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Avadina-vada and the Pure Land Faith

by Whalen Lai, Religious Studies Department, University of California, Davis

One of the disagreements between American
Buddhologists and Japanese Buddhist
scholars is how the origin of Mahayana should be
dated. This is crucial enough to a number of
scholars on opposite sides of the Pacific, because
there is still a shared assumption that what is good
and true lies in the origin. Mahayanists might not
accept that value judgment so long and still being
championed by the Pili scholars. (They usually
point to the belatedness of Pili canonization such
that a number of Mahayana sutras might be seen
as being contemporaneous with the Pali materi-
als.) But among Mahayanists, there is still the old
concern that one's favorite Mahayana text might
not be ancient enough. Buddhas should be ancient
(ku-fo), so Truth should be old, especially in a
climate where innovation might be charged to
being a heresy and not the word of the Buddha,
buddhavacana.

Since most Western scholars would
follow Edward Conze in regarding the Asfa-
saharik4-prajiZparamiti-sitra to be the first of
Mahayana sutras, those of the Pure Land faith,
following the Sukh4vativyiiha corpus, are some-
what anxious to date these as old if not even older
than the Agta. Thus, it is common praclice in
Japan to consider the Pure Land sutras 10 belong
to the period of the “Early Mahayana Sutras” —
meaning, works from the first century B.C.E. to
the first century C.E. or before the time of
Niagarjuna, Diligent Pure Land scholars would go
even further. Fujita K&tatsu would even labor to
push the Pure Land faith in some seminal form to
the primitive days of Buddhism itself.

But is this the only way or even the
proper way to respond o the modemist require-
ment Lo date scriptures so exactly in terms of
relative priority? Is the time-scale of modern man
the infallible standard to measure other temporal
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horizons in other times and other faiths? Are there
not presumptions about history and ideclogy that
need to be placed in the open for a fairer critique
so that we do not unknowingly free ourselves from
one dogma only to fall into another? This essay
will address some of these issues, especially the
issue of the origin of the Pure Land faith and
secondarily the issue of the “historicity” — the
usual Christian critics will say "ahistoricity” — of
Amitibha himself.

A FLAW IN THE WESTERN THESIS

If the Japanese Buddhist scholars can be
faulted for always relrojecting their sectarian
traditions to the founding days of Mahayana —
such that, by a miraculous count of sorts, we have
usually as many streams of Mahayana as there are
the standard schools (a Sukhavativyiiha corpus, a
Saddharmapundarika corpus, an Avatamsaka
[Dasabhiimika] corpus, alongside the Prajfii-
pAramita corpus) — the Western Buddhologists
may err in 5o single-mindedly focusing only on
the last set.

The truth is that Mahayana was never a
single or even a homogeneous movement, but a
number of cults coexisting at the same time, some
of which developed into the Far Eastern schools as
we know it now while some never did or simply
disappeared from history. It was never a matter of
a Four (corpera) or a One (single genesis). Since
it is not possible to attend to the Many, I shall fall
back out of expediency in this essay to speak of a
Pure Land tradilion as one stream distinct from the
tradition of the Prajiiaparamitis in order o make
a case for looking to an inspiration which I tenta-
tively call “avadina-vada.” In this way, we may
identify a different line of development leading to
the rise of Mahayana.
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The Conze thesis that Mahayana
emerged with the Asa is notincorrect. Itis correct
in that Asta reveals the origin of the self-
conscious yina (vehicle) which knew and called
itself Mahayana. This wisdom (prajid) text
coined the term "Mahayana" to characterize its
bodhisattvaydna. (The term ‘“bodhisattvayfina”
was already known in the sectarian Buddhist
circle as one of the three yanas or vehicles, The
wisdom text actually used a more unique term
“mahdsattva” [great being] or its compound
“mahisattva bodhisattva” to characterize its he-
roic ideal.) To contrast itself with the two other
yinas it sought to displace, it called the
§rivakaydna and pratyekabuddhaydna ‘‘Hina-
yana." If we are interested in the genesis of
Mahayana as the genesis of a self-conception
called Mahayana, then indeed the Agsfa is the
earliest of Mahayana text,

The problem is whether that criterion,
one favored naturally by people who work on
texts — philologists who pour over the use of
words — is the only criterion we can use. Philolo-
gists have the idea that everybody else should be
philologists and, even more inapproprialely, that
the Buddhists whose tradition they study should
also be people who have nothing less than a good
and consislent sense in their use of words. The
latter assumption is simply unreasonable and
untrue to human reality. Academics might have to
dot every i and cross every { but only the very
credal of religions — and even therein, only those
guardians of creeds — would insist that salvation
be based on a very exact use of words and
concepts.

An analogy might help to clarify this.
There were Bostonians in Boston before there was
the charter to create the Commonwealth of Mas-
sachusetts. There were people from the Old World
in America who were acting alrcady like a people
of a new land before the signing of the Declara-
tion of Independence. It is textually correct, and
in the practice of a History of Ideas, only too
proper to date the birth of a self-conscious entity

The Pacific World

called the United States of America with that de-
claration. But there is no reason to presume that a
Thomas Jefferson is a different man before and
after the ink was dry. Only a very legalistic
definition of America — when and where such
legality is proper — would be right in insisting on
that divide. Otherwise, any responsible history of
the United Siates would have to include all the
important goings on since the Pilgrims landed on
the Rock.

To date the genesis of Mahayana by the
date of the Agfa is a legalist’s dating, which is
doubly questionable. Unlike the Declaration of In-
dependence, we do not have a date on the docu-
ment, we do not even have the first written manu-
script of said text that presumably was just orally
transmitted at one point. Nothing is perfect in his-
toriography, so it is perfectly legitimate to do the
best with what we have. We can still accept with
some leeway (a century or two off if need be) the
dating Conze would see for the Agfa and see it as
the charier of Mahayana independence from the
Old Country, the old sectarian Buddhist landscape
now called Hinayana,

This does not mean the ideas making up
this Mahayanist declaration — concepts like
Siinyals, prapafica, bodhisattva, etc. — did not
have a prehistory like “liberty, equality” (if not
exactly the legal freedom to pursue happiness) had
a prehistory. The prehistory of those concepts
have been traced back to the sectarians, especially
1o their abhidharmas, and traced back so well that
if there is any fault, it is the fault of excess, i.e., of
reducing Mahayana to especially the Mahi-
sanghika school as if one is only the natural out-
growth of the other. That is not entirely correct for
it would fail to locate the items that account for the
discontinuity. It is like nostalgic Englishman
secing America as an extension of its empire, an
old colony that “just happened” to get a bit out of
hand. But what that catalytic element responsible
for Lhe break of Mahayana is something better left
for another occasion to ponder. Old assumptions
there need io be questioned, too.
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Our more immediate problem is this: we
do not know who signed the Agfa’s declaration of
independence. We do not know what particular
community supported this break. We still are
divided on the geographical location of this tradi-
tion — is it better placed in Northwest India, or in
South India, What is inferable and educational is
that it is recognized by the tradition as a “local”
tradition, one that became “para-local” (spreading
north/south, east/west) only in time, such that
what we now sometimes simplistically called a
single Mahayana movement is a result of the slow
spread of this Agsfa gospel and its gradual assimi-
lation of, as well as by, other coexisting cults and
“proto-Mahayana” traditions such that in time a
certain consensus of people calling themselves
Mahayanists did rise. (There is no reason (o
assume that the message got to everyone or that
everyone felt obliged to decide one way or the
other.)

To extend our analogy: this declaration
of independence came, as it were, not out of some
thirteen New England states who decided to call
themselves the United States of America. One
state, the one with the Asfa identity, somewhere
decided to call itself the Great Vehicle (Maha-
yana) and dissociated itself from the Small Ve-
hicle (Hinayana) and the idea caught on in some
other states who joined the bandwagon, even
though it is entirely possible that many of those
communities were not founded on the Agfa prin-
ciple. The end result is a hotch-potch, not really
very united, Mahayana front that gives the sem-
blance — especially to the recipients of this mixed
bag, i.e., the Chinese — that there is one entity
called “Mahayana.” The Chinese ended up trying
to make sense of the Unity-in-the-Diversity in
their p’an-chigo (tenet classifying) system. The
West just more recently was exposed to this wave
of religion, had some hard time figuring out how
it can be so diversified, and, blessed (or cursed) by
its insistence on a neat objective history, is trying
now 1o find its own way (o a not-so-organic clas-
sification of the tenets. Itis only that the West gen-
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erally still often operates on a unilateral model of
Mahayana genesis and cannot get away from the
idea of dating the rise of a singular Mahayana in
the Agfa.

AN ALTERNATIVE VIEW:
A MULTICENTERED GENESIS

To give the Agfa such prominence is to
tilt the balance of Mahayana in favor of gnosis,
prajfif, wisdom. Understandable for academics
who love to work with ideas, it is not that under-
standable for the common folk. (Pardon the inten-
tional oversimplification; in a different context, I
will as readily correct myself.) To the extent that
the Prajfiparamitd is anti-intellectual, it is de-
pendent on the excess intellectualism it perceives
in the target of its criticism. Whether this new
gnosis is anti-intellectual or anti-intellect — if I
may so borrow from Merion White who distin-
guishes the former from the latter by noting how
the anti-intellectual is still an intellectual whereas
the other is plainly iconoclastic — it is reacting to
the intellectualism in their opponents,

It is true that the early Prajiidpdramitd
corpus was not as much concemed with critiquing
the details of abhidharma as the latter ones closer
in time to (or possibly even influenced by)
Nagarjuna, an anti-intellectual more than he was
anti-intellect, but that increase in anti-
abhidharmic polemics can simply be credited to a
parallel increase in time of abhidharmic scholas-
tics in the sectarian circle. In short, light or heavy
in dosage, abhidharma constitutes the presupposi-
tion in the rise of the §finyavada critique. Before
there was the realism of the former, there would
be no need for the negative critique of the latter,
To declare as emply the Four Noble Truths when
the historical Buddha just finished preaching them
is unthinkable, out of place, and serves no pur-
pose. The relative dating of the realist and the
negativist traditions here lends support to this
thesis.
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Itis believed that unlike the first schism
at the Second Council a hundred years after the
Buddha's parinirvdna, the later sub-schisms
within the Theravida and the Mahasanghika
wings were along abhidharmic lines. Developed
out of the matrk4 lists used in memorizing teach-
ings of the Buddhas (by numbers), the abhi-
dharma — the third and latest basket in the Pali
canon — is a meta-reflective system developed
after King Afoka. Imperial patronage at endowed
temples made such leaming possible and indi-
rectly fostered the further schisms among the sec-
tarians. The rise of the Prajfidparamila has to fur-
ther postdate this. I would associate this with the
resurgence/protest of the forest-dweller tradition,
symbolized by Subhiti — the lover of mountain
and lakes made the hero in the new corpus— but
it will take more time and work to prove this.
Minus that sociological correlate fforest-dwclling
Subhtti against village-serving Sariputra) which
is my thesis, Emst Troeltsch’s characterization of
the “mystic” has already pointed to the same di-
rection. The radical, religious individualist ofien
dialectically lives off the very mainline tradition
(the “church” type) he consciously antagonizes,
In short, man opts for the irmational only as man
becomes overly rational. And conscientious
monks escaped to the forest in noticeable numbers
only when the village monasiery had become too
worldly under ASokan patronage.

How true that is may be open for debate.
The point we want to make lies somewhere else.
The Prajii tradition belongs to a sub-strand in the
development of the Dharma side of the Buddha-
Dharma ecquation. The bodhisaftvaydna rose
consciously out of a definition of the Dharma and
prided itself specifically in the new wisdom of
Emptiness captured in the key slogan in the new
corpus of work as the gift of anufpattika-dharma-
ksanti. Although that line of development is very
important, because only with a new Dharma could
a new set of sutras (one distinct from the su-
tradharma of the Theravidins) appear, itis not the
only line possible. With the mark of a (Mahayana)
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Dharma, Mahayana could declare its independ-
ence from the old canon or Tripitaka. But this in
the end is only one of two major lines of develop-
ment,

SEPARATE DEVELOPMENTS OF TWO
SEPARATE JEWELS

The second line of development is fo-
cused on the Buddha. Instead of having sutras
taught by the Buddha, it claims at first only non-
sutric (paracanonical) teaching about the Buddha
— the stories of his past lives or prebirths. More
of a folk origin though no doubt edited by some
custodian of leaming, these stories were attributed
to being also words of the Buddha, buddhavacana,
because in theory only the Buddha could have
recalled his past lives and have them told to his
following. The jitakas still stand in ambivalence
to the proper buddhavacana of the sutra basket in
the Pili canon.

