 

Nichiren's exile to Sado, while entailing great suffering and privation, 
was also a period ofintellectual creativity, when he wrote some of his 
major works. These include the Kanjin honzon sho, mentioned above, 
which lays out the conceptual basis for the daimandara. On the eighth 
day of the seventh month, 1273, while still in exile, Nichiren for the 
first time inscribed the full dalmandara in the so-called 'formal style' 

121 Takagi, Nichiren to sono montei, 189-90. 
122 Shuju onfurumai gosho, Teihon 2: 963-67. 
123 Mokuroku, no.1,Shinseki, 34-35 (310-ll);MH, 1: 38-39. 
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(koshikl), expanded to include representatives of all ten realmsl, 'this 
particular mat}.4a}a is termed the 'object of veneration revealed for the 
first time on Sado' (Sado shiken honzon ~illialli:211:#). It was lost in a 
fire at the Nichirenshu head temple on Mount Minobu in 1875, but 
its appearance is known from an early eighteenth-century copy.124 

The vast majority of Nichiren' s surviving mat}.4a}as date from the 
last nine years of his life, inscribed after his pardon from exile and 
during his reclusion on Mount Mino bu in Kai province { 127 4-1282 ). 
During this period he conferred mat}.c;lalas on a number of followers, 
either as personal honzon, as a focus for their practice, or as omamori 
:fJ'~ IJ to be worn for protection, as discussed below. Often Nichiren 
sent these mat}.c;lalas to their recipients via his trusted disciples, 
sometimes with a cover letter. For example, to a woman who was his 
follower, he wrote: 

I am conferring on you the gohonzon of the Sutra of the Lotus Blossom 
of the Wonderful Dharma. Although this mar_igala consists of only 
five or seven characters [i.e., the daimoku ], it is the teacher of all 
buddhas throughout the three periods of time and the seal that 
guarantees the buddhahood of all women. It will be a lamp on the 
dark path to the next world and a fine horse to carry you over the 
mountains of death. It is like the sun and moon in the heavens and 
Mount Sumeru on earth. It is a ship to cross the sea of birth and death 
and the teacher who guides one to realize the way of buddhahood. ~ 
~KliUi/ffil*•~••t" o !lt!U'ell l;J::>e* l11i *-t* ~:"'C~-A. 
~1b, -=.ffl:tffffllO)ffi)tlili, -ij]O)~,A0),6,xffllO).E(J>(filo J(~~:,;J:t1b 
t,rtt~ !J, JElfiO)LlJ~:--c,1fiUlt~ !Jo ~i:i;J: S J:J O)~t,, il!ti:,;1: 
aflWLlJO)~L-o ~JEtlfO)Ml'filo ,5xffllffmO)•tlili-mo 125 

For the most part, these letters do not focus on doctrinal explanations 
of the daimandara but rather speak of the benefits of embracing faith 

124 Included in Gohonzon kagami 11!1l*#ll (1712), compiled by the thirty-third 
chief abbot of Minobu, Enten'in Nichiko )176~ B • ( 1646-1721). See Shinseki, 
60-61, and l'{/, s.v. 'Sado shiken honzon', 117b-d. 

125 Myoho mandara kuyo Ji, Teihon 1: 698-99. 
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in it, which include security in this life, protection in the next, and the 
realization of buddhahood. 

During the Minobu years, although no longer directly engaged 
in proselytizing, Nichiren was still actively teaching; his hermitage 
bustled with disciples in training and with other followers, lay and 
clerical, who had traveled to visit him. By his own account, the number 
of persons with him on the mountain numbered between forty to sixty 
in 1278 and by 1279 had risen to more than a hundred. 126 In addition, 
during this period, he produced the greater part of his voluminous 
doctrinal writings and carried on a tireless correspondence with 
devotees. Nichiren's following-whom he referred to collectively as 
waga ichimon ~t,i-r, {'my family', 'my clan')-consisted of small 
communities of devotees, both clerics and laity, scattered throughout 
the Kanto or eastern provinces and on Sado Island. 127 All these 
followers had to be instructed in faith and practice and encouraged 
to remain steadfast in the face of recurring harassment, even outright 
persecution, from local and Bakufu officials. By this point, Nichiren 
had entrusted the direct leadership of these communities to his 
most reliable clerical disciples. These priests either maintained a base 
of residence at a local Tendai temple from which they traveled to 
instruct and encourage followers, or they lived near a congregation of 
Nichiren's followers under their care. A few maintained Hokkedo ?'! 
llt'.!it or chapels of their own where believers could congregate. Along 
with Nichiren's own letters to followers and the instruction provided 
by his disciples, use of the mat}.4a}a honzon was an important factor in 
uniting Nichiren's icht'mon. 

Mat}.c;lalas Conferred on Individual Devotees 

The dat'mandara provided a personal link between Nichiren and 
individual followers. When the recipients were lay devotees, Nichiren' s 
conferral of the mat}.c;lala seems in many cases to have followed upon 

126 Hyoe sakan-dono gohenji, Teihon 2: 1606; Soya-dono gohenji, 2: 1664. 
127 Takagi, Nichiren to sono montei, 96-98. For the composition and organiza­

tion ofNichiren's following, see 51-81. 
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the occasion of their making offerings to him of food, money, or 
clothing-whether directly, in the course of a pilgrimage to Mount 
Minobu made expressly to visit Nichiren or sent from a distance 
by messenger.128 Nonetheless, Nichiren did not confer maQ.c;ialas 
indiscriminately but gave them only to persons of demonstrated 
commitment in faith. We can infer this from a troubled letter he wrote 
in 1275 declining to give the gohonzon to a follower who had proved 
unreliable by abandoning her faith after he was exiled to Sado.129 

Nichiren's bestowal of a maQ.c;lala would have expressed confidence 
on his part in the recipient's faith and dedication, while for the 
recipient, it would have been a signal honor and a trust to be upheld. 
MaQ.c;lalas inscribed by Nichiren each bear his name and written seal; 
thus receiving a maQ.c;iala from him also served as proof of a personal 
master-disciple connection. Some gohonzon are further personalized 
with an inscription of the recipient's name, a practice that, judging 
from his surviving maQ.c;lalas, Nichiren adopted increasingly from the 
Koan era (1278-1288).13° Of his more than one hundred and twenty 
extant holographic maQ.c;ialas, sixty-six bear such a personal inscription: 
twenty-one were given to priests; thirty-one to lay men; six to women 
identified with the title 'bilmni' l:tli.JE or 'ama' JE, indicating that 
they had taken religious vows; and eight to lay women. Another five 
once bore a personal inscription that was later erased. 131 

128 The connection between Nichiren's receipt of offerings and his conferring 

of m:u:u.fa.las is noted by Ueda, 'Nichiren Shonin shoki no mandara ni tsuite', 

'Nichiren Shonin chuki no mandara ni tsuite', and 'Nichiren Shonin koki no man­

dara ni tsuite' (1)-(3). See also Dolce, 'Esoteric Patterns', 165-69. 
129 Nii-ama gozen gohenji, Teihon l: 868-69; see also Dolce, 'Esoteric Patterns', 

166-67. Nichiren did, however, bestow a maJ,1~a on another member of the 

woman's household. 
130 Ueda, 'Chuki no mandara', 75. 
131 Figures based on Shinseki. Eight of the lay men are identified as ubasoku 11 

-~ (Skt. upasaka), and two of the lay women, as ubai ••~ (upasika). These 

terms probably designate a high level of lay commitment, although the precise 

sense in which Nichiren uses them is not clear. Erasures may have occurred when 

the original recipient died or left the group, or when a maJ,1<;1ala originally conferred 
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Many of these personal inscriptions include a nichigo 8-1%, a 
dharma name beginning with the character 'nichi' of Nichiren. The 
nichigo represents a variant of broader Buddhist naming practices in 
which disciples receive dharma names that include one character taken 
from their teacher's name. The nichigo was adopted by virtually all 
priests of the Nichiren tradition until the Meiji period (1868-1912) 
and is still given to high-ranking clerics. Nichiren, however, conferred 
the nichigo not only on clerical disciples but also on lay people, both 
men and women.132 Receipt of the nichigo would in effect confirm a 
follower's membership in Nichiren's ichimon, and its inscription on a 
mai;tc;lala would have further enhanced the recipient's sense of personal 
connection to him. 

Nichiren's community was once studied chiefly through the large 
corpus of his surviving personal letters written to followers. These 
letters yield the image of a fairly well-educated warrior following, 
including minor Bakufu officials. However, as the historian Takaki 
Yutaka iti*fl (1928-1999) first noted, when one considers the 
evidence of Nichiren's surviving holographic maQ.c;ialas, a more 
diverse picture of his community emerges. Takaki turned his attention 
to maQ.c;lala inscriptions and a record made in 1296, seventeen years 

on an individual became the honzon of a congregation (Ueda, 'Koki no mandara' 

[1), 30). 
132 Takagi, Nichiren to sono montei, 98. By my rough count, of Nichiren's 

66 extant maJ,l~as bearing personal inscriptions, 40 include a nichigo: 16 on 

m3J,1~as given to priests; 4, to nuns; 18, to lay men; and 4 to lay women. The 

figure for priests includes one or two cases where the same individual received 

a maQ~a on different occasions: two were conferred upon Nissho, one of 

Nichiren's leading disciples (see notes 146 and 147 below), and another two were 

inscribed for a priest named Nippo B ~. who may or may not be the same indi­

vidual in both cases (Mokuroku nos. 57 and 100; see also Ueda, 'Koki no mandara' 

[l], 36-37). On one maJ,l~a, all but the nichi character in the recipient's name has 

been erased (Mokuroku no. 78, Shinseki, 287 [381); see also Ueda, 'Koki no man­

dara' [2], 38-39). Three names of the lay women recipients include the character 

myo, the first character in the Lotus Sutra's title, which appears in several dharma 

names that Nichiren conferred on women. 
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after Nichiren's death, by one of his leading disciples, Byakuren Ajari 
Nikko BilJiiJIIJ~ BJ! (1246-1333), recording the distribution of 
sixty-four ofNichiren's holographic mat,1<;ialas to his, Nikko's, clerical 
and lay followers and noting their places of residence. 133 In these cases, 
Nikko had acted as intermediary, requesting a mat,1<;iala from Nichiren 
on behalf of individual devotees. Of forty-nine lay followers known to 
have received a mat,1<;iala inscribed by Nichiren, only about ten percent 
are also mentioned in his surviving written correspondence, and several 
of them-especially in the Fuji area-appear to have been peasants.134 

Thus the evidence of Nichiren's mat,1<;ialas provides a picture of his 
following as more socially varied and perhaps less literate ln toto than 
do his letters alone. 

Nichiren's ma.I}<;iala honzon served to cement bonds, not only 
directly, between himself and individuals or families, but also 
indirectly, through his main clerical disciples to their own converts or 
congregations, thus reinforcing sub-lineage ties and bonds to 'second 
generation' followers (mago deshi fi~-=f). Among mat,1<;ialas given 
to disciples' disciples, we find, for example, a gohonzon Nichiren 
conferred in 1275 on a seven-year-old boy called Kyoichimaro ~-
1-L.135 This boy had just been ordained as a novice priest by Nichiro, 
a close disciple of Nichiren and mentioned above as the recipient 
of the shutel mandara. Nichiro was based in Kamakura and had 
probably taken his young disciple along on a trip to visit and report to 

133 Honzon bun'yo cho *:cl7.tl¥i~, a.k.a. Deshibun honzon mokuroku, NSZ 2: 

112-118;Kozen, 121-29. See also Takagi, 'Nikko to sono montei', 30-38, and NJ, 
s.v. 'Honzon bun 'yo cho', 377a-c. 