The term avadina is an extension of the
term jitaka. Jatakas tell of the past lives of the
Buddha when he was a wisdom seeker, bodhi-
sattva. Avadinas tell of other past lives of other
Buddhas such as the Six Past Buddhas and the
Future Buddha Maitreya already admitted into the
Theravida count of Buddhas. Being focused on
the Buddha and not the Dharma, avadinas are not
known for their philosophical sophistication. All
the Buddhas listed above tend to be born son of
kings (cakravartin for Maitreya), princes among
men who left home, sat under a bodhi tree (a
number of species are available), and gained en-
lightenment into the Four Noble Truths, the Eight
Noble Paths, and the Twelve Chains of Causation.
Early Buddhology has Buddhas virtual clones of
one another. The Buddhas also tended to teach
men like those who followed §ﬁkyamuni, ie.,
§rivakas who would later become arhals,
Maitreya's “threefold assembly” under the N3ga
Flower Tree are frdvakas.

Because this avadana tradition centered
on the Buddha jewel was developing outside the
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Tripitaka proper and because it was not enticed at
first into new abhidharmic reflections or anti-
abhidharmic polemics, we do not see in the early
examples of this genre the mention of the higher
teachings of bodhisattvayina, §iinyati, anulpal-
tika-dharma-kginti. Lying outside of sectarian
Buddhism proper, these early texts do not even
know themselves as — if they were ever indeed
destined to become — part of the eventual Maha-
yana corpus, Maitreya is one example of a figure
that is ambivalent. He barely appears in the Pali
canon; he has a more developed mythology in the
Mahdsanghika and the northwestern Sarvastivada
material. He is to be a Hinayana carryover into
later Mahayana,

When bodhisaitva-avadanas are told of
Buddhas not admitied in the Theravdda count,
Buddhas like Aksobhya and later Amitabha, we
can be sure that they would not make the seciarian

Dharma Buddha
v \
sutra Jataka
v ¥

abhidharma avadina
v v

Asta PPS other

vaipulya

canon, but we should not assume that they belong
from the start to the so-called Mahayana school.
Neither the Aksobhya Sitra nor the Shorter
Sukh3vativyiiha (Amitabha, Pure Land) Sitra
knew or used the term Mahayana to designate
itself. Neither bothered with teaching Emptiness.
Aksobhya still teaches basically Hinayana teach-
ing and his Pure Land is still a monastic paradise
for ascetics. Its subsequent development will be
discussed later,

The Pacific World

The picture we see emerging in this
discussion is that we have to count at least two
strands toward the future Mahayana: the Dhar-
macentric and the Buddhacentric. The Dhar-
macentric broke away consciously from the sec-
tarians with the Agsfa, and coined a new identity
called Mahayana. The Buddhacentric, some of
which were already nonsectarian, only joined or
were recruited into Mahayana later, The indicator
of when they came into the Mahayana circle of in-
fluence, if I may follow Shizutani Masao’s thesis,
lies at “what point their avadina literature (now
called sutras) include the self-designate ‘Maha-
yana' and the teaching of the anutpattika-dharma-
ksanti formula.”

THE DISTINCTIVENESS OF THE
AMITABHA VISION

To be exact, we have to divide the
Buddhacentric line into two: that developing out
of $akyamuni and that developing out of Buddhas
other than §akyamuni. The line developing from
Sakyamuni relied first on the relic cuit for an
emblem of the Buddha. The persistence of the
Buddha Jewel was seen in the stipa itself. It is
from this line that the Lotus Siitra the Saddharma-
pundarika would nise in lime,

This sutra glorifies the continual exis-
tence of Sakyamuni beyond his parinirvna (now
declared a charade) and tumed the Buddha stipa
with ils transferable merits or gumas into the
hypostatic Buddha known as Prabhiitaratna, the
Buddha of Many Jewels or Abundant Treasures.
The name describes not just the adomment lav-
ished on the stiipa but also the superior status of
the Buddha Jewel and the salvific power assigned
to its Treasure Store. Though with ancient mate-
rials (that predated the Asfa), the Lotus Sutra as
sutra (claiming now the Buddha as the True
Dharma, saddharma, for its being a sutra) crystal-
lized only after the Asfa had championed Maha-
yana and stirred up the conflict then between
Mahayana and Hinayana, Witnessing the tension
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driven into that three yana divide, the Lotuscalled
for a compromise — a union of the Three Vehicle
under its own BuddhayZna label of a One Vehicle,
or Ekayana. Though cognizant of the Emptiness
doctrine, this sutra, like any good mythopoeic
avadina scripture, has actually little use of Emp-
liness.

But conlemporaneously there was an-
other line of avadina developing, one that is not
dependent on the relic cult and with no particular
investment in sfipas — because they were not
centered on the historical Buddha that passed
away. We cannot even be sure of their sectarian
or nonsectarian affiliation. The worshippers at the
stiipa of SZkyamuni could still be counted as the
“sons of the Sakya clan.” (From that came the
notion, I believe, of the buddha-gotra [one be-
longing to the Buddha clan] later called the Bud-
dha-nature in all sentient beings.) But followers of
Buddhas other than $akyamuni are strictly speak-
ing not even in the $akya lineage of followers. To
the extent that the sectarian canon would not
admit of these other Buddhas (than the set they
have), it is not even sure how the followers of
Aksobhya and Amitibha and a host of other
Buddhas and trasmundane bodhisaltvas were
related to the sectarians.

What is sure, however, is that the
Aksobhya tradition is very early. It has to predate
the Agfato the extent that the present Agfa already
acknowledges the existence of this Buddha, And
again, as Shizutani has done, considering the very
early date when some of these avadina type of
sutras were franslated into Chinese, the genre has
to predate the rise of the Asfa. It is not hard to
imagine how these other Buddhas rose. The
Theravada tradition has already accepted the
count of six past Buddhas just as the Jain has a
similar count of Past Jinas. That seems to be an
astrological count. Maitreya symbolizing the vir-
tue of metta is the Friendly One 10 come in the
future, Some time after King ASoka, the calegory
of pratyekabuddha was created to handle, as the
old thesis would say, the reality of other enlight-

The Pacific World

10

ened masters in India — men not of the
Sakyamuni lineage though. So it is very plausible
that the same cognizance was given to other
Buddhas (beyond the six) in time past and to other
Buddhas, (coexisting in the Present) inhabiting
different worlds in the various directions of the
universe. Many of these transmundane Buddhas
seem (o be hypostases of the same core of Enlight-
enment that visited upon S§3kyamuni. Amitibha as
Etemal Life (Amitdyus) is the concretization of a
hope that an enlightened Buddha would live on for
great length of time instead of disappearing after
forty years as S3kyamuni has done. Amitabha of
Eternal Light can well be, Zoroastrian allegations
aside, the Light Eternal of the essence of enlight-
enment itself and so on.

The production of avadinas, past life
histories, for these Buddhas has already been
perfected in the Buddha-jatakas, in which the past
lives of other players in the Buddha's drama (such

Buddha other Buddhas
stilpa no relic
i no sfipa
buddha- bodhisattva-
Jjaiaka avadinas
Saddharma- Aksobhya,
pundarka- Ami{ibha,
Siltra etc.
Sitra
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as Ananda) has also been worked oul.
Moggallana’s tragic death requires a retrojection
of a karmic cause. Ka§yapa's leadership role in
preserving the Dharma till the arrival of Maitreya
had to be dramatized. And prophetic literature —
the vydkarana assurance rendered by the Buddha
to men and gods about their future fate — has
tutored the imagination of the followers of these
other transhistorical Buddhas. It is not likely that
these followers were (otally separate from the
sectarian circles per se. It is more likely that
certain sectors of the general body of the people
following Sakyamuni had, on the side, perhaps in
certain localities, confraternal ties to cults of other
Buddhas perceived as teaching the same (Hina-
yanist) truth as $Zkyamuni himself, The cult drew
its strength not from relic worship but the spiritual
space (land of bliss) they were seen to have created
for their own self-enjoyment as well as the enjoy-
ment of those who wish to join them in their
domain,

Such cults were already flourishing be-
fore the rise of the Agfa, and the rise of the new
banner called *“Mahayana mahd&sativa” or
“bodhisattvayina” The Asfa tapped into one such
cult, that of Aksobhya. There is a conflation of the
bodhisattva-on-the-way and the accomplished-
transmundane-bodhisattva ideals. Though the
Dharmacentric and the Buddhacentric lines were
ideally separate and structurally distinct, there
was as much traffic going back from the latter to
the former. In the Larger Sukhadvativyitha Sutra
we see the inclusion of the self-label Mahayana
and the Emptiness philosophy. (Even so, the
blending of Birth in Pure Land as a Non-Birth is
something achieved more in the commentary tra-
dition, by Vasubandhu if the work as attributed to
him can be seen as an authentic Sanskrit work at
one point — but definitely in the writings of T"an-
luan in whom wisdom and faith became one.)

There is no reason, therefore, not to
consider the Sukhdvativydha, or Amitabha, tradi-
tion as an early tradition. Though the Agta still re-
wins the claim to being the first Mahayana sutra
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(what Shizutani calls the shoki daijd, early Ma-
hayana, tradition), there are reasons to postulate
an earlier proto-Mahayana phase (genshi daijd).
The term prolo-Mahayana might be misleading,
since it could suggest that the seminal elements of
Mahayana were already present in this stage. So
perhaps it is best to call it “trans- or nonsectarian,”
movements that were present within the sectarian
Buddhist circle and cutting across them all (as in
the trans-sectarian ur-Lotus tradition), or move-
ments that lie officially outside the sectarian
canon and probably were more regionalized (such
as the cult of Aksobhya and Amitabha), These
very early movements recruiled themselves into
or are recruited into the then expanding Mahayana
bodhisattvayina circle so that today it is custom-
ary to consider them fully Mahayana — despite
the fact that some of their earliest texts were pre-
Maha-yana in both date and ideology.

CONCLUSION

Intellectuals and anti-intellectuals have
dominated the understanding and self-under-
standing of traditions, past and present. But the
Dharmic path is not the only path; the Dharma is
not the only Jewel. Now, as then, we need as much
attention on myths, the poeiry of jifakas and the
imaginativeness of the avadinas. Man does not
live by bread alone. Man is not liberated simply by
gnosis either. The language of faith, the narrative
of personalities, is as much, if not in the long run,
the more influential of communications. The Pure
Land tradition has from the beginning relied on
that personalist vocabulary, not the analysis of ele-
ments of reality (dharmas) nor their destruction
(by $iiny4). Study of Mahayana genesis to date in
the West has been biased toward the history of
ideas and therefore not enough attention has been
paid to the rich vocabulary of the avadanas.

The Japanese scholars have paid some
attention to this whole tradition of seisuwa
bungaku, or avadina narrative literature. And
even here perhaps more by literary historians and
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folklorists than by Buddhologists per se. Yet the
line of this tradition cuts through all time, from the
early jatakas, through the medieval collection of
miracle stories of the Lotus Sutra or the Ojdden
(Birth in Pure Land) tales in the Amitabha tradi-
tion, down to Lthe shoninden and the mydkdninden
and the testimonials of faith in our time. Deemed
secondary literature, they are seldom put on par
with the creeds and the dogmas of the tradition.
Perhaps that bias should be reversed, because the
Sukhdvativyitha corpus — if we put away our in-
tellectual eyeglasses for a while — has less to do
with creed and dogma, Emptiness and dialectics,
and more with the expression of simple human
hope and divine compassion, the soul of the best
of the setsuwa faith literalure in any period of
history.,

As a last note, in this essay I have fol-
lowed the modem historian’s criterion in trying to
set the Pure Land genre in historical lime. I will
try in the near future to deconstruct the sense of
history and attempt a recovery of the sense of the
timelessness that is an attribute of Amitabha
himself in an article tentatively titled “The Chris-
tian Myth of History, the Buddhist History of
Myth.”
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The Brillianceof Emptiness: T’an-luan as a Mystic of Light

by Roger J. Corless, Department of Religion, Duke University, Durham, NC

SAYING NOTHING MEANINGFULLY

T he problem in teaching Buddhism is how to
speak of reality as it truly is. Reality, simply,
is Reality. But, if we knew that, we would not need
to be told. We would be Buddhas. If we are not
Buddhas, then whatever we see or hear is about
Reality. It is a model, not Reality itself.

After Sakyamuni became a Buddha, it is
said, he decided not to teach. It seemed Lhat no-one
would understand. “But,” said the king of the gods,
“there are beings with little dust on their eyes. They
will listen, and be able to understand.” And so, the
Buddha spoke, using skilful means, saying one
thing to one audience and another thing to another,
like a wise physician adapling his treatment to
different discases.

This attempt to make the Dharma com-
prehensible to different beings at different times
and places is open to misunderstanding. When
medicine gets into the wrong hands, it may do
more harm than good. When a method of teaching
the Dharma which is effective for one being is
heard by another it may lead, instead of to libera-
tion, to further entrapment, particularly the entrap-
ment in philosophies, that is, in conceptual models
of reality.

Western scholars of Buddhism, who until
recently have not themselves been Buddhists, have
tended to get trapped in one of two models. The
forms of Buddhism which use the skilful means of
saying nothing (or very little) have been misunder-
stood as teaching moral apatheia and the philo-
sophical nihilism of “The Void," and the forms of
Buddhism which use the skilful means of saying
something have been identified either as corrupt (a
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necessary concession to human weakness in the
face of “The Void”) or as quasi-Christian, calling
on God by names such as Amitabha.

In this esssay I will examine the tension
in Buddhism between teaching Dharma by saying
nothing and teaching Dharma by saying some-
thing, and I will suggest that there are two sorts of
Buddhist mysticism which correspond to “saying
nothing” and “saying something™: a mysticism of
darkness or vacuity and a mysticism of light or
fullness, and that Dharma Master T'an-luan, the
third partiarch of Shin Buddhism, is a mystic of
light. I will then argue that Pure Land Buddhism,
according to the teachings of T'an-luan, is a way
of saying something that incorporates and trans-
forms the tendency of the mind to avoid Reality
itself by constructing models of Reality.
Sukhavati, according to T"an-luan, appears tobe a
prop [or the mind, but, in fact, it transforms rather
than supports dualistic mind: it is a “sacrament” of
Emptiness. Finally, I will suggest that a study of
T’an-luan’s mysticism, and its development by
Shinran, indicates a way of living vis & vis samsdric
reality that has implications (which I cannot here
elaborate) for the development of a Buddhist
ecology.

THE PLACE OF IMAGES IN BUDDHISM

The physical center of any Buddhist
practice is the shrine. How it is arranged says a lot
about the form of Buddhism which is being
followed. In Vajrayana, there will be many im-
ages, and in Zen, there will be few. Why is there
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this difference? It appears to stem from the teach-
ing methods of either saying something or saying
nothing about the Buddha.

It is now a commonplace to note that early
Buddhism, though it had art, did not have human
representations of the Buddha. The scenes of the
Buddha’s life center on an implied presence, illus-
trated by a symbol such as an empty chair, a pillar
of fire, a wheel, or a pair of footprints. All around
this symbol we usually see a lively and complex
scene in which there is no noticeable restraint on ar-
tistic expression. Only the Buddha is “not there”
although he is “there.” With the rise of the Maha-
yana, however, the Buddha image (ripa) comes
into existence.

The reason for this difference is still not
clearly understood, but it is often supposed (o be
related to doctrinal development. I wish to suggest,
however, that it has to do not so much with a
difference of doctrine but of skilful means! For the
purposes of my suggestion I shall pretend that early
Buddhism was more like modem Theravada than
modern Mahayana. This is, be it noted, an opera-
tional assumption which passes no judgement on
whether early Buddhism can actually be said 1o be
like any modem form of Buddhism.

A Theravadin shrine will contain a Bud-
dha image. It may, indeed, have a number of
Buddha images.? There will not be any images of
Bodhisattvas and, if there are any images of deities,
they will normally be found in parts of the shrine,
such as the doorway, that are clearly subordinate
to the space reserved for the Buddha. The Buddha
image will have been consecrated at a formal lit-
urgy, and practitioners, on entering the shrine, will
bow or prostrate before it,

A Theravadin Buddha image, however, is
nota Buddha. The standard explanation seems to be
in line with Nagasena's statment that, following his
parinibbina, “the Buddha cannot be pointed to as
being here or there, but he can be pointed to in his
teaching (dhamma).” That is, when one contacts
the Dhamma one contacts the other two facets of the
Triple Jewel; and then, as Buddhaghosa says, by the
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practice of “recollection of the Buddha”
(buddhinussati) the meditator “comes to feel as if
he were living in the Master's presence.”*

This is a way of “saying nothing™ about
the present ontological status, nature, and location
of the Buddha. It is in harmony with Pali record of
the Buddha's silence, or his response, "It is inco-
herent” (nopeti), when asked “Where does a
Tathfigata go after death?” The answers, “He is
dead (i.e., annihilated)” or “He still lives (in some
heaven or other)” (than which there would seem to
be no other options) are, he tells us, equally wrong.
Therefore, Theravdda sets up an image of the
Buddha (to teach that the Buddha is not dead) but
does not regard the image as a Buddha (to teach
that the Buddha is not alive.)

If, then, it is legitimate to interpret early
Buddhism by extrapolation backwards from
modern Theravada, we might guess that it allowed
symbols of the Buddha in order to teach that the
Buddha was not dead, but disallowed anthropo-
morphic symbols in order to teach that the Buddha
was not alive.

A Mahayanist shrine, especially a Ti-
betan one, is so full of images that the untrained
eye can make little of it. The central and highest
image, however, is usually Sakyamuni Buddha.
Around him and beneath him, arranged somewhat
in the manner of a royal court, are Bodhisattvas,
other Buddhas, Tantric figures and various sym-
bolic objects,

The consecration of a Mahayanist image
is, like that of a Theravadin image, a liturgical
ceremony, but its effects are somcwhat more
substantive. After the “enlivening” or “opening of
the eyes,” the image is regarded as itsel/fa Buddha
(or whatever other entity it represents) and it is
worshipped as such.® This is a way of “saying
something” about the present ontological status,
nature, and location of the Buddha. Itis in harmony
with the Mahayana teaching that the Buddhas have
not gone into final nirvana for, if they had, they
would have shown less than perfect compassion by
leaving the rest of us to our own devices. There-
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fore, contrary to Nigasena's statement, the
(Mahayana) Buddha can be pointed t0.” It is also
consonant with Chapter 6 of the 20,000 line Per-
fection of Wisdom Sutra where Subhiiti says
“Whatever, Sariputra, the Lord’s Disciples teach,
demonstrate, and expound, all that is to be known
as the Tathdgata's work,™ that is, for the Maha-
yana, a teacher of Dharma is the Buddha — for
which reason, Tibetan lamas are accorded the
respect due to the Buddha himself,

The difference between the Theravadin
“saying nothing” through an image that is*‘not” the
Buddha, and the Mahayanist “saying something”
through an image that “is” the Buddha is a matter
of skilful means. The Theravadin is afraid that the
Buddha will be regarded as existing, and so denies
that the image is a real Buddha. The Mahayanist is
afraid that the Buddha will be regarded as non-ex-
istent, and so teaches that the image is a real
Buddha,

The difference also indicates, I suggest,
how Reality is differentially experienced and
expressed (at the dualistic level necesssary for
teaching) in Buddhist mysticism.

TWO VARIETIES OF BUDDHIST
MYSTICISM

As there are two ways of teaching
Dharma, one through saying nothing and one
through saying something, so there appear to be
two ways of experiencing Dharma: a mysticism of
darkness and a mysticism of light.

The Buddhist mysticism of darkness I
will call "apohic”, from the Sanskrit word apoha,
"taking away.” Apoha is one of the major dialec-
tical techniques of Madhyamika, in which a philo-
sophical position (drsti, viewpoint) is shown to be
self-inconsistent and is therefore “taken away™ and
Reality as it truly is, §dnyat4, is exposed. Nothing,
however, is said about $inyatd. It is simply al-
lowed to present itself.
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This approach is clearly that of Zen,
where the techniques of sitting and kdan are used
1o strip the practitioner of philosophical positions,
ar models of Reality, and allow $iinyat to become
manifest. One cannot speak about Reality as it
truly is any more than a dumb man can describe the
taste of a bitter cucumber he has eaten.’® It is also
the approach of Theravdda. Although Theravada
does not have such picturesque techniques as Zen,
it lakes the apohic approach of the “undecided
topics™° quite seriously and strives, in the praclice
of “choiceless awareness”!! to allow the mind to
observe the mind, and so to see Reality as it truly
is, but not to say anything about it,

Tuhn Ajahn Maha Boowa, a highly re-
spected Thai teacher, wriles of his practice in a
manner resembling Rinzai Zen:

Sometimes I just threw every-
thing I had into it: “Hm! If I die
I die, this is the moment of
decision.” There was no tuming
back, only either to die or to
break through. Like a drill, one
has to drill, one has to drill tilll
it breaks through, or like a per-
son who is tangled in the brush,
he must break through.'?

And now, he reports “I'm just
as I am. What more can I
say7"13

The Buddhist mysticism of light I will
call "alamkaric", from the Sanskrit alamkdra, “or-
nament.” Whereas apohic mysticism can be
thought of as supported by MiAdhyamika,
alamkaric mysticism can be thought of as sup-
ported by Yogicira and texts such as the
Avatamsaka Sitra and Fa-tang's “Essay on the
Golden Lion." In this system, Empliness is spoken
of and it is described as full, brilliant, sparkling.
This is the universe as seen by Vajrayina; the
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world as a mandala of a deity; samsdra, viewed
from what Vajrayina calls “pure perspective,” as
nirvana:

Shunyata is ... an experience of
bursting into openness which is
rich, rather than a sense of
throwing everything out until all
that is left is a blank kind of
nothing. So shunyata includes
rather than excludes.

The apohic and alamkaric mystical expe-
riences are not indications of different doctrines.
Midhyamikaand Yogacara are, within Mahayana,
different skilful means for the demonstration of
Emptiness: in Central Asian Mahayana they are
balanced, appearing as “wings” on either side of
the Refuge Tree,' and in Far Eastern Mahayana
they are blended so that it is often impossible to say
that a teacher is using one or the other system.
Theravada can be regarded, due to its reliance on
the nopeti of the “undecided topics,” as consonant
with the MAdhyamika aspect of Mahayana,'¢

And, of course, if there is one aspect of
Sukhivati which is beyond question, it is that it is
full of alamk3ra.”

THE ALAMKARIC MYSTICISM OF THE
PURE LAND

It was fortunate fruiting of karma that, for
the exercise known as the Ph.D. dissertation (a rite
de passage admitting one into the professorial
club), I happened upon T'an-luan’s Commentary
on the Pure Land Discourse (Wang-shéng-lun
Chu)."® Instead of laboring away at a boring neces-
sity, as do so many aspiring academics, I found
myself, every time I wrestled with T”an-luan’s not
always straightforward Chinese, bathed in light. I
was, perhaps, becoming an alamkaric mini-mystic.

T’an-luan’s sutric base is what has be-
come known as the “Triple Sutra of Pure Land
Buddhism” (Jodo sambukyd), (hat is, the larger
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and smaller Sukhdvativyiiha and the “Amitibha
Visualization Sutra” (Kuan-ching), extant only in
Chinese and given an invented Sanskrit title, A
common element in these three sutras is the des-
cription of Sukhavati as vyilha and/or alamkdra,
which T’an-luan renders as chuang-yen.”® Vyitha
is a powerfully suggestive term in Sanskrit. In full,
it means the sight of, and feeling of awe at, an army
drawn up in battle formation on the horizon, with
the sun glinting and sparkling on the weapons. The
English word “array” is perhaps fairly close.

Except for the terror that such a scene
might evoke, this word excellently described how
a Pure Land practitioner begins to visualize
Sukhdvati, It is, as the Pali texts say of nirvana,
ehipassiko, “come-and-see-ish.” Glimpsing it, we
want to approach and enter it. Once inside, how-
ever (having died here and been reborn there), we
find that our wants have disappeared, and we even
have no sense of having arrived there from some-
where else: dualistic ideas of “leaving,” “trav-
elling” and “arriving” are given up in “that Land
of Non-Arising.” T'an-luan says that this is like
fire (our desires) meeting ice (the array of
Sukh#vati): fire converts the ice to water, the water
puts out the fire, and Lhe fire evaporates the water
(T.40.839b3-7). From two “somethings” there
arises a *‘nothing.” Or, it is like a river flowing into
the sea: Lhe river takes on the sea’s nature, not vice-
versa (T.40.828¢5-10).