134 Takagi notes that very few of those lay persons known to have received 

ma.Q<;ialas from Nichiren also appear in his letters (Nichiren to sono montei, 78, 

note 5). The possibility that some of them were peasants can be glimpsed from 

Honzon bun 'yo cho, cited in the preceding note. Nikko divides his lay disciples into 

the categories of zoku deshi #Htl=f, who include bushi :.it± (warriors); onna deshi 
~~T (female disciples); and zaikenin deshi tf:~A~-=f (disciples in lay house­

holds), who appear to be predominantly peasants. 
135 Mokuroku no. 28; Shinseki, 38-39 (336-37). See also Ueda, 'Chiiki no man­

dara', 67-68. 
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Nichiren at Minobu. Here, the connection expressed by conferral of 
the mat,1<;iala was not directly between Nichiren and the young novice 
but was mediated by their common tie to Nichiro. K yoichimaro, later 
known as Higo Ajari Nichizo f!ffilfiijrvJ~Bft (1269-1342), would 
become the first of Nichiren's disciples to proselytize in Kyoto, the 
imperial capital. Tradition has it that Nichiren discerned the boy's 
future abilities and charged him with the task.136 This is probably a 
retrospective invention, based on the fact that Nichizo eventually 
won the favor of the newly restored emperor Go-Daigo ffilllYJ~li! 
(1288-1339) and thus opened the way for other Nichiren lineages to 
establish themselves in the capital.137 

Nichiren's surviving holographic mai:i<;ialas are of widely varying 
sizes. In general, those inscribed using only one or two sheets of paper 
were conferred on individuals, while larger ones, using three or more 
sheets, glued together, were intended for communal devotion. Not 
all those inscribed for individuals were intended for enshrinement as 
objects of veneration (honzon); some were folded and worn on the 
person as protective talismans (omamori jS~IJ).138 The extent of the 
latter practice has only recently been recognized. During a massive 
conservation effort ofNichiren's holographic maQ.<;ialas launched by 
Nichirenshii in 2000, historian Nakao Takashi 'PMJ! (1931-), an 
expert on Nichiren's holographic writings, discovered that many of 
his maQ.<;ialas inscribed on a single sheet of paper bear parallel creases 
both vertically and horizontally, suggesting that they were once 
folded and worn as amulets. The maQ.<;iala conferred on Nichizo, 
mentioned above, is one such example. On that mai:i<;iala, the corners 
along one fold show small holes from wear and tear; what appears to 
be a small sweat stain is also in evidence. Nakao suggests that Nichizo, 
a dedicated proselytizer who through years of effort first won a 
foothold for Nichiren's following in the capital at Kyoto, was 

136 See Nichiro's 1320 Genshi honzon soejo, NSZ 1: 34. 
137 On Nichizo's proselytizing activities, see Takagi, 'Ryiige Nichizo', and 

Kawauchi, Nichirenshu to sengoku Kyoto, 22-38. 
138 Nakao, 'Nichiren no "gohonzon"', esp. 63-69. Nakao also suggests (54) that 

those requesting ma.Q<;ialas from Nichiren probably supplied the paper. 
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sustained throughout the hardships and opposition he encountered 
by his confidence in the holy object that he wore next to his skin. 139 

If so, this practice accords with passages in Nichiren's writings 
suggesting that some of the m~c;l.alas he inscribed were intended to 
be worn. For example, in a letter to a widow, the lay nun Myoshin­
ama ~,C.,JE, that accompanied a m~c;lala he sent her as protection 
for her child, Nichiren wrote in part: 'When one carries this m~c;lala 
on one's person, then just as warriors guard their lord, as parents love 
their children ... all buddhas and deities will gather round and protect 
them, watching over them as closely as a shadow day and night. You 
should believe wholeheartedly' ;:O)*li.,f.:6(§l~ID ~jn::t~lb t>~ 
n,:, .:E~Ji:\:±O)*'i-'!,;61;::'t <, -rt't'~O)~ ivt -'!,;oi;::'t < ...... ~ 
t7]0)-MJ .. ~O)~--=>* I)* ii I), IU'~~:::ol~j 0) :::'t < * ii6-ir~7 t!~::--c 
~.

140 However, not all of Nichiren's mat;1.c;lalas inscribed on single 
sheet of paper were intended for talismanic use. Some were mounted 
on rollers as hanging scrolls, while others were pasted on a wooden 
backing to protect them, surrounded with decorative borders, and 
placed on altars. Others, originally worn as protective talismans, were 
l d • th' 141 ater mounte m 1s way. 

Where multiple household members were devotees, Nichiren 
usually conferred the m~c;l.ala on one person as their representative. 
However, there were exceptions. On the first day of the second month, 
1280, Nichiren inscribed a m~c;l.ala for his follower Nichirai B If 
(Shijo Kingo l?:9•~-a) and another for his wife Nichigennyo B D&3t 
in the same month.142 In this case, the m~c;l.ala given to Shijo Kingo, 
inscribed on three sheets of paper, is large enough to be hung where 

139 Nakao, 'Nichiren no 'gohonzon"', 65. On the conservation project, see 

Nakao and Aramaki, 'Nichiren Shonin shinseki mandara honzon no shiiri', MH, 

215-21. 
140 Myoshin-ama gozen gohenji, Teihon 2: 1105. For others ofNichiren's letters 

suggesting that the mar:ic.fala was to be worn on the person, see Kyoo-dono gohenji, 

Teihon 1: 750, and N#-ama gozen gohenji, 1: 867-68. 
141 Nakao, 'Nichiren no "gohonzon"', 59, 71-73. 
142 Mokuroku nos. 71 and 72, Shinseki, 146-47, 294 (376-77), and MH, 79 

(no. 71); see also Ueda, 'Koki no mandara' (2), 35. 
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several devotees might congregate, befitting his status as a leader 
among the believers in Kamakura, while the m~<;lala given to his 
wife, inscribed on a single sheet of paper, was probably intended for 
her personal devotion. On another occasion, Nichiren inscribed three 
m~c;l.alas on two successive days, the thirteenth and fourteenth of the 
eighth month, 1276, for three siblings of the Chiba family in Shimosa 
province. Their father, Chiba no suke Yoritane -=f JW:1tlfJI., who was 
Nichiren's follower, was the provincial constable and also held lands in 
Kyushu, where the Mongols had struck in 1274. Yoritane had fought 
against them in that first attack and been killed in battle. His elder son 
Munetane *II., who inherited his father's responsibility to join the 
defense effort, then transferred headship of the family to his younger 
brother Tanemune Jl.*, who was only ten, and set out for Kyushu. 
Before he left, Nichiren inscribed a protective m~<;lala for him, 
designating it with Munetane's childhood name Kameya 11~, along 
with two others, one for the young Tanemune and another for their 
sister; these too he inscribed with the brother and sister's childhood 
names: Kamewaka Ill¥ and Kamehime S~, respectively.143 While 
the location of the m~c;l.ala given to the elder brother is unknown, the 
other two eventually passed out of the hands of the Chiba family and 
are now held by temples in Kyoto. Nakao notes that no fewer than 
twenty ofNichiren' s extant holographic m~c;l.alas inscribed on a single 
sheet of paper date to 1280. The year before, the empire of the southern 
Song had fallen to the Mongols, and anxieties mounted as a new 
attack on Japan was expected at any time. In this period of heightened 
uncertainty, Nakao suggests, whether they were heading west to join 
the defense forces or remaining behind to care for families and retainers, 
devotees sought these protective m~c;l.alas from Nichiren. 144 

143 Mokuroku nos. 38-40, Shinseki, 84-87 (345-47); MH, 70 (no. 40) and 

166-67 (no. 38). See also Ueda, 'Chiiki no mandara', 72; Nakao, 'Nichiren no "go­

honzon'", 68-69, and Nichiren Shonin no Hokke mandara, 45-52. According to 

Yamanaka's catalogue, the mar:i<;iala inscribed for the elder brother Munetane (no. 

39), is held by an unidentified Osaka family (Shinseki, 346); Nakao says its current 

whereabouts is unknown (Hokke mandara, 52). 
144 Nakao, 'Nichiren no "gohonzon"', 67-68. 
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The Daimandara and Congregations 

In addition to those bestowed on individuals, Nichiren also seems 
to have conferred mat).<,i.alas on local congregations via his leading 
disciples. These mat).<,i.alas were usually made by gluing together 
multiple sheets of paper. Mat).<,i.alas of middle size, made from three 
sheets, of which twenty-seven survive, were conferred almost entirely 
upon monastics, male and female, and on lay devotees committed 
enough to have received dharma names. Nakao suggests that they were 
intended for personal chapels (Hokkedo) of some ofNichiren' s clerical 
disciples or the image halls (jibutsudo ~~~) of influential devotees, 
where several believers might gather; larger mat).c;lalas, using four, five, 
or more sheets of paper, may have been enshrined in those Hokkedo, 
maintained by some of his disciples, that could accommodate larger 
congregations.145 For example, a mat).<,i.ala that Nichiren conferred in 
1276 on his disciple Nissho measures 133.4 by 98.S cm.146 This seems 
too large for a personal honzon, and the personalized inscription 
is also extremely grand and inclusive, designating the mat].c;lala as 
having been given to 'Nissho, sramaIJ.a of the great country of Japan' 
(Dainihonkoku shamon Nissho -:k.B*liliPr,BBB).147 Nissho was 

145 Nakao, 'Nichiren no "gohonzon'", 56-63. Nakao builds on the research of 

Watanabe Hoyo, who had already recognized the connection between Nichiren's 

larger holographic mat;Hjalas and chapels that served as centers for gatherings of 

his followers (Watanabe, 'Daimandara to Hokkedo'). 
146 Mokuroku no. 37; Shinseki 114-115 (343-344); MH, 68-69. Measure­

ments ofNichiren's holographic ma.I).d,alas given in MH were taken after conser­

vation and sometimes differ slightly from those given in Shinseki (MH, 106); for 

this ma.IJ.9-ala, they are given as 127.6 by 99.8 cm ( 68). 
147 A second ma.IJ.d.ala, conferred upon the same Nissho in 1280, is even larger, 

197.6 x 108.8 cm, and is inscribed for 'Nissho, disciple of Sikyamuni Buddha' 

(Shakushi Nissho f,J-=f BOB) (Mokuroku no. 101, Shinseki, 262-63 [399]; MH, 

90-91). A letter from Nichiren dated 1279 indicates that one Daishin Ajari 7C 

;f§jliiJliJ~, a disciple who had recently died, had deeded his own lodging temple 

to Nissho, and Nichiren urges followers to make necessary repairs so that Nissho 

can move to this location. If the place is enlarged and the leaks repaired, Nichiren 
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Ben Ajari Nissho :#jnl]IJ~ El BB ( 1221-1323 ), Nichiren' s most senior 
disciple, who headed the community of followers in Kamakura during 
Nichiren's two sentences of exile and after he went to live at Mount 
Minobu. Nissho had his own bo t}j or lodging temple in Kamakura, 
where followers congregated and presumably the site of the Daishiko 
-:k.llifiiifl, a monthly service honoring the Tiantai founder Zhiyi. The 
Daishiko was a major event in the ritual calendar of the early Nichiren 
community and was almost certainly the occasion for sermons and 
instruction of assembled followers.148 This mat].<,i.ala was probably 
enshrined in Nissho's lodging temple. The shutei mandara is another 
of this type, having been conferred on Nichiro, who also headed a 
congregation in Kamakura and probably enshrined this maIJ.<;iala in 
his Hokkedo. During the restoration process, some deterioration on 
this mat].<,i.ala came to light, especially in the lower part around the 
characters ofNichiren's name and his written seal-resulting, Nakao 
suggests, from the many devotees who, eager to make direct contact 
with the mat].<;1.ala's sacred power, had touched them repeatedly.149 