Most importantly, T'an-luan, in two
places, compares the array of Sukhdvati to a
cintdmani or “wishing jewel.” First, he says that
the array of Sukhdvat is “like a wishing-jewel
whose nawmre resembles and accords with
Dharma” (T.40.836b14-c5). That is, a wishing-
jewel can grant the owner anything desired, so
long as the thing desired is intra-samsaric.
Sukhival, however, grants what we truly desire:
nirvana, This occurs, he then says (taking his cue
from the 8,000 line Perfection of Wisdom Sutra®)
because of wishing-jewel thrown into muddy
water cleanses it. So, the array of Sukhavati, espe-
cially the Name of Amitibha, being an extra-
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samsaric wishing- jewel, when thrown into the
impure mind of a sentient being, purifies it of the
passions (kle$a) (T.40.839a21-b3).

A wishing-jewel is often pictured as
emitting light, and it is, finally, the light of
Sukhzvat which does the transforming. It is not
like physical light, which stops at the surface of an
object. The light of Sukhfivad penetrates, or suf-
fuses, objects (so that, apparently, they seem to
catch fire) and removes ignorance from the mind:

When that brilliance (kuang-
yao) suffuses objects, it pene-
trates from the outside to the
inside; when that brilliance suf-
fuses the mind, it puts an end to
ignorance. (T.40.837a19-20)

What has happened, then, is that our
defiled mind’s natural tendency to avoid Reality
itself by constructing models and images of it has
been, as it were, captivated by a skilful means. But
instead of the straightforward “bait-and-switch”
trick of the Parable of the Buming House in
chapter 3 of the Lotus Sutra (where the children
expect one object and get another) Amitabha gives
us an image of an apparently intra-samsaric para-
dise which has a medicinal effect: rather than in-
creasing our attachment (rfga), as an actual para-
dise (or deva-loka) would, it transformsour defiled
mind and cures it. The object which we desire is the
object we get, but its effect is to destroy the
dualistic process of wanting it and getting it.

The joy of stroking [the feathers
of the delightfully soft
Kicilindikam bird] leads to
craving (trsnd); but in this case
[i.e., stroking the “soft jewels”
in Sukhzvati] it is a furtherance
of the Way (adhipati).
(T.40.837a24-5)
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APPENDIX:
AN ALLEGORY FOR THE TIMES

While I was preparing this article my
altention was directed to Prairie: Images of Ground
and Sky (University Press of Kansas, 1986), a
photo essay by Terry Evans.® Folks back east
perceive the prairie as dull and empty, and drive
through it rapidly, with tapes playing, in order to
get to Denver, Ms Evans, by her magnificent pho-
tographs and commentary, shows us that the
prairie is actually full of life and diversity. Seen
from a distance, the prairie appears barren. Seen
close up, in minute detail, it reveals itself as fertile.
I thought of T'an-luan saying that although
Sukhdvati is “without that which differentiates, it
is not without differentiation” (T.40.829c5-6).
That is, the inhabitants of Sukhdvati are not
divided into classes or castes, and the land is *‘as
flat as the palm of a hand” (ibid.). Being “without
that which differentiates” is an apohic symbol of
Siinyatd. But, because $inyatd is nol “empty” in
dualistic opposition to “full,” Sukhdvati can be
said 10 be, alamkarically, “bursting into [an] open-
ness which is rich,” as Judith Lief puts it (see note
13): that is, it is not dull or “without differentia-
tion.”

As SukhZvati is, for T'an-luan, “the bril-
liance of Emptiness” the prairie is “the richness of
spaciousness.” When I contemplated the prairie I
began 1o understand T'an-luan's description of
Sukhavati better,

Further, what happened to the prairie
became for me a symbol of what we do when we
try to eam our liberation through what Shinran
called hakarai, “calculation,” actions which regard
liberation from samsZra as an end of the same order
as, and inevitably achieved by, samsdric means.

The prairie as il is, before human inter-
vention, appears empty, but it is actually full, It is
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a robust polyculture that produces and sustains
itself. It is like Reality as it truly is, “bursting into
rich openness™ but which appears as “nothing” to
cloudy mind. When humans destroy the prairie in
order to sow the wheatlands, they appear to have
converted a desert into a garden or to have created
“something” out of “nothing,” as cloudy mind
constructs substantive images of Reality. They
have, however, created a monoculture which is
fragile (impermanent) and dependent upon hu-
mans as its slave. So, it would seem, cloudy mind
appears to create a utopia (a Pure Land) but in fact
creates samsdra.

What has happened to the prairie is now
happening to the tropical rain forest and to other
natural features of our planet. It is a commonplace
to say that the devastation is caused by greed. But
greed (rdga) is, in Buddhism, merely a symptom of
confusion (moha). The confusion which is causing
us to insult our planet is, I would suggest, the
assumption that by hakarai, by forcing events, by
the use of our own (deluded) power (jiriki) we can
make a utopia, or a Pure Land, here within
Samsara.

T'an-luan tells us that Sukhdvad is a gift
of Amitabha. Shinran explains that this giftcannot,
in the nature of the case, be eamed. We cannot use
hakarai to obtain it.

There are implications here, I think, for a
Buddhist ecology. But their examination will have
to wait for a subsequent essay.

FOOTNOTES

1. It is suspiciously crypto-Christian to
assume that doctrine is the fundamental, rather
than secondary, or a consequential, issue. In
Buddhism, doctrine is of course important, but it
is rarely as primary as it is in Christianily.

2. These may be images of the Buddhas
who preceded Sakyamuni, or they may just be
multiple images of $Zkyamuni which have been
donated from time to time.
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3. Milindapanha III, 5, 10. (cf. S. B. E.
translation, part I, p. 113 ff)

4, Visuddhimagga, V1I: 67 (The Path of
Purification by Bhadanticariya Buddhaghosa,
translated by Bhikkhu NyZnamoli [Semage:
Colombo, 2nd ed., 1964] p. 230 [italics added]).

5. We should note that this is a Buddhist
explanation of the status of the image, and that to
say (as some non-Buddhists have indeed said) that
it is “merely a symbol” or “just a focus for
meditation” would be an invalid translation of a
Buddhist phenomenon into a non-Buddhist
worldview such as modem westem psychology.

6. This is explicitly taught in the Tibetan
Buddhist tradition, and is commonly accepted by
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the teaching of Emptiness, there are no “things” at
all, whether Buddha images or violin cases,

8. The Larger Sutra on Perfect Wisdom,
translactd by Edward Conze (University of Cali-
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9. From the Zenrin Kushif. "' Asu kuka o
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compiled and translated by S3iku Shigematsu
(New York: Weatherhill, 1981), pp. 35 (English)
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elsewhere. For an English translation, see Bud-
dhism in Translations; selected and translated by
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Henry Clarke Warren (New York: Atheneum,
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University Press edition of 1896), pp. 117-128.

11. Introduction to Insight Meditation
(Great Gaddesden, Hertfordshire, England:
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12. “The Desire that Ends Desire,” se-
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Boowa translated into English. Forest Sangha
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Genshin's

"Essentials of Pure Land Rebirth"

and the

Transmission of Pure Land Buddhism to Japan. Part I. The
First and Second Phases of Transmission of Pure Land

Buddhism to Japan:

The Nara Period and the Early Heian Period

by Allan A. Andrews, Department of Religion, University of Vermont, Burlington

INTRODUCTION

T he transmission of Pure Land teachings, texts
and practices from continental Asia to Japan
was a long and complex process. Simplifying, we
may divide that process into three phases: the first
phase was Lhe introduction of the basic lexts,
notions and rituals of Pure Land devotionalism
during the Asuka [552-646) and Nara periods [646-
7947; the second phase was the importation to Japan
of Tien-t'ai forms of rembutsu and T'ien-t'ai Pure
Land texts by Saichd [767-822] and Ennin [794-
864] during the early Heian period [794-1185]; the
third phase began with the extensive introduction
of teachings of the Chinese populist Pure Land
masters by Genshin [942-1017]in his Essentials of
Pure Land Rebirth [Ojd ydshi]' and concluded
with the works of Honen [1133-1212] and Shinran
[1173-1262] of the carly Kamakura Period [1185-
1333].

A major dynamic of this transmission of
Pure Land devotionalism from the Asian continent
was the gradual introduction and acceptance of the
ideas of these populist Pure Land masters. Let us
discuss fora moment the populist Pure Land move-
ment. Pure Land devotionalism in China took two
primary forms, a clerical form and a populist form.
The clerical form utilized Pure Land devotionalism
in general and nembutsu [Ch., nien-fo]? in particu-
lar as aids to meditation upon absolute reality and
truth, the ‘realm of dharmas’ [fa-chiai; hokkai).?
Their goal was the immediate realization of com-
plete enlightenment, The populist form despaired
of achieving immediate enlightenment by self-
exertionand instead relied on the compassion of the
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Buddha Amitabha* to save his devotees by trans-

migratory rebirth into his Pure Land, and to bring

about their eventual full enlightenment there. For

this populist form, devotional practices in general

and nembutsuin particular were primarily means of
expressing reliance upon and devotion to Amitabha

Buddha. We call this later form 'populist’ because

its message was especially directed to the most

populous groups of society — to the laity, espe-

cially thelower classes, to women, to those who felt

themselves to be morally inadequate or intellectu-

ally limited, in other words, to the vast majority of

ordinary humankind. On the other hand, because of

the abstruseness of its doctrines and difficulty of its.
practices, the clerical form of Pure Land devotion-

alism was primarily directed to and engaged in by

Buddhist clergy.

The major figures in the Chinese populist
form of Pure Land devotionalism were T an-luan
[Donran, 488-c.554], Tao-ch'c [Doshaku, 562-
645], Chia-is'ai (Kazai, d. after 648], Shan-tao
[ZendB, 613-681], Huai-kan [Ekan, d. 710], Hui-
jih (Enichi, 680-748], and Fa-chao [HGshg, d.
before 805). They advocated what we may call a
radical soteriology. While they did not neglect to
strongly encourage ethical conduct and rigorous
praclices, including the deepest meditations, their
primary message was that salvation through Pure
Landrebirthisavailable forevenextremely eviland
deluded sentient beings [ fan-fu, bombu] by means
of the simplest of practices, the ulterance of the
invocation of reliance upon Amitabha Buddha at
the moment of death, As we will relate below, the
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writings of the populist masters were introduced to
Japan, for the most part, during the first phase of
transmission, their style of devotional nembutsu
during the second phase, and their teachings and
radical soteriology during the third phase via
Genshin's Essentials of Pure Land Rebirth.*

Our study of the transmission of Pure
Land piety to Japan will be divided into three parts.
Part One will survey the transmission of Pure Land
devotionalism to Japan during the Nara and Heian
periods, i.e., during phases one and two. Part Two
will proceed to the third phase of transmission of
Pure Land piety and examine the sources of the
teachings of the Essentials of Pure Land Rebirth
by means of a quantitative survey of its citations of
Chinese and Japanese works. Part Three will
demonstrate that the primary teachings of the
Essentials on the cultivation and efficacy of nem-
butsu were heavily influenced by the ideas and
techniques of the continental populist Pure Land
masters. Part One is presented here, Parts Two and
Three will be published in subsequent issues of
this journal.

THE FIRST TRANSMISSION
THE NARA PERIOD

Exactly when wereteachingson Amitabha
Buddha [Amida Butsu] and rebirth into his Pure
Land, Uuer Bliss [ Gokuraku], brought Lo Japan?
Scholars are in general agreement that the earliest
ransmission probably occurred together with the
transmission of other forms of continental Bud-
dhism during the late sixth and early seventh
centuries [Inoue, p. 42; Satd 1956, p. 1051;
Shigematsu, pp. 17-20]. It was once thought that
Shotoku Taishi [573-621] sought rebirth in
Amitabha's Pure Land, but more recent research
has shown that to be unlikely [Inoue, pp. 3-4;
Shigematsu, pp. 17-18]

The first documented account of Pure
Land devotionalism in Japan is that in the Nifon
Shoki which records lectures upon the Sutra of
Limitless Life [Murygju kyd)f in 640 C.E. by the
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monk Eon at the court of Emperor Jomei [r.629-
641] [Inoue, p. 42; Shigematsu, p. 18]. By the end
of the Nara Period Pure Land piety had achieved
considerable popularity among the aristocracy.
Inoue Mitsusada, who has produced the most
comprehensive account of the development of Pure
Land piety in Japan [1975], relates for example that
among just the texts preserved in the Shds3in
Imperial Archives, 320 transcriptions of 32 differ-
ent Pure Land works were made between the years
731 and 771 {pp. 43-46].7 He also points out that
while there are no records at all of installation of
Amitabha Buddha images at the Fujiwara clan
Temple Kofuku-ji between 707 and 749, there are
records of ten such installations between 758 and
806 [pp. 8-9]. Moreover, Satd Tetsuei recounts that
on the death of the Empress Kdmy®d in 761 it was
decreed that in all official Provincial Temples
[Kokubun-ji] Pure Land images be made, copies of
the Smalier Pure Land Sufra® be transcribed, and
offerings be made for the repose in the Pure Land of
the deceased Empress [1956, p. 1052].