In some cases, the evidence ofNichiren's original mat].<,i.alas points 
to the existence oflocal ko ill or congregations entirely unknown from 
his extant writings. For example, the largest ofhis surviving holographic 
mat).<;lalas, inscribed in 1278, is made from twenty-eight variously 
sized sheets of paper and measures 234.9 x 124.9 centimeters.150 It 

says, 'It will become a treasure for everyone' ffiAOJ8t.:©,:i1lt.::011?J:"C.:-cffl 

f;tA,;f e,©, suggesting that it would be used as a gathering place for disciples in 

Kamakura (Ryiinin onchu gosho, Teihon 2: 1802). The second ma.I).c}.ala conferred 

upon Nissho in 1280 may have been inscribed for this newly renovated lodging 

(Takagi, Nichiren to sono montei, 54-56; Watanabe, 'Daimandara to Hokkedo', 

92-95). 
143 On the Daishiko, see Nakao, Nichiren, 98-99, and Okuno, 'Nichiren 

Shonin ni okeru "gesetsu"', 35-37. 
149 Nakao, 'Nichiren no "gohonzon'", 59. 
150 Mokuroku no. 57, Shinsekt', 216-17 (363-64); MH, 102. For a study of 

this ma.IJ.d.ala, see Harai, 'Nijii hasshi daimandara'. Although traditionally 

called the 'daimandara of twenty-eight sheets [of paper]', restoration work in 

1969 revealed that twenty-nine sheets were actually used (Harai, 'Nijii hasshi 
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bears Nichiren's inscription conferring it upon 'the ubasoku Fuji Tayu 
Nitcho' fl•t!Bi::!:~ B ~- This man appears nowhere in Nichiren's 
extant letters, and virtually nothing is known about him. The maQ.c;lala 
was once held by Myohoji ~~~, a temple in Kodate village in the 
Minamitsuru district of Kai province (Yamanashi prefecture), and 
many legends have grown up around it, for example, that twenty­
eight believers from Kodate each donated one sheet of paper for the 
mat}.c;lala, which was then conferred upon one Watanabe Fuji Tayu as 
their head. 151 While such traditions are likely retrospective creations, 
the unusually large size and inscription on this maQ.4ala point to the 
existence during Nichiren's lifetime of a congregation of followers, 
not mentioned in his surviving writings and seemingly headed by a 
layperson. 

Nichiren's larger maQ.4alas, presumably intended for group 
devotion, share a common characteristic seen less commonly on 
smaller ones that he inscribed for personal devotion: namely, the 
inscription on one or both sides of the maQ.c;lala of sanmon or 
gosanmon ffllal>C, 'passages of praise' taken from the Lotus Sutra itself 
or from its commentarial literature, extolling the blessings of the Lotus 
and warning against the offense of slandering it. The sanmon most 
commonly occurring on Nichiren's holographic maQ.c;lalas are the 
pair: 'Those who slander [ this dharma] shall have their heads broken 
into seven pieces' lftllL:ffDJiilt:7.}, and 'One who makes offerings 
[to this siitra] shall have good fortune exceeding the [Buddha's] ten 
honorable titles' '1f {jtjf:ff11UA+9Jt 152 Sanmon inscribed on the 127 6 

daimandara', 74). MH gives the dimensions as 24S.9 x 124.9 cm.; see note 146 

above. 
151 See Ueda, 'Koki no mandara' (1), 32-33, and the sources listed there. Harai 

suggests that Watanabe may have been a lay supporter of Nichiren's disciple 

Izumi Ajari Nippo fll~l!ii.IIVI~ B~ (12S8-1341), founder of Kochoji J'c-!lt~ 
in Suruga province (Shizuoka prefecture), where the maI_l<;lala was transferred in 

13S2 and is presently held (Harai, 'Nijfl hasshi daimandara'). 
152 These passages are taken from Zhanran's Fahua wenJu Ji, T no. 1719, 34: 

4a.234a24-2S. On sanmon, see Watanabe, 'Daimandara to Hokkedo', 9S-110. 

Ueda has suggested that maI_l<;lalas carrying inscriptions from the Lotus Sutra 
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maQ.c;lala entrusted to Nissho read in part: 'This stitra is good medicine 
for the illnesses of people in J ambudvipa. If one is sick and can hear 
this stitra, his illness will vanish at once, and he shall neither age nor 
die' JH:fflUlUAlllf-JflAmz isUlo lf Affm, ttlll~fllo mffll~iJJ,io 
~:;g~JE, and, 'There are in the world three kinds of people whose 
illness is difficult to cure: those who slander the Great Vehicle, those 
who commit the five heinous offenses, and the icchantika' tt!:ff .:::.A. 
ltmMrtto -Mf:::k~o .=:1a!!'1!0 .::::-11Jf1153-sutra passages that 
convey the same paired concepts of benefit and punishment using the 
metaphor of illness. If these maQ.4alas were, as seems likely, enshrined in 
Hokkedo or other places where congregations assembled for sermons 
or other ritual events, the priest responsible for preaching may have 
called attention to and expounded on these passages for the benefit of 
the assembly. Believers may have understood that they were under the 
protective power of the Lotus Sutra, thereby deriving reassurance in a 
time marked by recurrent epidemics, the threat of invasion from the 
Mongol empire, and the ever-present danger of persecution from the 
authorities on account of their allegiance to the controversial teacher 
Nichiren. 

The Daimandara and the Later Nichiren Hokkeshii 

After Nichiren's death, his followers, intent on proselytizing, moved 
beyond their initial bases in the eastern provinces and Sado Island into 
the capital at Kyoto and eventually, throughout the archipelago. Their 
efforts gave rise to the Hokkeshu ~tii*, as the medieval Nichiren sect 
was generally called. 154 Nichiren' s holographic mar:ic;lalas were regarded 

about its healing powers were conferred upon devotees suffering from illness, 

especially during epidemics ('Chuki no mandara', 72; 'Koki no mandara' (1), 

26-27). Watanabe, however, sees these inscriptions as referring to healing in the 

broader sense of salvation in the Final Dharma age (Watanabe, 'Daimandara to 

Hokkedo', 104,106). 
153 Miaofa lianhua Jing, T no. 262, 9: 6.S4c2S-26; Da banniepan Jing, T no. 

374, 12: 11.431b24-2S. 
154 In the Muromachi period (1336-1S73), the terms 'Nichiren's following' 
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as treasures of the sect, and great care was taken to preserve them. 
At the same time, the rapid growth of adherents and the resulting 
establishment of permanent temples required that the daimandara be 
reproduced, as honzon both for individual practice and for enshrining 
in temples. Nichiren's leading disciples began to inscribe the 
daimandara very shortly after his death, adding their own signature 
to the side in the ma.Q.<;lala's lower register.155 Hokkeshii temple abbots 
inscribed the daimandara as personal honzon for individual devotees; a 
lineage head might also inscribe the daimandara for his chief disciple, 
as a proof of succession. The story of the daimandara after Nichiren 
has been little studied outside sectarian histories, and the subject is 
too vast to treat comprehensively in a single essay. What follows here 
is simply an introduction, summarizing major developments and 
underscoring how the daimandara as an object of worship continued 
to reinforce both Nichiren Buddhist identity as well as specific lineage 
ties within the tradition. 

Formal Developments 

While the ma.Q.qala inscribed with ink on paper continued to be the 
honzon most commonly employed by individual devotees, variations 
began to appear from around the late thirteenth and fourteenth 

(Nichirenshli Bil~ or Nichirento BJl1t) and 'Nichiren sect' (Nichirenshu 

Bil*) were used pejoratively by persons outside the sect. However, in the late 

medieval era, that is, from the Azuchi-Momoyama period (1573-1603), both 

Nichirenshu ('Nichiren sect') and Hokk:eshu came to be used concurrently by 

Nichiren followers and others alike (Rissho Daigaku, Nichiren kyiidan zenshi, 

80). 
155 These sometimes reached considerable numbers. Using available sources, 

Yamaguchi provisionally lists 263 ma.QQalas, extant or formerly so, attributed 

to Nikko (Nichiren Shiishu shi, 171-91). Jogyoin Nichiyu rftfi~B~ (1298-

1374), third in the Nakayama lineage, wrote that, in the summer of 1373, he had 

inscribed a hundred honzon, acknowledging one 'Shiro, descendant of Mutsuura' 

1'7i!Hill!IPII who supplied him with the requisite paper (Ichigo shoshu zenkon 

kiroku, NSZ 1: 445). 
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centuries, especially among honzon enshrined in temples. Sometimes 
decorative elements were added to ma.Q.<;lalas inscribed by Nichiren, 
such as a lotus pedestal painted beneath, and a canopy above, 
the central inscription of the daimoku. Examples occur from the 
generation immediately following Nichiren.156 Another development 
was the production of pictorial ma.Q.<;lalas on which, apart from the 
central inscription of the daimoku, the characters for some or nearly 
all of the names, including that of Nichiren himself, were replaced 
by painted images. Known as emandara At.ff~■, painted versions 
of the daimandara generally assumed two forms. One depicts the 
jeweled stiipa with the figures of the two buddhas Sakyamuni and Taha 
seated inside. In such instances, the daimoku is inscribed vertically in a 
cartouche placed between the two buddhas. In a second form, the stiipa 
is not represented, and only the daimoku is inscribed in characters, 
while all the other figures are rendered as pictorial images.157 Unlike the 
daimandara written solely with logographs, pictorial versions required 
colored inks and the skills of a professional painter of Buddhist images 
and would have been more expensive to produce. 

In addition to daimandara inscribed by leading clerics within the 
several Hokkeshii lineages, copies ofNichiren's holographic m3.Q.4alas 
were made by tracing-executed so accurately that it is often difficult 
to distinguish them from the originals. Examples of daimandara 
produced by woodblock also began to appear in the fourteenth 
century. These became common in the early modem period {1603-
1868), when government census policy required all families to affiliate 
with a Buddhist temple. The cabinet-style household altar, still in use 
today, also dates to that time. 158 

Except for two written on silk, all ofNichiren's extant holographic 
ma.Q.<;lalas were inscribed on paper. Initially, those intended for 

156 Terao, Nichiren Shiinin shinseki, 8-21; Ohara and Yamakawa, 'Mandara 

honzon sogon no jirei to igi',MH, 158-63. 
151 NJ, s.v. 'Emandara', 1097d-98a. For examples, see Kyoto Kokuritsu 

Hakubutsukan, Nichiren to Hokke no meihii, plates 49-52, 55. 
158 Nakao, 'Mohon no keifu', MH, 182-84. For examples of ma.QQaias printed 

by woodblock, seeMH, 187-89. 
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congregations were probably unrolled and displayed only when 
devotees gathered on ceremonial occasions. Growth in the number 
of Hokkeshii temples demanded honzon that could be permanently 
enshrined. During the Muromachi period (1336-1573)-probably as 
an extension of the earlier practice of mounting Nichiren's mat;u;lalas 
on wooden boards to spare them the wear and tear of repeated rolling 
and unrolling-some Hokkeshu temples began to enshrine 'plank 
ma.Q.<;lalas' (ita mandara fi!l~II). These are copies of Nichiren's 
daimandara that were traced onto wooden boards. Often the boards 
were painted with black lacquer and the characters carved out and 
inlaid with gold, enhancing their dramatic effect. 159 

Honzon were also produced using three-dimensional images 
to represent the central elements of the daimandara. One such 
configuration comprised a statue of Sakyamuni flanked by statues of 
the four leaders of the bodhisattvas of the earth. By their presence, 
these bodhisattvas indicate that the central figure is not the historical 
Sakyamuni but the primordially awakened, constantly abiding 
buddha revealed in the 'Fathoming the Lifespan' chapter of the 
Lotus Sutra; they also serve to emphasize the mission of propagation 
in the Final Dharma age. This configuration of 'one buddha and 
four attendants' (lsson shishi -#ll9±) seems to have appeared very 
shortly after Nichiren's death.160 Another assemblage consisted of 

m NJ, s.v. 'Ita mandara honzon' ti•~•*•• llc-d; Nakao, 'Mohon no 
keifu', MH, 184. For examples, see MH, 190-93. 