There also developed three vigorous tradi-
tions of Pure Land scholarship during the Nara
Period — within the Sanron School, the Kegon
School and the Hossd School. The monk Chikd
[709-.775] initiated a scholarly tradition in the
Sanron School with sevéral Pure Land works: A
commentary on the Vasubandhu Pure Land
Treatise[Ojd ron] influenced by T'an-luan, acom-
mentary on the Amitabha Contemplation Sutra
[Kammurydju kyd], and an interpretation of the
forty-eight vows of the Sutra of Limitless Light.
These have survived only as citations in later works.
There have also survived from the Nara period
copies of a Pure Land mandala (an iconographic
depiction of the Pure Land) influenced by the Com-
mentary on the Contemplation Sutra [Kam-
muryJjukyd sho] of Shan-tao which is said to be
based on a dream of Chikd and is called the Chikd
Mandala, This tradition of Pure Land scholarship
and piety in the Sanron School survived into the
late Heian period [Inoue, pp. 48-58].
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The Kegon tradition of Pure Land scholar-
ship flourished under the leadership of Chikei [d.
ca.754], who wrote commentaries on the Sutra of
Limitless Light. This tradition was strongly influ-
enced by Korean Hua-yen scholarship [Inoue, pp.
59-74]. The Hossd School Pure Land tradition was
represented by scholar-monks such as Zenju [723-
797]. Like Chikei of the Kegon tradition, Zenju
authored works on the Sutra of Limitless Life and
was influenced by the Korean Hua-yen School, The
Hossd tradition later absorbed the Kegon School
Pure Land tradition. These Nara Period Pure Land
traditions persisted and produced important works
in the late Heian Period, such as the Ten Causes of
Rebrith [Ojdjidin] of Yokan [or Eikan, 1033-1111]
and the Assembled Passages on the Certainty of
Rebirth [Ketsujo 6j6shii] by Chinkai (1092-1152]
[Inoue, pp. 74-79; Satd 1956, pp. 1053-1054].

Animportant dimension of this first phase
of the iransmission of Pure Land piety to Japan was
the importation of Chinese Pure Land texts. Itisre-
markable that almost all the major Pure Land texts
then extant in China were brought to Japan during
this period. By 753 there had been ransmitted not
only the principal Pure Land sutrasand §fstras such
asthe Amitabha Sutra[Amidaky®d), the Amitabha
Contemplation Sutra, the Seeing All Buddha
Samadhi Sutra [ Hanju sammai kyd), and the Vasu-
bandhu Pure Land Treatise, but also populist Pure
Land texts such asthe works of Tao-ch'o, Shan-tao,
and Huai-kan. The only then extant major populist
Pure Land text apparently not transmitted during
this first phase of transmission was the Methods
and Merits of Samadhi of Contemplation and Re-
flection upon the Ocean-like Features of Amitabha
Buddha [Kannen bomdn] of Shan-tao [Inoue,
pp41-48).°

‘What was the character of the Pure Land
devotionalism of this period? Inoue and others
have shown that the Pure Land Buddhism of the
NaraPeriod was considerably different from that of
Tang China and also from that which would
develop later in Japan. First of all, the Pure Land
piety of the Nara Period was restricted to the
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aristocracy and the clergy. The folk had little op-
portunity to leam of Amitabha's Pure Land. More-
over, among the aristocracy Pure Land devotional-
ism was chiefly concemed with assuring the peace-
fulrepose of ancestors, In other words, it functioned
primarily as a funerary cult. The interest of clergy
such as Chikd and Chikei in Pure Land teachings
and texts seems to have been mostly intellectual.
And, in any case, the priesthood was prohibited
from propagating Buddhist teachings among the
peasantry. Scholars concur that while Pure Land
texts, ceremonies, and scholarship were richly rep-
resented, there was during this phase of transmis-
sion little cultivation of nembutsu and little con-
cem for personal Pure Land salvation atany level of
society [Inoue, pp. 80-84; Shigemaisu, pp. 13-14].

Thus, the first transmission of Pure Land
devotionalism to Japan familiarized Japanese with
major Pure Land texts and teachings and made
possible the adoption of Pure Land funerary rites
and the developmentof Pure Land scholarship. The
roots of this Buddhism were shallow, however, and
it was soon replaced in the lives of the aristocracy
by forms of esoteric Buddhism [mikkyd] intro-
duced in the early ninth century.

THE SECOND PHASE OF TRANSMISSION
THE REINTRODUCTION OF PURE LAND
DEVOTIONALISM BY SAICHO AND ENNIN

The second phase of the transmission of
Pure Land piety to Japan also occurred as part of a
more comprehensive introduction of Buddhism,
The early Heian Period saw the importation of
forms of continental Buddhism which soon came
largely toreplace the Buddhism of the Nara schools
in the lives of the aristocracy and nation. One of
these forms, T'ien-t'ai Buddhism, known as Tendai
in Japan, had for centuries been hospitable to Pure
Land piety. The founder of the Tien-t'ai School,
Chih-i [538-597], incorporated Pure Land devo-
tionalism into his school's praxis. By the mid-
eighth century Pure land devotionalism had come
to be associated with T'ien-t'ai teachings as a path
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for laymen and less capable clergy supplemental to
the rigorous path of bodhisattva discipline and
leamning laid down by Chih-i for his disciples.

By the late eighth century two works
wrging Pure Land devotion and rebirth had come to
be considered canonical for the T'ien-t'ai. These
werethe T'ien-t'ai Commentary on the Contempla-
tion Sutra [Bussetsu kammuryJjubutsukyd sho]
and the Tien-tai Ten Doubts on the Pure Land
[Jodo jigiron] [ Satd 1961, p. 643; Pruden 1973,
pp. 129-130]. Both works were considered to be
compositions of Chih-i, but Satd Tetsuei has
shown they were much later works, probably
composed during the first half of the eighth cen-
tury, the products of a long period of influence of
the Pure Land movement upon the Tien-t'ai
School [ Satd3 1961, pp. 567-601 and pp. 619-643].

The latter of these two texts is of particu-
lar interest to us. The Tien-t'ai Ten Doubts on the
Pure Land is an apologetic work which defends
Pure Land piety against the objections (hypotheti-
cal objections probably reflecting actual positions)
of detractors and rivals such as the Ch'an School
and Maitreya movement. While it purported to be
a composition of Chih-i, it is actually influenced
strongly by the Assembled Passages on the Land
of Peace and Bliss of Tao-ch'o, one of the leading
populist Pure Land masters,'® It defends positions
central to the populist Pure Land movement such
as the rebirth of ordinary deluded persons [ fan-fu;
bombu] through the power of Amitabha's original
vows, and the possibility of rebirth for evil beings
by ten invocations of Amitabha’s name at death
[Pruden 1973, pp. 141-144 and pp. 148-151). In
other words, this is a populist Pure Land text
masquerading as a T'ien-t'ai work.

The Tendai School was established in
Japan by the monk Saichd. To confirm the legiti-
macy of his teachings and transmission of the
Tiien-t'ai, Saichd made a study tour of China
between 804 and 805. This was at a time, as we
have seen when the T'ien-I'ai was under strong
influence of Pure Land piety. The Ten-t'ai Com-
mentary on the Contemplation Sutra and the
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Tien-t'ai Ten Doubts on the Pure Land were among
the many texts which Saichd brought back to Japan
with him. We will see below that the Ten-tai Ten
Doubts became an important component of the
second phase of Pure Land transmission,

Saichd also transmitied important Pure
Land devotional practices to Japan. Upon his return
from China, Saichd specified two courses of study
and training for monks of his Tendai School —
esoteric studies [ shana gd], and training and study
in Tien-tai concentration and contemplation
[shikan gd&) {Groner, pp. 70-71; Satd 1956, p.
1058). The course in concentration and contempla-
tion consisted in the study and implementation of
Chih-i's major text on praxis, the Great Concentra-
tion and Contemplation [Makashikan]. The Great
Concentration and Contemplation is amonumen-
tal treatise in itwenty scrolls on meditation in the
Mahayana fashion. The core of its praxis is four
types of elaborate and lengthy exercises called sa-
madhis (skt. samidhi}— constantly sitting sa-
madhi, constantly walking samadhi, half-walking
half-siiting samadhi, and neither walking nor sit-
ling samadhi. Two of these, constantly sitting
samadhi and constantly walking samadhi, involve
Pure Land devotions.

Constantly sitting samadhi is a ninety-day
regimen based on the Sutra on the Perfection of
Wisdom Spoken by Mafjuéri [ Monju setsu han-
nya kyd]. Its goal is meditative apprehension of
reality in its absolule form, the Dharma-realm,
However, as an altemative for those not able to
immediately contemplate the absolute, and as a
means (o steady the mind, Chih-i advocates invo-
cation of the name of a buddha of one's choice [Ste-
venson, pp. 54-58; T46.11b]. By the mid-eighth
century, the buddha invoked for constantly silting
samadhi was usually Amiltabha Buddha [ Satd
1956, p. 1059].

Constantly walking samadhi of the Great
Concentration and Contemplation is based on the
Seeing All Buddhas Samadhi Sutra and enjoins
ninety days of virtually uninterrupted circumambu-
lation of an image of Amitabha Buddha while
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simultanecusly contemplating his physical fea-
tures and calling upen his name [Stevenson, pp.
58-61; T46.12b]. Thus, both the constantly sitting
samadhi and the constantly walking samadhiincor-
porate invocational nembutsu, the primary prac-
tice of the populist Pure Land movement. How-
ever, the goal of these T'ien-t'ai exercises was not
Pure Land rebirth, but insight into the 'realm of
dharmas’ and the realization of enlightenment it-
self.

Half-walking half-sitting samadhi of the
Great Concentration and Contemplation has sev-
eral forms, one of which is called lotus samadhi.
This is a twenty-seven-day penitential rite consist-
ing of reciting passages of the Lotus Sutra and
confessing at six intgrvals of the day and night the
transgressions of the six senses [Stevenson, pp. 61-
72; T46.14a). While it did not include Pure Land
devotions, this ritual was later linked to Pure Land
ceremonies.

Saichd enjoined that the constantly walk-
ing samadhi was to be cultivated during the spring
and autumn, and the constantly sitting samadhi
during the summer and winter. In 812 he erected a
Lotus Samadhi Hall for the practice of the half-
walking half-sitting samadhi, Apparently he in-
tended to establish chapels for the cultivation of
constantly sitling samadhi and constantly walking
samadhi as well, but was occupied with more
pressing matters and neglected to do so before his
death in 822 [Inoue, pp. 85-86; Satl 1936, pp.
1058-1059].

It was Saichd's disciple, Ennin [794-864)
who, in 851 soon after his return from eleven years
of study in China, actually inaugurated the regular
practice of constantly walking samadhi within the
Tendai School. He probably also erected at this
time a Constantly Walking Samadhi Chapel
[J8gyS zammai d&]. Other chapels for the cultiva-
tion of constantly walking samadhi were con-
structed at the Tendai Mt. Hiei monastery in 865
and 893, and thereafter at many sites elsewhere in
Japan as well [Inoue, p. 87; Satd 1956, p. 1060].
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Allindications are, however, that the prac-
tice initiated in 851 by Ennin and called constantly
walking samadhi was not the exercise originally
prescribed in the Great Concentrationand Contem-
Dlation, but rather a considerably modified form
influenced by a devotional type of nembutsu then
popular in T'ang China. Clues to this are, first, the
fact that during his stay in China, Ennin came into
intimate contact with the very popular five chorus
nembutsu [ wu-hii nien-fo; goe nembutsu] of the
populist Pure Land master Fa-chao, and secondly,
that by Ennin's order there was initiated at the
Constantly Walking Samadhi Chapel in 865 (the
year after Ennin's death) an annual seven-day rite
called ceaseless nembutsu [ fudan nembutsu). This
ceaseless nembutsu later developed into a melodi-
ous nembutsu liturgy or psalmody [inzei nem-
butsu] called 'daily services' [ reifi sahd] or
‘mountain nembutsu' [yama no nembutsu] which
was performed by Tendai monks in tandem withan
abbreviated form of the lotus samadhi exercise
called 'lotus penance' [hokke sambd]. The lotus
penance was held each moming and the mountain
nembutsu each evening [Inoue, pp. 87-89; Satd
1956, pp. 1061-1062). These ‘daily services' estab-
lished a devotional style of nembutsu within the
Tendai School which eventually spread to the
aristocracy and the folk.