160 On the concept of isson shishi, see Kuwana, 'Nichiren Shonin ni okeru 

honwn', 56-60. The earliest notices of actual examples occur in the Nakayama 

lineage, which derives from Nichiren's disciple Toki Jonin 1i*1it,'S (1261-

1299). After Nichiren's death, Toki became a priest, taking the name Nichijo 

B'lit, and converted his residence into a temple that would become Nakayama 

Hokekyoji J:f:lt..l.ii!•~~ in Shimosa province (Chib~ prefecture). The earliest 

notices of isson shzshi assemblages are: (1) Toki's own, 1299 index of writings 

and other sacred objects received from Nichiren and others, to be transmit­

ted as temple treasures (!oshuin honzon shogyo no koto, Teihon 3: 2729); and (2) 

a further index compiled in 1344 by Jogyoin Nichiyti, Hokekyoji's third abbot 

(Honzon shogyo roku, Teihon 3: 2733, 2734). Only one work in the Nichiren 
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statues of the two buddhas, with a daimoku stele placed between 
them, and sometimes enclosed within a stiipa (itto ryoson -t,tfji!ij:W). 
A more complex configuration also consisted of the two buddhas 
seated together in a stiipa and flanked by the four bodhisattvas (itto 
ryoson shishi -t,tfjilij:tJllQ± ).161 These sculptural forms, and variations 
thereon, are well attested in leading Hokkeshu temples of the medieval 
period.162 However, they were beyond the reach of most ordinary 
followers and never replaced the calligraphic ma.Q.<;lala as the honzon 
most widely used by Hokkeshu devotees. 

collection-addressed to Toki-suggests that images of the four bodhisattvas 

flanking the primordial buddha may have been used as an object of worship in 

Nichiren's lifetime (Shibosatsu zoryu sho, Teihon 2: 1647-1650). Some schol­

ars, however, have questioned its authenticity (e.g., Yamagami, 'Fuji isseki', 

57; Hanano, 'Nichiren no honzon ron', 72). Recent research suggests that the 

idea of isson shishi as a sculptural assemblage may have had connections with 

Nichiren's disciple Byakuren Ajari Nikko of the Fuji lineage, who insisted that 

any buddha images used as honzon by Nichiren's followers must be accompanied 

by images of the four leaders of the bodhisattvas of the earth, to make clear that 

the Sakyamuni represented is the original buddha and not merely his transient 

historical manifestation. See note 194 below. Another possibly relevant, art his­

torical source for dating the appearance of isson shishi, designated an Import­

ant Cultural Property, is an early portrait of Nichiren on silk passed down by 

Myohorenji in Tamazawa .3s.7R~i!ii~~*OJM*"f!!.BJIJ:.Aft, which de­
picts this configuration in the background. However, scholarly opinion divides 

as to whether it was painted in Nichiren's lifetime or after his death (see Kuwana, 

'Nichiren Shonin ni okeru honzon', 72-73, note 59). 
161 The earliest attested grouping of this kind was made by J ogyoin Nichiyti 

(see previous note) in 1335 (Jchigo shoshu zenkon kiroku, NSZ 1: 445). 
162 Such carved assemblages are often seen in Nichirenshu temples today. 

However, few examples have survived from the medieval period; most are from 

the early modern period or later (Nakao, 'Nichirenshu shoki no honwn kanjo', 

1-2). In Nichirenshu today, some practitioners enshrine a small image of 

Nichiren together with the ma.Qc;iala in the family altar (Fujii, Uchi no otera wa 

Nichirenshu, 191). 
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Secret Transmissions on the Daimandara and the Japanese Kami 

Nichiren wrote very little explaining the technical aspects of the 
daimandara, such as how it should be inscribed, or the specific 
meanings of its individual elements. At least initially, instruction on 
these topics appears to have been handed down orally. Written records 
of these oral transmissions (kuden O ii) concerning the daimandara 
began to appear around the latter fifteenth century; how far back 
the transmissions themselves may go before then is difficult to know. 
Such kuden, nominally secret and passed only from master to disciple, 
were by no means confined to Nichiren Buddhism but formed a 
prevalent mode by which knowledge in medieval Japan was produced 
and transmitted in religion, literature, and the arts. Records of oral 
transmissions were compiled and passed down as the proprietary 
knowledge of specific lineages.163 Within the Hokkeshu, the majority of 
kuden concern the daimandara.164 Although purporting to transmit the 
secret teachings of particular Hokkeshu lineages, their commonalities 
are more striking than their differences, and overlapping content 
suggests communication and cross-fertilization among Hokkeshu 
branches. Study of this literature promises to tell us more about the 
development of interpretations concerning the daimandara and 
about Nichiren Buddhist appropriations from esoteric teachings, 
original enlightenment discourse (hongaku ron *tlllt), ideas about 
the kami, and other major currents of medieval Japanese Buddhism. 

In general, these transmissions take a strongly immanentalist stance, 
stressing the power of faith in the daimandara, as the manifestation 
of the ever-present buddha and his realm, to manifest one's innate 
enlightenment. A collection of transmissions in Nichiro's lineage 
contains the following: 

163 On the culture of secret transmission in Tendai Buddhist circles, see Stone, 

Original Enlightenment, esp. 97-152. 
164 These transmissions are collected in HRS. See also Shigyo, 'Honzon kuden', 

and Stone, Original Enlightenment, 328-34, which is indebted to Shigyo's 

research. 
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The ultimate teaching of the Lotus Sutra is the original inherence of 
the ten realms. When you face this object of veneration, the realm of 
the self, the realm of the Buddha, and the realm of all living beings 
are all the essence of the Wonderful Dharma, the suchness that is 
original enlightenment .... Now (in our school, we] do not establish 
contemplation [of the principle of three thousand realms in one 
thought-moment]. We directly observe, manifested on paper, the 
actuality of the three thousand realms. i!til~Rti~+W*:.1fzfJI 
-tl?.o $ vlRJ =llt*#-2.WfflJWit1: W~t)i!•~*1Hl-tt?. ... ... 4-:ff 
~v.fl=■~-lb~J:-S:Ji=.=:-=f-f!P$-tl?.o 165 

Other transmissions interpret the significance of individual figures 
whose names appear on the daimandara and the conventions to be 
observed in inscribing it. For example, in the same collection, we read 

As to the way of writing the characters: According to worldly 
transmissions, there are various styles, such as the tapered needle, fish 
scales, tiger claws, and sword shapes .... In the teachings of this sect, 
we take shakubuku fir~ as our pride, so the brush method of sword 
shapes and tiger claws should naturally be used. lf=.>t*-i!, iHf 
:.1f =•tt~t1ll!m•1ffl~z11-...... 'l'*1 i!J;.(::ffi~-~::00E1-Hl.§ 
~=-jlJffldfffiz¥i!JtJ vffl vZ-tl?.o 166 

This transmission, using a logic of resemblance common to medieval 
kuden literature, assimilates the bold calligraphic styles of 'sword 
shapes' and 'tiger claws' to the Hokkeshu ethos of shakubuku fir~ 
or aggressive proselytizing that rebukes attachment to provisional 
teachings. 

Still other transmissions focus on the significance of the two 
Japanese kami, Amaterasu and Hachiman, appearing on the 
daimandara. By Nichiren's time, it was widely maintained that 
the Japanese kami are the local avatars or traces manifested out of 
compassion by the buddhas and bodhisattvas, who are their original 

165 Mandara soden, HRS, 247, 248; NSZ 1: 221, 222. 
166 Mandara soden, HRS, 253; NSZ 1: 228. 
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ground. This discourse of 'origins and traces' (honji suijaku *Jtl!!!! 
~) represented an effort to incorporate local deities into a Buddhist 
interpretive frame. 167 Nichiren's particular reading of this concept was 
that all kami are manifestations of the primordial Sakyamuni of the 
Lotus Sutra and protect the sii.tra's devotees; hence the presence of 
Amaterasu and Hachiman, arguably the two most prominent of the 
Japanese kami, on his ma.Q.<;lala. 

One intriguing article of transmission, framed in question-and­
answer format, enlists the presence of these two deities to assert the 
timeless, immediate nature of the buddhahood that the dat"mandara 
embodies. It poses the question: according to the Japanese origin 
myths, the Sun Goddess belongs to the fifth generation of earthly gods 
and thus may have been roughly contemporaneous with the historical 
Sakyamuni Buddha, yet Japan is far from India. And Hachiman is the 
apotheosis of Emperor Ojin Jt:.pj!J;:Jil (trad. r. 270-310), who lived 
well after Sakyamuni's passing. How then could these two deities have 
been present when Sakyamuni preached the Lotus Sutra? The response 
shifts perspective from a linear-temporal, historical perspective to one 
that is timeless and ma.Q.c;l.alic. The daimandara, it says, embodies the 
enlightenment of the three thousand realms in one thought-moment; 
it encompasses in a single moment past, present, and future without 
beginning or end and all space without limit. How could it not 
include the kamt?168 Here again we see how Nichiren's daimandara 
participates in a larger shift in understanding of the Lotus assembly, 
from a point of origin in the remote past to an ever-present reality 
accessible through faith and practice. 

The underlying unity of buddhas and kami remained a common 
assumption within Japanese religion from Heian times (794-1185) 
throughout Japan's early modern era (1603-1868), and different 
systems of association between them developed. These include Ryobu 
Shinto jilijf$:.pjlm, which identifies the inner and outer Ise shrines with 
the Womb and Diamond Realm ma.Q.c;l.alas of the esoteric teachings, 

167 For an introduction to this concept, see Teeuwen and Rambelli, 'Introduc­

tion', Buddhas and Kami, 1-53. 
168 Minobu soden, HRS, 190-91. 

JOINING THE EAGLE PEAK ASSEMBLY 521 

or Sanno Shinto L.1.JJ::.pllm, which identifies the Sanno tutelary deity 
of Tendai's Mount Hiei with the Tendai doctrine of the threefold 
truth and the primordial Sakyamuni Buddha of the Lotus Sutra. The 
Hokkeshu evolved its own kami practices and interpretations in a 
tradition known as Hokke Shinto i!lJ:.pjtm, which included a cult 
of thirty protector kami associated with the days of the month.169 

Honji suijaku ideas began to be challenged, however, with the rise 
of the kokugaku lill~ or Nativist movement of the early modern era. 
Hirata Atsutane .lJZ ffilUl ( 1776-1843 ), one of its leading exponents, 
excoriated the Nichiren and Shin Buddhist sects for slighting the 
kami. He denounced the Nichiren ma.Q.<;lala for its inclusion of the 
national deities, Amaterasu and Hachiman, where they 'are treated as 
minions of [Buddhism's] beggarly founder Shaka', probably referring 
to their placement in the ma.Q.c;l.ala's lower register.170 The dat"mandara 
was among the targets of the Meiji government's directive to separate 
Buddhist and Shinto elements (shinbutsu bunri :.pjl{h7tM) in the early 
1870s.171 Atsutane's criticisms were again revived during the Fifteen 
Years' War ( 1931-1945 ), when rightwing ideologues harshly criticized 
the daimandara as insulting to the Sun Goddess and the Japanese 
kami. Nichiren temples hid their mat;t<;lalas or papered over the names 
of the two kami and burned writings explaining their presence on 
the daimandara. Government pressures to remove the two deities 
from the ma.Q.c;l.ala met with fierce resistance from Nichiren Buddhist 
clerics and laity alike and ceased only with the end of the Pacific War 
in 1945.172 

169 Dolce, 'Hokke Shinto'. See also Miyazaki, Nichirenshu no shugojin, which 

includes discussion of other deities, some of Indian origin, adopted by Nichiren 

temples as tutelary deities. 
170 Shinteki nishu ron, 259. See also Ono, '"Fukei jiken" ko', 422. 
171 Tsuji, Meiji ishin, 1: 125. On the separation edicts, see Ketelaar, Of Heretics 

and Martyrs, esp. 43-86. 
172 Ono, '"Fukei jiken" ko', 431-33. 
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The Daimandara and Death Ritual 

Nichiren stressed that chanting Namu Myoho-renge-kyo enables the 
'realization of buddhahood with this very body' (sokushin jobutsu Nil 
~ JtlHI). But what happens after death? Nichiren assured his followers 
that those who embrace the Lotus Sutra would meet again in the 'pure 
land of Eagle Peak' (Ryozen jodo •wift±).173 Unlike, for example, 
the buddha Amida' s pure land in the west, the pure land of Eagle Peak 
does not have a specific cosmological direction but rather corresponds 
to the realm of the constantly abiding Sakyamuni Buddha of the 
Lotus Sutra that is depicted on Nichiren's daimandara, a realm 
encompassing both the living and the deceased. Over time, Nichiren's 
later followers came to employ the daimandara, or specific versions of 
it, in deathbed, funerary, and mortuary contexts. 