Fa-chao, the creator of the five chorus
nembutsu, is a colorful and important figure in the
history of the Chinese Pure Land movement. He
first surfaced in 765-766 at ML Lu, the ancient,
sacredsite of the founding of Chinese Pure Land de-
votionalism by Hui-yilan [Eon, 334-416]. There he
built a hermitage and cultivated nembutsu in the
style of Hui-yilan, a style based on the teachings of
the Seeing All Buddhas Samadhi Suira combining
visual contemplation and oral invocation and seek-
ing an ecstatic vision of Amitabha and the myriads
of other buddhas. (We may notice some similarity
to the constantly walking samadhi of Chih-i, who
was also influenced by Lu-shan Hui-yilan.) While
pursuing these devotions Fa-chao had a vision of
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Amitabha Buddha which inspired him to seek out
Nan-yo Ch'eng-yilan [Nangaku Shdon, 712-802],
a Thien-t'ai monk who had been a disciple of the
populist Pure Land master Hui-jih [Enichi].
Ch'eng-yiian conducted every summer a ninety-
day session of 'seeing all buddhas nembutsu sa-
madhi' [pan-chounien-fosan-mei: hanjunembutsu
sammai], an exercise based on the constantly
walking samadhi of Chih-i but probably directed
to attaining Pure Land rebirth rather than immedi-
ate enlightenment. While participating in one of
these sessions Fa-chao had another vision of Ami-
tabha, and this time the Buddha revealed to him the
so-called five chorus nembutsu. In 770 Fa-chao
went to Mt. Wu-tai, another famous Buddhist site,
where he builtachapel for the cultivation of the five
chorus nembutsu, the Temple of the Bamboo
Grove [Chulin-ssu; Chikurin ji]. Ennin spent a
night at Lhis temple while touring Mt, Wu-tai in
840 [E. O. Reischauer, pp. 216-217]. Later Fa-
chao was invited to lecture at the imperial court, re-
sided and taught in the capitol Chang-an for a time,
and wasawarded the title National Preceptor [Kuo-
shih; Kokushi] by Emperor Tai-tsung [r. 762-779]
[Weinstein 1987, pp. 73-74]. Ennin spent several
years in Chang-an at a time when Fa-chao's five
chorus nembutsu was still very popular there [Satd
1956, pp. 1061-1062; Tsukamoto, pp. 332-362].
Fa-chao's five chorus nembutsu was a
devotional, ceremonialized, musical form of nem-
butsuwhich gained wide popularity in his time and
contributed significantly to the popularization of
the Pure Land movement. 'Five choruses' refers to
the structure of Fa-chao's nembutsu services. In
the so-called first chorus, the congregation seems
o have sung slowly and at a moderate volume to
anow lost melody the six syllables, nan-wu O-mi-
to Fo[na-mu A-mi-da Butsu]. Then in each of the
second, third and fourth choruses, the pace became
faster and the volume louder. Finally at the fifth
chorus, just the last four syllables of the invocation
were sung at full volume very rapidly [Tsukamoto,
pp. 408-409]. This may have then been followed
by a period of silence or silent meditation on
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Amitabha seeking nembutsu samadhi or a vision of
the Buddha. The entire performance was also pro
bably accompanied or bracketed by offerings,
hymns, genuflections, sutra chanting and sermons
in an elaborate congregational worship service.
The transmission by Ennin of all or part of
the five chorus nembutsu 1o Japan as a monastic
ritnal sowed the seeds of arich Pure Land devotion-
alism on ML Hiei. Implicit in Fa-chao's five chorus
nembutsu was a deep longing for rebirth in Ami-
tabha Buddha's Pure Land by means of the power
of the Buddha's compassionale vows in an age of
the later Dharma [mo-fa; mappd] when all other
means of salvation were lost. This faith, Fa-chao
had inherited from earlier populist Pure Land mas-
ters [Tsukamoto, pp. 488-489]. The teachings of
these populist masters would be conveyed to Japan
more explicitly in the third phase of transmission,
but until then, from the mid-ninth century to the
mid-tenth, Fa-chao's devotional style of nembutsu
nurtured Pure Land faith on Mt. Hiei and gradually
disseminated it to the secular world below as well,

MID-HEIAN PERIOD DEVELOPMENTS
TENDAT PURE LAND WORKS AND
ARISTOCRATIC NEMBUTSU SOCIETIES

By the second half of the tenth century, the
monastic cult of Pure Land devotionalism on Mt
Hiei had stimulated three parallel developments —
one among the folk, one within the Tendai School,
and another within aristocratic society. Let us
examine these,

The diffusion of Pure Land piety to the
common folk in Japan was greatly facilitated by a
type of religious practitioner known as ‘holy man'
[hijir]. These were itinerant preachers and healers
in a shamanistic mode who ministered to the needs
of the folk and taught them the many Buddhist
paths to salvation. The earliest types of holy men
were probably pre-Buddhist, and they played a
prominent role already in the development of Nara
Period Buddhism.!! The first prominent Pure Land
holy man [Amida hijiri,rembutsuhijiri ] was Kiya
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[903-972]. Kiya was ordained as a Tendai monk
and probably participated in ‘mountain nembutsy
services. Sometime around 938 he descended Mt.
Hiei and began preaching and wonder-working
among the folk of the capitol district. Known as
Holy Man of the Market Place [Ichi no hijiri], he
would appear in the villages beating his begging
bowl to draw a crowd, dancing ecstatically to the
rhythm, and chanting or singing the invocation to
Amitabha Buddha. While the nembutsu had for-
merly been associated with a cult of the dead, Kiiya
taught the villagers to chant the nembutsu as a
means of winning salvation into a paradisacal Pure
Land. Under the wtelage of Kuya and other evan-
gelists, Pure Land piety began a slow but momen-
tous growth in popularity among the Japanese
peasantry.'?

Within the Tendai School the undercur-
rent of Pure Land piety nurtured by the daily
nembutsu services eventually produced a number
of works on Pure Land topics. The author of the
most influential of these was Chief Abbot (Zasu]
and middle restorer of the Tendai School, Ry&gen
[912-985]. Until about Ry&gen's tenure esoteric
teachings had prevailed in the Tendai School.
Rydgen attempted to restore emphasis on the Lofus
teachings and practices and to promote Pure Land
devotionalism as well [Inoue, pp. 87-88; Satd
1956, pp. 1063-1064). He rebuilt the chapels for
lows samadhi and constantly walking samadhi
and wrote one of the first works of the Heian Period
on a Pure Land theme, the Meaning of the Nine
Grades of Rebirth inio the Pure Land Uttter Bliss
[ GokurakuJdo kuhon 3j3 gi]. Written in response
10 arequest from an aristocratic patron, the work is
an exegesis of the final section of the Amitabha
Contemplation Sutra, the section which describes
the deeds, transgressions and manner of rebirth of
nine types of persons, from the most virtuous to the
most depraved, all of whom win Pure Land rebirth.
It draws heavily on the apocryphal Tien-tai
Commentaryonthe Contemplation Sutra and also
cites Chikd of the Nara Period. Significantly, it af-
firms the possibililty of rebirth of ordinary beings
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by just ten invocations of Amida's name utttered at
the moment of death,

Thanks to the researches of Satd Tetsuei,
who between 1949 and 1951 published anumber of
works he discovered in temple archives, we now
have available several additional works on Pure
Land themes composed about the same time as
Rydgen's Meaning of the Nine Grades [Sat5 1949,
n.d., and 1951]. One of these, the Ten New Doubts
onAmida’s PureLand [Amidashin jigi] by Tendai
Decbate Master [Tandai] Zen'yu [909-990], is
modeled on the T'ien-t'ai Ten Doubts on the Pure
Land [Satd 1951]. It explores under ten categories
doctrinal problems unresolved by the T'ien-t'ai Ten
Doubts . And like its namesake, Zen'yu's work also
affirms the saveability of ordinary beings by the
power of Amida's vows. It goes beyond the Tien-
tai Ten Doubts , moreover, by asserting that Pure
Land practices are more effective for salvation than
traditional T'ien-t'ai practices because of the advent
of the latter age of the Dharma.

As we noted in our discussion of the five
chorus nembutsu of Fa-chao, the idea of the latter
age of the Dharma was an important feare of
populist Pure Land devotionalism. Ideas about the
three ages of the Dharma and the arrival of the age
of latter Dharma had been transmitted to Japan
already in the Nara Period. Scholars of the Sanron
school propounded theories that placed the begin-
ning of the latter age in 552 C.E. Saichd and later
Tendai thinkers, however, calculated that the latter
age would not begin until 1052, and this view be-
came generally accepted in Japan from around the
beginning of the tenth century [Inoue, pp. 108-112;
Marra, p. 40)."* Zen'yu's Ten New Doubts demon-
strates that serious concern about the demise of
‘right Dharma' [ sh6bd] had become areality already
by the mid-tenth century,™

Anothertextdiscoveredandedited by Satd
is the Ten Vow Testimonial [Jiganhosshinki]of
Court Chaplain Senkan [918-983], a disciple of
Holy Man Kiiya [Satd n.d.].* Characteristic of
mid-tenth century Tendai thought, the Ten Vow
Testimonial expresses faith in many sacralities —
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Maitreya [Miroku], Samantabhadra [Fugen], the
Lotus Sutra, Sakyamuni, etc. Yet it also shows
deep interest in the Pure Land way. Among
Senkan's ten oaths are vows to achieve rebirth in
the Pure Land (number one), from there return to
theworld of suffering as a bodhisattva to save other
beings (vow number two), and to emulate Amida
Buddha in generaling a Pure Land for the salvation
of others (vow number eight).

Satb also discovered an interesting Pure
Land liturgical text of unknown authorship, the
Westen Pure Land Penance [Saihd sangebd]
[Satd 1949]. The full title of this work, Rite of
Repentance for a Seven-day Nembutsu Samadhi
Session [Shugys nembutsu sammai nanoka dgjo
myd sange hohd), indicates its purpose and sug-
gests its sources. Satd estimates that this text was
composed after Rybgen's Meaning of the Nine
Grades but before Genshin's Essentials . It draws
heavily on Shan-tao's Methods and Merils of
Samadhi which describes a seven-day nembutsu
samadhi and emphasizes repentance [T47.24;
Inagaki 1966]. The Western Pure Land Penance
was the first Japanese work we know of 1o cite
Shan-1ao's Methods and Merits of Samadhi , and
it anticipates Genshin's atlempt to integrate the
populist Pure Land style of nembutsu with Tendai
modes of practice.

These texts all reflect a growing concem
for the possibility of Pure Land rebirth, especially
for ordinary, 'evil' persons [aku bombu). Aside
from the Western Pure Land Penance, their main
resources for expressing and responding to this
concemn was the Amitabha Contemplation Sutra
interpreted by the Tlien-t'ai Commentary on the
Contemplation Sutra and the Tien-tai Ten
Doubts on the Pure Land. The Meaning of the
Nine Grades, the Ten New Doubts, and Senkan's
Ten Vow Testimonial all affirm the possibility of
rebirth for even evil, ordinary beings if they have
accumulated good karma in the past [ shuku zen],
and if they are able, under the ideal circumsitances
described in the Amitabha Contemplation Sutra,
to call on the Buddha ten times at the hour of death.
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And they credit such a salvation ultimately to the
saving power of Amida Buddha's vows. This is the
fundamental populist Pure Land position conveyed
inthe Tien-tai Ten Doubts on the Pure Land. Two
of these works — the Meaning of the Nine Grades
and the Ten New Doubis — had recourse also to
NaraPeriod Pure Land scholarship or Korean works
influential in the Nara Period.

In other words, these Tendai Pure Land
works of the mid-tenth century utilized texts and
ideas of the first and second phases of transmission
in an attempt to satisfy a developing interest in Pure
Land salvation, Moreover, all of these texts,
including the Western Pure Land Penance, at-
tempted to incorporate their Pure Land interests
into the traditional framework of Tendai ideology
and praxis: Rydgen used the Tien-t'ai Commen-
tary on the Contemplation Sufra 1o understand the
nine grades of rebirth of the Amitabha Contempla-
tion Sutra, Zen'yu asseried that Pure Land practices
have priority over T'ien-t'ai practices only because
of the decline of the Dharma [ Sat5 1951, pp. 8-10];
Senkan attempted to utilize Pure Land piety in the
pursuit of the traditional T'ien-t'ai bodhisat{va path
of universal salvation through heroic self-exertion;
and the Western Pure Land Penance was probably
intended to replace the penitential rite evolved from
the lotus samadhi, the 'lotus penance,’ which was at
that time being performed in tandem with the
‘mountain nembutsy’ rite. Moreover, all of these
works value strenuous cultivation of tradilional
meritorious practices very highly. RySgen and
Zen'yu cile Huai-kan, but none of these works,
except the Western Pure Land Penance, cite the
primary populist Pure Land masters T"an-luan, Tao-
ch'o or Shan-tao. And the scope of the Western
Pure Land Penance, which cites Shan-tao exten-
sively, was merely that of a liturgical manual, and
it apparently did not circulate very widely.