Throughout the Buddhist world, one's thoughts at the moment 
of death have been said to exen a profound influence on one's 
postmortem fate. In premodem Japan, Buddhists across sectarian 
boundaries developed rituals to help the dying focus their last thoughts 
on the Buddha. Instructions for deathbed practice in the Nichiren 
tradition begin to appear around the turn of the seventeenth century; 
probably they codified ritual protocols to assist the dying that had 
already been established. 174 First, the m3.1,1c;lala is to be hung close to the 
dying person, where that individual can see it. This practice may have 
been based on the tradition, mentioned above, that Nichiren himself 
instructed that the daimandara be hung beside his deathbed.175 The 
seventeenth-century Chiyo migusa -=f~J!lJ, the most detailed of the 
deathbed ritual instructions compiled among Nichiren Buddhists, 
says that, when the last moment approaches, one should 

173 On the genealogy of this concept as a postmortem destination and 

Nichiren's particular understanding, see Tsumori, 'Ryozen jodo', and Stone, 

Original Enlightenment, 292-94, and 'The Moment of Death', 41-46. 
174 For Nichiren Buddhist deathbed practices in early modem Japan, see 

Stone, Right Thoughts, 355-57. 
175 See note 5 above. 
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give the dying person the daimandara bearing the words 'directly 
arriving at the place of enlightenment' and have them hold it 
firmly. Ring the bell a while, and when their thoughts have quieted 
and focused, chant the daimoku in rhythm with the dying person's 

t1't9t.,~, ta, \>,\,~,1, 

breathing, neither too fast nor too slow. 9i:1I~iU!UIO)EIJ>(O), :;k*A, 
~ l,~~p,1, 

ti6t'~l:vt.:L:'C, LiPt1bt.:-it, l)A,t'Ll£L~6L, iE~l:L-::1 
rJ~ ,1:,1, i,9 ;()p-lt 

~"'C, t.:i,1b<t-, ~AO),@.l:-€i--c, l;J:~:b161\ ~~:b16f, ttl-" 
"'CT"' t,.,,,;;: Lo 176 

Here the phrase 'directly arriving at the place of enlightenment' 
suggests that the author had in mind the rinju mandara II!~•*■ 
or 'm3.1,1c;lala for the time of death', a version of Nichiren's m3.1,1c;lala 
thought to have first appeared shonly before the early modem period 
and expressly intended for deathbed use. In addition to this phrase 
from the Lotus Sutra, this version of the daimandara was inscribed 
with the name of King Enma IHIR.3: (Skt. Yama), lord of the afterworld 
who judges the dead, and his five officials Op. godo myokan 1HI~~), 
who preside over the five realms of rebinh, and was evidently intended 
to enlist the powers of these figures on behalf of the deceased. At 
least twenty-six rinju mandara, inscribed between 1592 and 1763, 
survive. 177 

There are also indications from the medieval period and later that 
a copy of Nichiren's ma1:u;lala, especially inscribed for the purpose, 
was sometimes placed in the coffin with the deceased person. 178 This 
practice calls to mind such passages from Nichiren's writings as, 
'This m3.1,1c;lala ... will be a lamp on the dark path to the next world and 
a fine horse to carry you over the mountains of death' Jlt!i*Mli ...... 

176 Kashiwahara and Fujii, Kinsei bukkyo, 448. Chiyo migusa is attributed to 

Shinshoin Nichion ,Ci"li~B- {1572-1642) but is probably slightly later. The 

phrase quoted is from the Lotus Sutra: 'Mounting this jeweled vehicle, they will 
directly arrive at the place of enlightenment' ~.llt-~il:~.'Btltl (Miaofa lianhua 

Jing, Tno. 262, 9: 2.15a13-14). 
177 Matsumura, Nichirenshu gireishi, 69-97; Stone, 'Moment of Death', 47-50. 
178 Matsumura, Nichirenshu gireishi, 78; Stone, 'Moment of Death', 50-51. 
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'.!iU!~:ttc: i L,(Fc: t~ I), ,Elli O)Lit ~:--Ctt ~,fflc: t~ I), and 'The Lotus 

Sutra is the robe that will cover your nakedness in the next life. The 
sutra states, "like a naked person who obtains clothing". This gohon­
zon will be your clothing on the path of the afterworld' t!lit1Hiffi1:. 
O)~;f:'t>~iP< j"-;&t~ IJo f.11.::.~? ~~-if/~,sfJJ,,t!_v-;&;,~~o Jltffil*tl;:-c 
~,!O)'-',L,~5t~tl,.17

, It also suggests that some of Nichiren's later 
followers may have thought that the mai:i.c;lala's physical presence 
would protect the deceased on their journey to the next existence. 

Burial of the mai:i.c;lala with the body was likely connected with the 
widespread talismanic use, in late medieval and early modern times, 
of the kyo katabira ~lltr or kyoe ~-;& (literally, 'sutra robe'), a robe 
for wrapping the corpse on which siitras, mantras, or other holy 
texts had been written, the specific text differing according to the 
deceased person's sectarian affiliation.180 Among Nichiren followers, 
the mai:i.c;lala was sometimes inscribed on the kyo katabira, along with 
the names of King Enma and his officials, as on the rinju mandara. 
Within Nichirenshu, this practice continues to the present. 181 

Related mortuary practices also include itabi fie¥, stone steles 
erected widely during the medieval period for votive purposes, most 
commonly for the enlightenment of the deceased. Itabi were often 
inscribed with the nenbutsu, the invocation of the name of the 
buddha Amida, or the names of other buddhas or bodhisattvas, or 
with Siddhaqi letters representing various esoteric deities. Among 
Nichiren Buddhists, itabi were inscribed with the daimoku. Some of 
these daimoku itabi bore only the inscription 'Namu Myoho-renge­
kyo', while on others, the daimandara itself was inscribed, either in 
abbreviated form or, less commonly, in the full, expanded form with 
representatives of all ten realms.182 

179 Myiihii mandara kuyii Ji, Teihon 1: 698-99; Jakunichi-bii go.sho, 2: 1670. 

The Lotus Sutra quote is atMiaofo lianhuajing, Tno. 262, 9: 6.S4b1S, where it 

appears as one of ten similes illustrating the power and blessings of the Sutra. 
180 Mochizuki, Mochizuki bukkyii daijiten 1: S68a-c. 
181 Matsumura, 'Kinsei no mandara honzon no shujuso', MH, 212. 
182 Daimoku itabi are briefly introduced in Sakata, 'Daimoku itabi to mandara 

honzon',MH, 180. See also Sakata's Daimoku itabi. 
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Nichiren's maQ.c;lala depicts the ever-present realm of the original 
Sakyamuni Buddha revealed in the 'Fathoming the Lifespan' chapter 
of the Lotus Sutra. By faith in the Lotus Sutra and the chanting of 
its title, Nichiren taught, devotees can in the present moment enter 
into that buddha's enlightenment. By maintaining faith until the end, 
one would also be assured of that enlightenment in one's next life. 
Given this all-embracing significance of the mai:i.c;lala, believers desired 
its presence, not only for daily practice, but at the moment of death. 
Enshrining it at the deathbed would have helped them to face the end 
with a fearless and composed mind, while interring it with the body or 
inscribing it on the kyo katabira or on an itabi would have been seen 
as providing protection for the deceased in their transition from this 
life to the next. 

Mai:i.<:ialas and Legends 

A widespread temple practice in] apan's late medieval and early modern 
or Tokugawa ( 1603-1868) periods, across sectarian boundaries, was the 
periodic display of temple treasures (kaicho rm•, literally 'opening the 
curtain'), in which sacred objects ordinarily kept hidden were unveiled 
on dates of particular significance, attracting worshippers eager to form 
auspicious karmic connections (kechien iaii) by viewing them.183 At 
Nichiren Buddhist temples, mai:i.c;lalas inscribed by Nichiren often 
formed the centerpiece of such displays, and legends about them 
sometimes formed in this context. Legends about specific mai:i.c;lalas 
also appeared in the many biographies of Nichiren that, stimulated by 
the rise of a flourishing print culture, were composed and circulated at 
this time. 

One such legend concerns a mai:i.c;lala honzon inscribed by Nichiren 
in 1276 and held by the temple Kitayama Honmonji jtLit*r1~ 
in Suruga province (Shizuoka prefecture). At some point, the area 
at the maQ.c;lala's lower edge where Nichiren's written seal would 
have appeared became damaged and was pasted over with a small 

183 Matsumura, 'Kinsei no mandara honzon no shuju so', MH, 212-14. On 

kaichii, see Kitamura, Kin.sei kaichii. 
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square of paper. The following story evolved to explain this repair. 
When Tokugawa Ieyasu llJll*li (1543-1616), who would unify 
Japan after a long period of civil war, was headed to fight Takeda 
Katsuyori :liteJ.lmffl (1546-1582), the temple lent him this mat).c;lala 
for protection. It was carried aloft into battle, where it intercepted 
a bullet intended for Ieyasu, saving his life. This story represents a 
Nichiren Buddhist version of migawan· ~~bl) legends in which a 
buddha or bodhisattva image receives vicariously the wounds of an 
attack intended for its devotee. This particular legend linked Kitayama 
Honmonji to the authority of the recently ascendant Tokugawa house 
and underscored the protective power of the ma.Q.c;lala in its possession, 
which in consequence came to be known as the 'gunshot ma.Q.c;lala' 
(teppo mandara f9Hi{g.§l~ll).184 

Another legend involves the shutet" mandara, discussed above, 
which is held by Hikigayatsu Chokozan Myohonji lt'.i'e~-t¾Jhldt!>* 
':# in Kamakura. On this ma.Q.c;lala, in the central inscription of the 
daimoku, a quirk of the brush gives the long, horizontal stroke in the 
character ren the appearance-to some eyes-of a wriggling snake. 
The following story attempts to account for it. It is set during a real 
event, the Satake Disturbance (Satake no ran ~11°0)&) of 1422, when 
Satake Tsunemoto ~1t1ibC rebelled against Ashikaga Mochiuji JE"J 
ff~ (1398-1439), the shogun's deputy in Kamakura, and Mochiuji 
ordered Uesugi Norinao J:~111{ to attack him. Outnumbered, 
Tsunemoto took refuge at Myohonji, but his enemies pursued him 
there. In the fighting, the temple's main hall caught fire. According to 

184 Mokuroku no. 33; Shinseki, 102-03 (340-41); MH, 66-67, 213. Nakao 

notes that the damage to the mai.i<,iala does not penetrate the paper and is thus 

inconsistent with a bullet hole (MH, 66). It also seems unlikdy that one of 

Nichiren's original mai.ic;lalas would have been lent out for this purpose. Howev­

er, copies of the daimandara-or at least the daimoku-written on banners were 

sometintes carried into battle, as were inscriptions of the nenbutsu and other man­

tras. Kato Kiyomasa :IJODirRIE (1562-1611), an ardent Hokkeshti devotee and one 

ofToyotomi Hideyoshi's senior generals during the Imjin War (1592-1598), is said 

to have carried with him a banner inscribed with the daimoku that he received from 

the abbot ofHonkokuji *lffl~ in Kyoto (Fukunishi, 'Kiyomasa ko shinko', 23). 
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the legend, the abbot rescued the ma.Q.c;lala and other treasures from 
the flames, placing them for safety in a well on the temple precincts. 
The well stood beside the shrine of a local kami, believed to ward 
off snakes, that had been incorporated into the temple complex as a 
protector deity. Immediately dark clouds arose and torrential rain fell, 
quenching the fire and saving the other temple structures. When the 
ma.Q.c;lala was retrieved, it was found that the brushstroke in question 
had assumed the form of a snake or dragon ascending into the sky. 
This legend, while underscoring the ma.Q.c;lala's protective workings, 
also links it to a complex web of associations, rooted in the broader 
religious culture, among kami, snakes, and dragons, which were 
believed to produce rain.185 

In these and other instances, features of Nichiren's holographic 
mat).c;lalas inspired stories about them touting their numinous 
powers. But the opposite also occurred, where legends inspired the 
production of novel forms of the daimandara. One such legend 
involves the attempted Mongol invasions of Japan in 1274 and 1282. 
An early account suggests that, when Nichiren was summoned back 
to Kamakura from exile to Sado in 127 4, Bakufu officials offered him 
official patronage if he would conduct prayer rites for the country's 
protection along with those being performed by adepts of other 
Buddhist schools. However, Nichiren refused, convinced that only by 
faith in the Lotus Sutra could the disaster be forestalled.186 This version 
of events is widely accepted in contemporary accounts ofNichiren's 
life. However, during the Tokugawa period, a legend emerged to 
the effect that the emperor himself had sought Nichiren's ritual aid 
against the Mongols and that Nichiren, in response, inscribed the 
daimandara within a sun disk on a great banner. When it was unfurled 
atop a hill overlooking Hakata Bay in Kyushu, a great typhoon arose 

iss Nakao, 'Myohonji zo', 17. This legend occurs in several variants. In one ver­

sion, when Uesugi's men plundered the temple and opened the well in search of 

treasure, all they found there was a small snake. But when the abbot opened it later 

after the fighting, the mai.i<,iala was still there, safe and unharmed (Yokoyama and 

Morikawa, Kamakura monogatari 3: 126-27). 
186 Sanshigoden dodai (c. 1333), NSZ 2: 250. 



528 STONE 

and destroyed the enemy fleet. This legend appears in several Nichiren 
hagiographies beginning in the eighteen century and contributed to 
the formation of images of Nichiren as a spiritual protector of the 
nation.187 

This particular legend seems to have generated its own artifacts. 
By the late nineteenth century, we find actual 'banner ma1:u;lalas' 
(hata mandara 11k§l~ll) being used by some Nichiren Buddhist 
temples in their version of the nation-protecting rites that were 
then being performed across sectarian lines. Gazetteers and other 
contemporaneous sources refer to a pair of such mat;tc;lalas, both said 
to have been inscribed by Nichiren himself for protection against 
the Mongols: One, held by Nichirenshu's head temple at Mount 
Minobu, was inscribed on a moon disk, and another, held by Saikyoji 
!lf!c~, a branch temple of Minobu in Edo, was inscribed on a sun 
disk. Both were in fact used in prayer rites to dispel Western ships from 
Japanese coastal waters. These banner mat;tc;lalas, displayed in traveling 
kaicho or exhibitions of temple treasures, seem to have impressed the 
women of the shogun's household, who on three occasions, in 1853, 
1854, and 1857, requested and sponsored nation-protecting prayer 
rituals performed by priests of Mount Mino bu and using the banner 
mat;tc;lala. 188 

Another instance of a Nichiren-attributed mat;tc;lala inspired 
by the failure of the Mongol invasion attempts was 'discovered' in 
1912, beneath the stiipa at Tomyoji fflPJl~, a derelict Nichiren 

187 To my knowledge, this legend first appears in the Honge betsuzu kosoden 

*-ftjjlJl'fifliffliW by Chijakuin Nissho W~WcEI~ (1636-1721) (Fujimoto, 

Shiryo sakuin, 280; for the account itself, see Nichirenshti Zensho Shuppankai, 

Nzchiren Shonin denkishu, 293). Its most famous and influential retelling occurs 

in the 1867 popular biography of Nichiren by the lay Nichiren Buddhist scholar 

Ogawa Taido tNII~~ (1814-1878); see Ogawa, Nichiren Daishi shinjitsu­

den, 341-42). However, some elements in Ogawa's narrative, such as the request 

coming from the emperor, and Nichiren declaring, 'Now is the time to repay my 

debt to my country!' liJ.l!~fflt.$-?>l:llll~~!), have been removed from the 

postwar edition of Ogawa's collected works ( Ogawa Taido zenshu). 
188 Mochizuki, 'Bakumakki no shakai'. 
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temple undergoing demolition in Kyoto. This mat;tc;lala presented 
some unusual features: Right between the central inscription of the 
daimoku, Namu Myoho-renge-kyo, and Nichiren's signature were 
inscribed the characters for 'the holy son of heaven, the gold wheel 
(-turning] great king' ~*-=f-~tlfl*.3: (on Nichiren's holographic 
mat;tc;lalas, the cakravarti-raja-designated simply as the 'wheel­
turning sage king' fiflfl~.3:-appears to the side.) This 'nation­
protecting mat;tc;lala' (gokoku mandara MilE§l~ll), as it came to be 
called, also bore the inscription: 'Night and day for the sake of this 
dharma, the devas constantly protect the great country of Japan' ffl* 
fl~ffl'~i!t&, ffiiliMi* B *ii· Rumor spread that Nichiren himself 
had inscribed and used it in prayers to defeat the Mongols. Nichiren 
had taught that faith in the Lotus Sutra would one day spread widely, 
making this world an ideal buddha land, a vision summed up in the 
phrase ris.rho ankoku il.iE~ID ('establishing the true teaching and 
bringing peace to the land'). At the time this mat;tc;lala came to light, 
Japan had begun to emerge as a modern imperial power. From the late 
nineteenth century through the Pacific war, some Nichiren Buddhist 
figures, both clerics and laity, interpreted Nichiren's message of 
rissho ankoku in light of Japan's modern nationalist, emperor­
centered ideology. For them, the 'holy son of heaven' inscribed on 
the newly discovered mat;tc;lala pointed to the Japanese emperor and 
Japan's presumed sacred destiny of world spiritual leadership. Over 
the vociferous protests of scholars within the Nichiren sect who 
denounced it as a forgery, the ma.i:i,c;lala was presented to the Taisho 
emperor in 1915, in honour of his accession.18~ Since the end of the 
Pacific War in 1945, however, nationalistic readings of Nichiren's 
vision of a this-worldly buddha land have been largely displaced by 
interpretations stressing world peace and liberal democratic values. 

The power of the daimandara to generate legends speaks to 
its ongoing importance as the living center of faith and practice for 
Nichiren Buddhists. Legends about the mat;tc;lalas of specific temples, 
such as those of Kitayama Honmonji and Myohonji in Kamakura, 
discussed above, no doubt worked to express and strengthen the 

189 Takahashi, 'Taisho yonen hoken honzon'. 
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identity of specific congregations. At the same time, perhaps more 
than any other medieval Buddhist figure, Nichiren had stressed the 
social dimension of Buddhist faith and practice as the foundation 
for an ideal world. The dat'mandara itself expresses the realm of the 
eternal buddha, to be realized in the actual world through the spread 
of faith in the Lotus Sutra. Thus it is not surprising that its protective 
powers have been understood in collective as well as individual terms, 
giving rise to a tradition attributing the repulsion of the Mongol 
invading fleet in the thirteenth century to Nichiren's inscription of 
a mal}.cJala for ritual prayers of nation protection. That tradition has 
in turn been variously interpreted with shifts in Japan's place in the 
modern world. 

The Dat'mandara in the Fuji School 

Precisely because ofits centrality to faith and practice, the dai'mandara 
has played a key role in defining Nichiren Buddhist identity. But 
that very importance has also engendered controversy concerning its 
interpretation and the ritual protocols surrounding it, reinforcing 
distinctions between particular lineages within the Nichiren tradition. 
Nowhere is this more evident than in the case of the Fuji school. The 
Fuji lineage originated with Byakuren Ajari Nikko, mentioned above, 
whose differences with Nichiren's other five leading disciples led, 
shortly after Nichiren's death, to the first schism within his following. 
Early in 1289, Nikko departed Mount Minobu, the site ofNichiren's 
grave, and established an independent base near Mount Fuji in Suruga 
province.1

!JO Today the Fuji school is best known through its most 
prominent (although not only) representative, Nichiren Shoshu B 
Jl.iH~. Nichiren Shoshu was for most of its history a small branch 
of the larger Nichiren tradition; however, Japan's largest lay Buddhist 
organization, Soka Gakkai tU-filli~~' was affiliated with Nichiren 
Shoshii from the time of its founding in 1930 until a decisive split 
in 1991. A majority ofNichiren Buddhist practitioners outside Japan 

190 For the background of the split, see Kyodanshi, 67-79, and Stone, On'ginal 

Enlightenment, 335-36, along with the sources cited there. 
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either belong or once belonged to Soka Gakkai and/or Nichiren 
Shoshii, and it is this stream ofNichiren Buddhism that persons living 
outside Japan are most likely to have encountered. This section will 
touch briefly on several issues that, from early on, distinguished the Fuji 
lineage from other branches of the Nichiren sect in its understanding 
and treatment of the dat'mandara. 