The conclusion we must draw from this
examination of mid-lenth century Tendai PureLand
writings is that the transmission of populist prac-
tices and doctrines to Japan and the integration of
these with traditional Tendai forms awaited the
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composition of the Essentials of Pure Land Re-
birth at the outset of the third phase of the trans-
mission of Pure Land piety to Japan.'®

We mentioned above that by the second
half of the tenth century, the monastic cult of Pure
Land devotionalism on Mt. Hiei had stimulated
three parallel developments. We have looked at the
promotion of Pure Land piety among the folk by
the Tendai priest and holy man Kiya and at the
expressions of Pure Land faith in several mid-tenth
century Tendai works. Now let us examine the
spread of Pure Land faith to the aristocrats of the
period.

Inoue Mitsusada has argued that it was
among the lower ranks of Heian aristocracy that
Pure Land faith first took hold [pp. 90-108}. He
discusses the declining status and insecurity they
suffered in the shadow of the upper aristocracy —
the house of the Fujiwara regents — and how that
situation fostered a critical [hihan teki] attitude
toward society, belief in the insubstantialily and
impermanence of life [ mujo kan], and a feeling of
utter dependency on inscrutable karma [shukuse],
all of which were magnified by a growing convic-
tion at all levels of society from the early tenth cen-
tury of the advent of the age of the lalter Dharma.
In this frame of mind, these lesser aristocrats found
appealing the Pure Land devolionalism conveyed
in the mountain nembutsu services and in works
like those of Rydgen and Zen'yu.

Inoue sees the first signs of this budding
Pure Land piety in the organization around the
middle of the tenth century by lesser aristocrats and
Tendai monks of a nembutsu society or Pure Land
devotional fellowship called the Society for En-
couragement of Leamning [Kangaku-e]. In 965 the
young aristocrat and scholar Yoshishige Yasutane
[d. 997] gathered some twenty fellow alumni of the
National College and twenty clerical acquaintances
to form this group. They look vows 1o assist each
other in times of spiritual need and met twice
yearly, on the fifteenth day of the third and ninth
months, Their agenda at these meetings was to hear
asermon on the Lotus Sufra in the moming, and in
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the afternoon to compose poems in praise of the
Lotus, and then to cultivate nembutsu through the
night (i.e., unceasing nembutsu as in the daily nem-
butsuservices on Mt. Hiei). By these activities they
soughtrebirth in Amida's Pure Land [Inoue, pp.91-
93; Ishida 1963-1964, I, pp. 349-352).

The Society for the Encouragement of
Leaming dissolved in 985 or a little earlier, about
the time that Yoshishige Yasutane entered the
priesthood. Shortly thereafter, in 986, Genshin and
Yasutane, now called Jakushin, formed a new Pure
Land devotional society, this one called the Nem-
butsu-samadhi Society of Twenty-five [Ni-jd-go
sammai€]." This new society met monthly rather
than biannually, and like the Society for the En-
couragement of Leaming it also practiced nem-
butsu through the night. Its members also took
vows to come to the assistance of each other when
seriously ill or dying by gathering at the bed-side
and encouraging the cultivation of the death-bed
nembutsu [ rinji nembutsu) deemed necessary for
Pure Land salvation by such texts as the Amitabha
Contemplation Sutra, the T'ien-t'ai Ten Doubts on
the Pure Land, and Rydgen's Meaning of the Nine
Grades of Rebirth. Originally 25 members, the
Nembutsu-samadhi Society of Twenty-five later
grew lo include 163 laymen and clerics, men and
women [Inoue, pp. 147-155; Ishida, I, pp. 342-343
and pp. 349-353].*¢

Thesignificanceofthis devotional society
is twofold: Not only do we have here a much more
intense expression of Pure Land faith among the ar-
istocracy than wasrepresented by the Society forthe
Encouragement of Learning, but we also have the
occasion for the composition of Essentials of Pure
Land Rebirth (0j0 ydshii), the single most compre-
hensive text on Pure Land teachings and practices
ever produced in Japan. The Essentials of Pure
Land Rebirth, written beiween the elcventh month
of 984 and the fourth month of 985, was probably
composed as a manual of nembutsu cultivation for
the Nembutsu-samadhi Society of Twenty-five It
became the guide to Pure Land faith and practice for
the next 200 years to the close of the Heian Period.
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As a manual of nembutsu cultivation, the
Essentials of Pure Land Rebirth gives instructions
on methods of membutsu and attempts to verify
with scriptural citations the benefits of this prac-
tice, In the process of thus describing and verifying
nembutsa cultivation, Genshin introduced to Ja-
pan the populist Pure Land ideas and practices
coniained in texts which for the most part had been
transmitted centuries earlier, but which, as we have
noted, *sere not read or comprehended by earlier
generations. Thus, while the Essentials of Pure
Land Rebirth was itself an outgrowth of the sec-
ond phase of the transmission of Pure Land piety,
it paradoxically transcended its origins and initi-
ated a distinctly new phase, We will explore that
new phase in parts Two and Three of this study.

FOOTNOTES

1. See References’ for bibliographical
details on this and other texts referred to in this
study. T"in the 'References’ and footnotes refers to
the Taishd edition of the Chinese Buddhist canon;
the numerals following 'T" indicate the lext serial
number in the Taishd edition. However, ‘T" fol-
lowed by a numeral, a period, and more numerals
and characters (e.g., T46.11b) indicates volume,
page, and page section in the Taishd collection (in
this example, Vol. 46, p. 11, seclion b).

2. The practice of meditating upon, invok-
ing, or (in a generic, inclusive sense) ‘reflecling
upon,’ a buddha.

3. When discussing Chinese movements,
thinkers, and texts we will sometimes give both
the Chinese and Japanese for important terms, the
Chinese followed by the Japanese.

4. Sanskrit, Amitabha; we will dispense
with diacritical marks for Sanskrit words familiar
1o readers of English.

5. For a general description and study of
this work, see Andrews 1973.

6. See References' for Chinese titles.

7. Based upon the research of Ishida
Mosaku [Inoue, p. 43, n. 5]. To copy or transcribe
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ascripture was considered an act generative of good
karma.

8. 'Smaller Pure Land Sutra' and 'Larger
Pure Land Sutra’ will designate any or all items
in the entire corpora of texts and translations of
these two sutras respectively.

9. While T'an-luan's Commentary on the
Vasubandhu Pure Land Treatise [Oj6 ronchii] was
apparently not among the texts found in the
Shdsbin by Ishida Mosaku [Inoue, pp. 4347}, we
know that it had been brought to Japan by 755 be-
cause it was consulted by Chikd [d. ¢.775] for his
work on the Vasubandhu Pure Land Treatise
[Inoue, p. 50]. On the other hand, the Tien-taiTen
Doubts on the Pure Land [Jbdo jigiron] and Tien-
tai Commentary on the Contemplation Sutra
[Tlien-t'ai Bussetsu kammurydjukyl sho] were
probably not composed before the eighth century;
sec the discussion below.

10. Seven of the ten sections of the Tien-
tai Ten Doubts were influenced by Tao-ch'o [Sato
1961, p. 642; Pruden 1973, p. 129].

11. Gydgi Bosatsu [668-748] was the first
prominent Buddhist hijirf: see Hori 1958,

12, Kiiya and other hijiri also taught the
folk to chant the nembutsu to ward off evil spirits
[goryd) (Hori 1968, pp. 83-139].

13. Tt was once thought that Saichd also
composed a work entitled Lamp of the Latter
Dharma { Mappd t6mydki], but this text has since
been demonstraied to be a much later apocryphal
work; see Rhodes.

14, Genshin's Essentials also contributed
10 the transmission of this important eschotologi-
cal view by means of its graphic descriptions of the
six transmigration-paths of samsara [Marra, pp. 40-
45; Andrews 1973, pp. 45-50; A. K. Reischauer].
But rather than abandon T ien-t"ai practices in favor
of Pure Land ones because of the arrival of the latter
age, Genshin attempted to integrate Tlien-t'ai and
Pure Land practices [Andrews 1973, pp. 43-120].

15. On Senkan, see also Konjyaku
monogatari shd, 15.42 [Brower, pp. 441-443).
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16. It is also significant, as we will see,
that Genshin's Essentials of Pure Land Rebirth
cites none of these late second phase works, except
Rydgen's Meaning of the Nine Grades of Rebirth.

17. Though the rules of the society [ Ni-jiI-
go sammai shiki] were drawn up by Yasutane in
986.5, the group had probably formed somewhat
earlier [Ishida, I, p. 342 and p. 350].

18. The former Emperor, Kazan, was also
a member of this nembutsu society. The number
twenty-five in the society's name apparently repre-
sents the number of bodhisattvas thought to ac-
company Amitabha Buddha in his descent to
welcome believers into his Pure Land. It seems, in
fact, that the Nembutsu-samadhi Society of
Twenty-five would actoutthe descentof Amitabha
and his twenty-five bodhisattvasat the bed-sides of
their expiring companions.

19. It is not clear whether the Essentials
was composed specifically for the use of the
Nembutsu-samadhi Society of Twenty-five, or
whether it stimulated the formation of this society.
Ineithercase, therelation between Lthe composition
of the Essentials of Pure Land Rebirth and Lhe
formation of the Nembutsu-samadhi Society of
Twenty-five was very close [see Ishida 1963-1964;
I, pp. 342-343 and pp. 350-351].
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JAPANESE AND CHINESE
CHARACTERS
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Introduction to J6do Shinshi

by Alfred Bloom, Institute of Buddhist Studies, Berkeley, CA

INTRODUCTION

s one tradition among the variety of Buddhist

traditions, the name Jddo Shinshi is the
Japanese reading for the Chinese characiers
meaning True Teaching of the Pure Land, The
present organization which sponsors the Institute
of Buddhist Studies relates to the Hongwanyji,
Hongwanji-ha in Kyoto. J3do Shinshi@ comprised
10 branches (ha means branch) of which the
Hongwanji, through a long history, became the
most dominant. The Hongwanyji itself was divided
in the 17th century so that in addition to the
Hongwanji-ha, there is the Otani-ha. They are also
known respectively as Nishi Hongwanji and Hi-
gashi Hongwanji or West and East Hongwanjis.
They are located within very short distances from
each other in Kyoto, one being west of Horikawa
street and the other east,

Ostensibly the sect or school was begun
by Shinran (1173-1263) in Japan. However, the
term was used by earlier teachers such as Shan-tao
(Zendd), a major Pure Land teacher in China, and
later Honen, Shinran’s direct teacher. The origins
and roots of the teaching may be traced back to
India in the three major Pure Land Sutras which
became the basis for interpretation and develop-
ment of the popular tradition. According to the
lineage of teachers developed by Shinran Lo posi-
tion his teaching in the history of Buddhism, the
stream of teaching extended from $dkyamuni to
Nagirjuna and Vasubandhu, two major Buddhist
thinkers in India, to T’an luan (Donran), Taoch’o
(Ddshaku), and Shan-1ao (Zendd) in China, finally
with Genshin and Hdnen in Japan, Thus, the tradi-
tion covers the three major centers of Buddhist tra-
dition. While this lineage is not one of direct
historical transmission, it has spiritual and sym-
bolic meaning in maintaining Pure Land teaching
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as authentic Buddhist doctrine and providing the
basis of authoritative texts and interpretations to
support Lhe religious experience and teaching
interpreted by Shinran.

Over the centuries the branches of
Shinshii have developed elaborate ecclesiastical
systems with their own schools and broad follow-
ings among the people. It has had the reputation for
being the largest Buddhist tradition in Japan. We
should call autention here also to Rennyo, the
eighth successor of Shinran in the 16th century,
who made J&do Shinshii the faith of the masses. He
made the more subtle aspects of Shinran’s teaching
comprehensible to the masses and was also an
eloquent preacher and religious organizer,

SHINRAN

As we have indicated, Shinran is the
ostensible founder of the teaching, but he never
claimed to be a founder. His followers looked upon
him as the founder of their particular stream of
tradition, though he was an obscure figure in his
own time. H6nen had numerous successors, each
claiming the correct interpretation of the teacher.
These still exist today and are generally known as
the Jodo-shii. As might be expected, the teachings
of all these divisions are very close, varying in
some aspects of emphasis.