Most lineages of the Nichiren tradition accept as the object of 
worship either thedat'mandara or images of the primordial Sakyamuni 
Buddha. In contrast, the Fuji school insists that only Nichiren's 
dat'mandara should be revered as the honzon and rejects the use of 
buddha images altogether.191 The Fuji' t'ssekt' monto zoncht' no koto 1f 
±~-r,fifr1ffl$ [What adherents of the Fuji school should know], 
an early document of the school attributed to Nikko himself, reads, 

Nikko says: '[Nichiren] Shonin's doctrine disallows entirely the use 
of wooden or painted images of buddhas and bodhisattvas as objects 
of veneration. Trusting to the intent of his writings, we take only 
the five characters of [ the title of] the Lotus Sutra as the object of 
veneration, that is, the object of worship that he himself inscribed'. 
B -~, ~~--~AffiJil/~r,:::ff' ~.l;.{fitft*ft,,Mr!itl~~~=* 
#.!:.o lftff 1;J"ffiJ.1 it=J-){~~~--~11i*!"iiJ vA=-*#..1:, ffl)'f-§ $ 1 

*#~-tf!.om 

Nikko appears to have been deeply uneasy about the use of buddha 
images as objects of veneration. On one occasion, the local Bakufu­
appointed steward (jt'to !miii) of the Minobu area, Hakii (a.k.a. 

m Images of Nichiren and Nikko-regarded in Nichiren Shoshli as Nichiren's 

sole legitimate successor-are sometimes placed Banking the daimandara in 

Nichiren Shoshii temples; however, it is the mat}.9ala that is object of worship. 
192 Kozen, 308; NSZ 2: 124. Some scholars have seen this work as a later pro­

duction retrospectively attributed to Nikko ( e.g., Mochizuki, Nichiren kyogaku, 

286; }{I, s.v. 'Fuji isseki monto zonchi no koto', 325c), while others uphold Nikko's 

authorship (Takahashi, Nichiren Shoshu shi, 179-86; Kawasaki, 'Fuji isseki monto'; 

Yamagami, 'Fuji isseki monto'). At stake in the question of Nikko's authorship is 

the issue of how early the Fuji 'daimandara only' stance emerged. 
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Hakiri) Sanenaga 7dl*#~~ (1222-1297)-originally Nikko's 
convert, who had welcomed Nichiren to the mountain-made such 
an image. Nikko instructed Hakii that, to be acceptable as a honzon, 
an image of Sakyamuni must be attended by images of the four leaders 
of the bodhisattvas of the earth-that is, the isson shi'shi configuration. 
Otherwise, Nikko admonished, one is in effect worshipping not 
the original buddha but his transient manifestation, contravening 
Nichiren's teaching.193 Nikko's willingness to allow the isson shishi 
assemblage at first seems at odds with his purported statement, 
cited above, that Nichiren's teaching 'disallows entirely the use of 
wooden or painted images'. One recent study offers the following 
explanation. Although Nichiren had endorsed the use of images of 
Sakyamuni as honzon during his lifetime, after his death, it became 
increasingly difficult to make clear that such images represented the 
primordial buddha of the origin teaching of the Lotus Sutra and not 
his provisional manifestation. Accordingly, Nikko and his disciples 
stressed the preeminence of the daimandara while reluctantly 
permitting images of Sakyamuni only as a provisional arrangement 
for those deeply attached to them, provided they were accompanied 
by images of the four bodhisattvas.194 This interpretation gains 

193 Hara-dono gohenji, Kiizen, 354; NSZ 2: 172. Nikko was a strict purist, and, 

although he was Hakii's original teacher, after Nichiren's death, Haldi shifted his 

loyalties to the more accommodating Minbu Ajari Niko ~$1liiJIVI~ 8 JR] ( 1253-

1314), another ofNichiren's leading disciples who was then head of doctrinal in­

struction at Minobu. Fuji documents cite friction between the two, aggravated 

by Niko's failure to support Nikko in countering Hakii's multiple violations of 

orthopraxy, as one reason why Nikko eventually decided that he would have to 

leave Minobu in order to protect the integrity ofNichiren's teachings. See note 

190above. 
194 Yamagami, 'Fuji isseki monto', 54-60. An appendix to Fuji isseki specif­

ically names disciples of Nichiren in other lineages who had made isson shishi 

images, saying that, in so doing, they had 'stolen Nikko's teaching' (NSZ 2: 127-

28; Kiizen, 313). Yamagami reads this to mean that they misappropriated Nikko's 

idea of an isson shishi sculptural configuration, reading it as a positive suggestion 

to be actively implemented and not the reluctant compromise that Nikko had 
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support from a somewhat later Fuji document, which asserts that 
Nichiren's dat'mandara is the proper object of worship for the Final 
Dharma age; allowance may be made for the use of personal images of 
Sakyamuni by persons firmly devoted to them, but such images must 
be accompanied by the those of the four bodhisattvas, and solitary 
images of the Buddha are never to be employed.195 

The Fuji lineage not only regards the dat'mandara as the sole 
legitimate object of veneration but also sought to oversee the 
transmission ofNichiren's holographic mal}.Qaias. This concern is also 
traceable to Nikko. As we have seen, Nikko kept detailed records of 
those among his own disciples and lay followers for whom Nichiren 
had inscribed mal}.Qalas. Several of Nichiren's extant holographic 
mal}.<;ialas even bear Nikko's accompanying inscriptions (soegaki ~W), 
written to the side in small characters, to the effect that the mal}.<;lala 
had been conferred upon so-and-so, the recipient, at his, Nikko's, 
request. 196 A few of these soegakt' indicate that Nikko had approved 
the transfer of the mal}.<;lala to a second individual, for example, after 
the original recipient's death.197 

In a letter from Minobu to the lay priest (nyudo A,il) Abutsu-bo 
Nittoku l{iiJ' ~@ B ti, a convert during his exile to Sado Island, Nichiren 
had written: 'Because it is so very rare and wondrous, I am inscribing 
the jeweled stiipa for you. Do not bequeath it to anyone except your 
own son. Do not show it to others unless they are firm in faith' ~ 
* t) ~:~ t) ;ott.: < ~"'-tfW~t-:Ol ~ ~6,i L * ",6-tt~~ 0 T ~:~ 6 
-f /d£~"'.1,0$f~;oltl, 0 tt3J() •• O):ff ~;:j~7./iA;fJl T-0$~:0ltl,, 198 

intended. Horie ('Shoki Nikko monryu', 139) adds in support ofYamagami's ar­

gument the fact that Nikko himself never produced an isson shishi assemblage. 
195 Ganin shoha shii, Kiizen, 295; NSZ 2: 83. 
196 Takagi, 'Nikko to sono montei', 31-33; Nakao, 'Nakao, 'Nichiren no 

"gohonzon"', 54-55. This seems to have been a practice unique to Nikko; no 

such soegaki by the other leading disciples appear on any of Nichiren's extant 

mat].c;l.alas, although one bears the written seal of Nichiro and another, that of 

the later figure Kuonjoin Nisshin ~ffi.al~BM (1407-1488) (Mokuroku nos. 

17 and 47; Shinseki, 142-43 (325-26); 140-41 (353-54); MH, 72-73 (no. 47). 
197 Ueda, 'Koki no mandara' (3), 29, 31, 34-45. 
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This injunction reflects the status of the mar:u;lala as a sacred object 
to which only to those committed to the Lotus Sutra and to Nichiren 
should have access. However, it clearly indicates that Abutsu-bo could 
pass on the ma.I)c;iala to his son. Abutsu-bo's son, Moritsuna qtjl, was 
in fact a devout and energetic follower who helped solidify the early 
community of converts on Sado Island after Nichiren was pardoned 
from his sentence of exile there and had returned to Kamakura. 

Nikko, however, would eventually assert that the main temple, or 
more specifically, the lineage head, should oversee and approve such 
transfers. This is indicated, for example, in a letter he wrote in 1332, 
fifty years after Nichiren's death, to his disciple Sado Ajari Nichiman 
fti:?Jtirn.JAIJ~ B~ (1272-1360), who was Abutsu-bo's great grandson. 
Nichiman was then heading the Sado community; he had just relocated 
the temple Myosenji tJ)~:;¥-, founded at Abutsu-bo' s former residence, 
establishing it as the center for followers in northern Japan. Nichiman 
had inherited one of Nichiren's original ma.I)c;ialas that had been 
passed down in his family, a fact known from Nikko's own inscription 
on the ma.I)c;iala itself, confirming its transfer to Nichiman.199 Nikko's 
letter reaffirms Nichiman's inheritance of the ma.I)c;iala but qualifies 
that 'it is a treasure of Honmonji, to be enshrined in the main hall of 
Abutsu-bo's temple'; otherwise, it should be kept 'at the main hall at 
Fuji'. Nikko continues, 

One who transfers [ the daimandara] privately, even to his own child 
or grandchild, commits the same sin as one who sells it. From now 
on, you must not confer the honzon on those persons, guilty of grave 
dharma slander (hobo Mfr!), who refuse to heed their teacher's 
instruction and violate this admonition. If such violations occur, you 
should appeal to the local steward or to the provincial governor's office. 
AfiUllt,~ = -=:fJj-fl:fijvzttx.• JNfi'iJ v~ = lmfl!-t!!.o 1:!f =lit§ -~v 

JfldliliUrzldJll-~=*Mfr!zV-ffEI4'.J;.{ffi:ik~viiJvtt=Jt.-fi:# 
Z-o ffl.J;.{• ~z~ff:l1!tii~ff1Jifitt1Ft!'a $ iiJ = rYrt~tlt-t!!.o 200 

198 Abutsu-bo gosho, Teihon 2: 1145. 
199 Mokuroku no. 12, Shinseki, 72 (320). 
200 Sado no kuni Hokkeshu to honzon shogyo no koto, Kozen, 132; NSZ 2: 142. 
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Nikko's letter makes clear the status of this particular ma.I)c;iala as a 
temple honzon, transmitted to Nichiman for an entire congregation. 
But we can also glimpse here Nikko's efforts as lineage head to assert 
the lineage's proprietorship of Nichiren's holographic ma.I)c;ialas and 
its authority to monitor and approve their transmission, contrary to 
followers who presumably regarded ma.I)c;ialas they had received from 
Nichiren as their own or their family's property to pass on. What lay 
behind Nikko's stance? The above-mentioned Fujt' t'ssekt' monto zoncht' 
no koto offers clues. One passage says that Nichiren's holographic 
ma.I)c;ialas represent 

... the object of worship that has never before spread in the world, 
whether in the True, Semblance, or Final Dharma ages. Therefore, 
those among Nikko's followers who hold them must absolutely 
never transfer them to their children or descendants. They should 
be enshrined in the same place, and my six disciples must all protect 
and revere them, until the time when this teaching has widely spread 
(kosen-rufu /Jt1U'JiH!i) and a ruler who embraces it will make inquiry 
concerning them. -1MJ7¥fi=-*~?Ji[:f!j::., IE fl*=-*f ~ffi:_1::.-fi:lf t!!.o 
~V"Jtu~~7"='' s Jl-'r1ft-'liJr~z•=ff, •~tr:t:i-rJj~=-•9, ~r 
~.::c~viiJ~ttll~\ lm?-Jifi=-$=ti;:II:'., -/\A-lm.::ciiJ~$~~at::o ~v 

11=-•~?Jii:fli-' ~,.., :.-fi:fl::li!EE. 00.fl"~Wr"'r~?~-~$"~ o 
201 

The text then mentions Nikko's inscriptions on Nichiren' s holographic 
ma.I)c;ialas: 

To sully the sacred inscriptions [i.e., Nichiren's ma.i:i.<;lalas] with my 
vulgar brush is a truly fearful thing. But it happens that parents 
receive [ the daimandara] on account of their strong faith but their 
descendants discard it, or that teachers confer it on their disciples 
in recompense for their devoted service, only for those disciples to 

See also Ueda, 'Nichiren Shonin no shoki mandara', 77-78, and Nakao, 'Nichiren 
no "gohonzon"', 70-71. 

201 Kozen, 308-09; NSZ 2: 124. Here the 'six disciples' are the leading clerical 

disciples, not ofNichiren, but of Nikko. 
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abandon it. Thus some [among Nichiren's mal}.galas] have been 
turned into commodities for trade or been stolen by others. Because 
such instances are many, recording the identity of the original 
recipients preserves their good name for future ages. "d.::. J;.{0'[.$.:'.'. 

lt:bl 

1l.::.■~~il!$7tilv~f.~:.lti'l\!:'., ~>'lJf'J;.(~iJdH§z ffl ,C,,!ilvffli" 

z"B\$tt/tz", ~>,BiJ>'IJll~11tl!.ifij€tftzlJJ=ilvffl=ft7.•;z:!~=f$ 

tttz.5', -ft(tz.::.wt'.l-){"'~~$'- :@G>'J;.("'~tft1v•t~~ .. ;oi/Jftztt 

:_tt~~-f:tto -.'&.::.lf!,Af?JL,A.JifiJMZ*.3':/~~_:_~~-,ftiflj~-f:tto 202 

These passages convey Nikko's conviction that the ma.1).9alas inscribed 
by Nichiren were unprecedented sacred treasures to be preserved 
for the future, when his teaching would spread and even the ruler 
would embrace it. The second passage in particular also suggests that 
problems had arisen in the transmission of these holograph ma.1).4a}as 
to the next generation, and that Nikko's insistence on the right of 
the lineage head to monitor their transfer may have been intended to 
protect them from mishandling, loss, or desttuction. 

Also significant in Nikko's letter to Nichiman is the phrase 'treasure 
of Honmonji'. This phrase, or a variant thereof, appears in Nikko's 
inscriptions on five of Nichiren's extant holographic ma.1).4a}as.203 

'Honmonji' *r,~ was the name of a temple that Nikko founded at 
Kitayama in Omosu in the Fuji area, after he had left Minobu and 
established Taisekiji *"£~, later Nichiren Shoshii's head temple, in 
Suruga province. Nikko spent the latter part of his life at Kitayama and 
also opened a seminary there to train disciples. At the same time, in the 
broader Nichiren tradition, 'Honmonji' is the name to be given to a 

202 Kozen, 309; NSZ 2: 124. 
203 Mokuroku, nos. 32-2, 55, 92, 104, and 107; Shinseki, 100 (340), 202-03 

(361), 260-61 (392), 174-75 (401), and 246-47 (404); no. 107 also appears in 

MH, 92-93. Two additional examples of Nikko's maQc;iala inscriptions mention­

ing the 'treasure ofHonmonji' are cited in Takahashi, Nichiren Shoshu, 157-58 

(nos. 9 and 10); these are drawn from Mandara wakigaki to (see note 3 above; 

FSY 8: 177 [maQc;iala conferred on the lay follower Nichizo mB:11) and 178 

[conferred on the priest Nichizen B~]). 
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temple housing a future imperially sponsored ordination platform, the 
honmon no kaidan *P,n!Git, which is to be erected when the emperor 
and his ministers will have come to embrace Nichiren's teaching. 
'Treasure of Honmonji' could thus refer to this ideal future sacred site 
or to the actual Honmonji at Kitayama. Both meanings likely come 
together in Nikko's inscriptions. 204 In either case, this phrase reinforces 
the idea that Nichiren's holographic ma.1).4a}as ultimately belong not 
to the recipient but to the lineage, as a trust for the future. 

Such strictures applied, not only to Nichiren's holographic 
ma.1).4a}as, but to copies of the daimandara made within the Fuji 
tradition. From early on, Fuji documents asserted that only the lineage 
head had the legitimate authority to inscribe the daimandara, an 
exclusive empowerment said to have been passed down from Nichiren 
himself in a direct line of master-disciple transmission. This claim, 
maintained to the present day, has been retrospectively attributed to 
Nikko, though it is not clear whether this was indeed his intent. 205 The 
ninth chiefabbot ofTaisekiji, Nichiu 13 fl ( 1402-1482 ), who codified 
many procedures and regulations of the Fuji tradition, allowed priests 
in remote branch temples to inscribe the daimandara for their 
followers but not to affix their written seal, the authority for which 
was confined to the lineage head. 206 In the medieval Japanese Buddhist 
world, claims of 'transmission to a single person' (yuiju icht'nin II 
fl~ A) formed a common device for asserting the importance of 
particular teachings and ensuring the legitimacy of lineage succession; 
in this case, it would seem to have been instituted to maintain both 
orthopraxy and the authority of the lineage head.207 

204 Hori, Fuji Nikko Shonin, 2: 221-22. A complete list of Nikko's references to 

'Honmonji' is given in Takahashi, Nichiren Shoshu shi, 157-58, which together sug­

gest that the future site is meant. Nakao, however, reads 'treasure ofHonmonji' in at 

least one case as referring specifically to Kitayama ('Nichiren no "gohonzon"', 70). 
205 For example, a 1340 work by Nichidai B *• a later disciple in Nikko's line, 

writes that this was 'the will of Nikko Shonin' (Sonshi jitsuroku, NSZ 2: 418). 
206 Ushi kegi sho :nftiliftfltl>, Articles 25 and 26, FSY 1: 111, along with com­

mentarial notes (chuge "ttP!l) by the fifty-ninth chief abbot, Hori Nichiko iil B c. 
11 (1867-1957), on 112-14. 
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Another distinguishing feature of the Fuji school with respect to the 
daimandara concerned mortuary practices. By the early fourteenth 
century, the Fuji school was developing distinct positions on ritual 
and doctrinal matters, often defined in contrast to those of lineages 
descended from Nichiren's other main disciples. Here again we tum 
to the Fuji isseki monto zonchi no koto, which accuses followers of the 
other lineages of disrespecting the ma.Q.c;lala by wrapping it around 
the corpses of deceased believers prior to burial.208 Unfortunately, we 
have only the criticism from the Fuji side and do not know precisely 
what practice this refers to. It would seem to have been an early 
precursor to the widespread use in later medieval times of the leyo 
katabira, mentioned above, and the custom of enclosing a copy of the 
daimandara in the coffin, both practices rejected by Fuji adherents. 

The same work also mentions reports to the effect that priests of 
other Nichiren lineages were making woodblocks from Nichiren's 
original ma.Q.<;lalas and distributing the prints to nonbelievers, 
presumably in the same manner that itinerant Pure Land preachers 
distributed talismans printed with the nenbutsu, the name of the 
buddha Amida. This too is condemned as an act of disrespect, with 
the added comment: 

Among Nikko's disciples, both clergy and laity, the ma.Q.Qaia honzon 
has been copied and conferred upon those who have demonstrated a 
considerable degree of faith by sacrificing their lives, by sustaining 
wounds, or by being expelled from their places of residence. Among 

207 Some controversy exists as to how thoroughly this stricture was implement­

ed. Matsuoka ('Taisekiji monryu no honwn shoshaken') deems it only a regula­

tory ideal, often honoured in the breach rather than the observance. Takahashi 

(Nichiren Shoshii shi, 433-51) criticizes Matsuoka for careless use of sources, 

arguing that several of the examples he cites of priests other than the lineage 

head inscribing maQQ.alas refer to individuals who had already broken with the 

Fuji lineage, or had not yet joined it, and were thus not under its authority. Both 

essays were written against the backdrop of the 1991 break between Nichiren 

Shoshii and Soka Gakkai. See note 212 below. 
208 NSZ 2: 124; Kozen, 308. 
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those who received the honzon are some who were banished or 
beheaded [for the sake of their faith]. ~ ! " B JI!/~ r:51' =1'1\ :{£~ l:li 
~/q:i-=-~"~f$.t$~~"~tlE"tf"X:f£1W"m~~t.---1\ -:5J-ffi,t..,/ 
1f 1t1-=-~?~-~-~ ::f!=Jit 7.)1,z _!if-tlt.o *# A~~, xm~u A~, 
m-m~v~~t,E" A'!!i-o~9 

Here, too, while the context remains unclear, we can glimpse a 
divide over how the ma.Q.c;lala was understood: whether it should be 
reproduced and distributed widely, as an opportunity to create karmic 
bonds with the Lotus Sutra, or strictly reserved for those with a proven 
commitment in faith. 

To this day, Nichiren Shoshii recognizes as legitimate only those 
ma.Q.<;lalas inscribed and transmitted within its own lineage. Its head 
temple, Taho Fuji Dai Nichirengezan Taisekiji ~Wif ±* B iUJl.l..!* 
"i:i:!t in Shizuoka, enshrines an ita mandara known as the ichienbudai 
soyo no daigohonzon -IMJntJHIJtz*ffil*:tl, the 'supreme object 
of worship bestowed on the entire world Oambudvipa)', or simply 
the daigohonzon. This is an ita mandara, with characters incised and 
inlaid with gold on a black-lacquered plank of camphor wood. Its 
original is said to have been inscribed by Nichiren himself. Individual 
ma.Q.<;lalas based on the daigohonzon are bestowed on devotees through 
their temple for enshrinement in home altars. Nichiren Shoshii holds 
that, at a future time when Japan has converted and the kaidan has 
been built, that structure will enshrine this daigohonzon of Taisekiji. 
Criticisms from other Nichiren schools questioning this ita mandara' s 
authenticity have in no way diminished its significance as an object of 
reverence, and pilgrimage, for Nichiren Shoshii devotees.210 

On the whole, Nichiren Shoshii upholds a stricter attitude toward 
the treatment of the daimandara than do other Nichiren lineages. 
It has attempted to maintain close control over its distribution 
and to prohibit photographing it, although such efforts have been 

20') Kozen, 309; NSZ 2: 124-25. 
210 This issue exceeds the scope of this essay. Finocchiaro, 'Honmon Kaidan 

Daigohonzon', summarizes in English the existing Japanese scholarship on 

Taisekiji's daz'gohonzon. 
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undermined in recent years by the internet.211 How the 1991 split 
between Nichiren Shoshu and Soka Gakkai has affected teachings 
and practices concerning the daimandara within Nichiren Shoshu's 
former affiliate, the Soka Gakkai, is a fascinating topic but one too 
large to explore here. 212 

SUMMATION 

Nichiren's daimandara drew on classical Tendai doctrine but also 
participated in larger interpretive trends of his day, including esoteric 
teachings and medieval Tendai original enlightenment thought. 
By Nichiren's time, the Lutus assembly on Eagle Peak had come 
to be understood, not simply as an event of the mythic past but as 
an ongoing reality accessible in the act of practice. That concept­
the ever-present realm of the eternal, all-encompassing buddha of 
the Lotus Sutra-is what Nichiren embodied as the daimandara, 
materializing it in concrete ritual form so that ordinary practitioners 
of the Final Dharma age might 'enter through faith'. Requiring for its 
production only paper, brushes, and ink, Nichiren's maI,1c;lala honzon 
in effect made Buddhist iconography accessible to those unable to 
afford to commission paintings or statues or to acquire a copy of the 
Lotus Sutra. At the same time, Nichiren's use oflogographs to inscribe 
the daimandara had a deeper significance. It preserved the maI,1c;lala's 
connection to the Lotus Sutra as text and reflects broader medieval 
thinking about the words of scripture as embodying the Buddha's 
mind and their capacity to empower insentient images as living 
buddhas. From a scholarly perspective, it is thus an ideal object for 
considering the interface of text and image and underscores the fluid 
nature of the boundary between hermeneutic and nonhermeneutic, 
or discursive and cultic, uses of sacred texts. 

The daimandara served as an identity marker during Nichiren's 

211 On these issues see MacWilliams, 'Techno-Ritualization', and Wallinder­

Pierini, 'Buddhist Dharma for Sale'. 
212 See Finocchiaro, 'Mandalas of Soka Gakkai'. 
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lifetime and continued to do so after his death. It remains distinctive 
of Nichiren's followers and was never adopted by other Lotus 
devotees. According to the late Shioiri Ryodo !il.Al:101 (1922-1989), 
an eminent scholar of East Asian Buddhism, Nichiren's daimandara 
was of 'epochal significance in the history of CT apanese] Buddhism' 
in establishing the power of a particular tradition's honwn to unify 
its faith and doctrine and to express its sense of unique identity. 213 

Inscription of the maI,1c;lala honzon by leading clerics of the sect's 
various branches strengthened specific lineage ties within the Nichiren 
tradition. At the same time, as with sacred objects more generally, 
internal disputes arose concerning issues of access, proprietorship, 
transmission, and interpretation, at times making the maI,1c;lala a 
focus of internal contention between rival parties. The very heat of 
these disputes speaks to the centrality of the maI,1c;lala to Nichiren 
Buddhist practice and identity. Intersecting the doctrinal, ritual, 
and institutional dimensions of the tradition, the daimandara is 
inseparable from the history of Nichiren Buddhism itself and merits 
further research. 
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Fuji isseki monto zonchl no koto •±~~r,ft:f:¥9;[1$ [What 
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Enten'in Nichiko fflrr!i~S:11 (1646-1721), 1712. Edited by 
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and Sacred Writings]. By J ogyoin Nichiyu iftfr~ B ~ ( 1298-
1374 ), 1344. Telhon 3: 2732-41. 
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Mlnobu soden -~fflff [Collected Transmissions ofMinobu]. 
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