Shinran himself set a distinctive course
for the interpretation of the Pure Land teaching as
aresult of his 20 years experience of discipline as
a monk in the Tendai monastery on Mount Hiei
from his 9th to 29th year. From his own testimony
and that of his wife, Shinran had great uncertainty
and anxiety about his future salvation despite the
long years of practice. His confessions scattered
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through his wrilings indicate he had a deep sense
of defilement and imperfection, or we might say
sin (in Buddhist terms). When his experience
became intense enough he rejected the monastery,
and went to study with Honen. Eventually HGnen's
disciples, including Shinran, were exiled to vari-
ous parts of Japan. Shinran never saw his teacher
again.

During his experience or exile and long
teaching career in the relatively undeveloped area
of eastern Japan, Shinran married and fathered
some six children. A study of Shinran's teachings
and his life experience indicates the close interre-
lation of the two aspects. His interpretation is
shaped by his existential grappling with the
anomalies of his own life. In the course of his work
among the common people and his reflections on
the deeper meaning of the teaching, Shinran for-
mulated a teaching which compares well, though
on a Buddhist basis, with the doctrine of “faith
alone” for which Luther is usually credited, if not
Paul himself, Shinran’s teaching antedates that of
Luther by several centuries. St. Francis Xavier is
said to have exclaimed when he heard about that
teaching on his arrival in Japan that “that accursed
Lutheran heresy has reached Japan!”

Shinran’s writings comprise a variety of
materials, including a major anthological text
called Kydgydshinshd (Teaching, Practice, Faith,
Realization), poetry, commentarial works, letters
10 disciples, and copies of other texts. From these
we glean his thought. A latter text compiled by a
disciple Yuienbd, the Tannishd, has had a major
influence in the modem recognition of Shinran. It
gives the essence of his religious perspective in a
very short compass. There were other Lexts by later
SUCCESSOrS.

PURE LAND TEACHING AND BUDDHIST
TRADITION

As is well known Buddhism begins with
the teaching of Gautama Buddha about the 6th
century B.C.E. This teaching is known for the for-
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mulation of the Four Noble Truths, Eightfold
Noble Path, Doctrine of the Middle Way, and the
Twelve-link Chain of Causation, as well as the
emphasis on non-soul, impermanence and suffer-
ing. The goal was to follow the path of the Buddha
to Nirvana as a spiritual condition of liberation
from all forms of attachment and conceptions. The
teaching became a monastic tradition with highly
elaborate rules and meditative practices aimed at
purifying passions and the mind in order to “see
things as they really are.” In addition there were the
principles of karma and merit which appealed to
the lay person as a means to build spiritual
potential for attaining future enlightenment after
many rebinths, This tradition continues with litile
change down to the present time. It is known as the
Theravada (Way of the Elders, presumably the
original teaching of the Buddha) tradition.

In the course of time alternative intepre-
tations of the Buddha's teaching emerged, perhaps
about the second century B.C.E. It came to be
called the Mahayana tradition. Mahayana means
Great Vehicle, while they viewed their opponents
as Hinayana, the small or narrow vehicle. (This
latter is presently the Theravida. Hinayina is
pejorative and not generally used outside a histori-
cal context.)

The Mahayana stream of Buddhism itself
developed monastic and meditative institutions,
not altogether dissimilar to the earlier forms.
However, the philosophy it developed attained
very subtle depths as modes of critique of human
thinking. Though the philosophy appears in some
ways negative, it opened the way for a wider
speculation conceming human destiny and the
means to attain enlightenment. Mahayana may be
seen as a type of reform movement to break
through the elitism and aridity of narrow monastic
practice. Mahayana religious and philosophical
perspectives offered the elevated philosophy of
Voidness, Interdependence, Oneness, and grand
mythic and symbolic expressions describing spiri-
tual reality and ideals. A significant feature of
Mahayana thought is the effort to coordinate the
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various concepts of Buddha that emerged in the
evolution of the tradition. The concept of Three
Bodies of the Buddha (Trikdya) coordinates his-
torical, mythological and metaphysical reflection
on Buddhahood, The historical level is the Body of
Manifestation or Transformation (nirmanakJya)
and represented by Sikyamuni Buddha in our
warld. The mythic level describes those Buddhas
in the arcane past who have attained enlightenment
and reside in their respective Land where they
enjoy the fruits of their enlightenment. This is
called the Body of Reward or Recompense
(sambhogakdya). Amida Buddha illustrates this
category and is considered in Pure Land teaching
as the True Recompensed Buddha, surpassing all
other. The highest level is the Dharmakdya or
Body of Truth, It is the inconceivable, inexpress-
ible ultimate reality from which all forms and
mode are manifested and to which all symbols and
expressions point. Mahayana Buddhism envisions
the presence and reality of Buddha in every pore
or fragment of dust on the micro level and through-
out the universe on the macro level. Buddhas fiil
all aspects of time and space. In fact the encom-
passing ideal of Buddha-nature in all things is the
final spiritual goal of all beings. While there may
have been numerous streams feeding these devel-
opments, they have all come together as the variety
of spiritual possibility in the Mahayana stream,
One of these sireams was the Pure Land teaching.
Mahayana tradition provided apophatic and kata-
phatic means or perspectives in reaching enlight-
enment.

Initially Pure Land teaching involved
high level meditative practices and methods of
visualization by which the devotee gained visions
of the Pure Land and was assured of his/her even-
tual enlightenment. It was imported into China and
also made its way to Korea and Japan,

Despite the monastic and meditative ele-
ments in the teaching, there were openings for a
more popular teaching to give hope to the masses
which had little prospect of soon enlightenment
based on the rigorous monastic routines. From the
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Pure Land Meditation Sutra the principle of recit-
ing the name of Amida Buddha (Skt. Amitabha
AmitAyus Buddha) was believed to bring purifica-
tion and merit for continuous recitation of the
name, Eighty billions of kalpas of sins could be
purified by each recitation. Since we come from a
beginningless past, indicated by the fact that we
are still here and unenlightened, the recitation must
be carried on constantly with sincerity and faith,
Other forms of worship were also indicated such as
offerings and praise. Originally the principle was
not restricted to Amida and even today other
Buddhas or Bodhisattvas may be appealed 1o for
benefits. In the course of time, the comprehensive-
ness of the Amida stream of teaching and the ef-
forts of several capable propagators, some of
whom we have mentioned, led to the dominance
and widespread adherence to this form of Pure
Land teaching. It became a subteaching in all
schools as a means of aiding the masses.

It was in Japan during the tumultuous
Kamakura period in the 13th century that the Pure
Land teaching hecame an independent sect, with
its own teachings and eventual organizations. This
was largely brought about through Honen's teach-
ing of the Sole Practice of Nembutsu (recitation of
the name). All his followers retained this practice,
but dispensed with the rigorous meditation sys-
tems. Among the general end of Pure Land
teachers, the practice of recitation had the purpose
of attaining merit toward one's future rebirth in the
Pure Land or to help others. It is at this point that
Shinran significantly differs from other teachers.

THE PURE LAND

A word should be said about the Pure
Land itself and the story behindit. According to the
Siitra, an ancient king, looking out on his world,
saw the mass of human suffering. He resigned his
throne and practiced the disciplines to attain en-
lightenment. In this process, he made 48 Vows
which were designed to create the ideal environ-
ment for spiritual fulfilment Itis said he practiced
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for five kalpas and fulfilled his Vows, It is ten
kalpas since that time, The Pure Land has been es-
tablished in the west, many millions of miles away.
Amida resides in that land, as the land is the
essence of Amida through his Vows. Yet through
his spiritual nature he is present in this world,
manifesting himself in any form needed 1o advance
the person’s spiritual progress.

While the Vows advocate arange of spiri-
tual activities for rebirth in the Pure Land, they
came to be viewed as emphasizing the recitation of
the name. This was offered as an easy way for com-
mon people to altain the highest realization. Espe-
cially the 18, 19, and 20th Vows were central in the
development of the popular tradition,

Rebirth in the Pure Land was seen as a
step on the way to enlighlenment. In the Pure Land
the disciplines that could not be practiced suitably
in this life would be easily and naturally attained
in that land. Finally one would attain Nirvana.

The Vows of Amida Buddha are cast in
the form that if a certain condition is not attained
for the people through his efforts, then he also will
not accept the highest enlightenment. The philo-
sophic principle of interdependence and Oneness
are given dramatic expression through the charac-
ter of the Vows. There can be no salvation if
anyone is left out. Itis like liberty which is indivis-
ible by its nature. This understanding makes the
Pure Land tradition ultimately an altruistic teach-
ing. The goal is not merely to save oneself, but to
save all other beings as well, There are several
ways to look at this process. Since the Vows have
been fulfilled ten kalpas ago, everyone is saved,
though they do not know it. On the other hand, the
Vows are being fulfilled and Amida is becoming
Buddha as the teaching spreads 1o embrace all
beings.

While the opposite of the Pure Land, hells
and the like, have been retained in the tradition,
they are not eternal, otherwise the Vow would be
futile. They have the function to stimulate reflec-
tion and desire for the Pure Land. Because of the
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absoluteness and unqualified view of Amida's
Compassion in Shinran’s teaching, these ideas
become virtually irrelevant. Amida embraces and
never abandons.

SHINRAN'S TEACHING

Atmost this can only be a brief outline of
the basic elements making up his Buddhology. We
can perhaps best get at it by using the outline of the
Kydgydshinsho.

The Kyd is Teaching — For Shinran
this meant primarily the Larger Pure Land Sutra
which relates the story of the Bodhisativa
Dharm3kara who became Amida Buddha.
Shinran's interpretation of this text, particularly
the text of the fulfilment of the 18th Vow, provides
the basis of his soteriological view. Based on
Japanese grammatical structure, as against the
Chinese, Shinran makes clear that the faith we en-
gender in the teaching is not of our making but is
really the endowment of Amida's Pure Mind
within our own, While on the existential level we
“believe” or arouse “faith” (shinjin, the believing
mind), in actuality it is not our working. In the Pure
Land tradition up to Shin-ran there was a strong
trend of self-working or self power as the basis of
salvation. With Shinran it is absolutely Other
Power or Power through Others. For Shinran,
involved in egoistic passions as we are, even
religious acts are poisoned by the egoism of rying
o gain salvation for oneself. This egoism that
infects all religious endeavor means that if there is
any salvation to be had at all, it cannot be some-
thing calculated and devised by the person. It must
have its basis elsewhere, The Sutra relates the
source and basis of the soteriological process.

The teaching has two major aspects. On
the one hand there is the process leading to rebirth,
called the aspect of going (Js0), it is in this context
that the Teaching Practice Faith and Realization
text is to be viewed. It shows the process of going
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(to the Pure Land). On the other hand, there is the
aspect of return, which is actually taken up in the
volume on Realization. This is gensd, the aspect of
relurning from the Pure Land to save others. The
terms Os0-ckd and gensd-ekd in which the term
ekd means turning over or transfer of merit refer to
the working of Amida whose Vows underlay the
total spiritual process by which we are saved and
then work to save others, In Shinran's view no
spiritual action can be credited as human virtue.
‘Whether consciously known or not, whatever good
is done is done through Amida's compassionate in-
tention and wisdom.

The spiritual foundation of this under-
standing of religion can be found in the principles
of interdependence, voidness and nonduality of
Mahayana philosophy and given symbolization in
the story and interpretation of Amida’s Vows.
Though we live our lives activated by a sense of in-
dividual self and ego-centeredness, there is noth-
ing we are able to achieve or become in this world
that is done in tolal isolation and independence of
others. From our very childhood we live through
Other Power of those who care and nurture. The
concept of the self-made man is self-contradictory
by definition. Amida Buddha symbolizes that
larger world of nature and social relations that
make our life and growth and creativily possible.
Flashed on the screen of ultimale destiny, what-
ever we are lo become in any future life or world
is based on this same principle.

The abstract philosophical dimension is
given a religious character through symbols to
arouse our awareness of this reality in our lives.
From strict Mahayana thinking Amida is an
Updya, a tactful means to guide spiritual develop-
ment to higher levels. It is void or empty. Amida
is not a being in some world off to the west except
for religious conception at a certain level of under-
standing. It is more a metaphor or poetic expres-
sion of the nature of our lives. As we indicated in
the discussion of the Three Bodies of the Buddha,
the highest level, Dharmak3&ya, is beyond concep-
tion and expression.
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Amida in Shinran’s thought was influ-
enced by Tendai philosophy as well. Amida be-
came for him not a Buddha of ten kalpas but the
elernal Buddha whose life is incalculable, based on
the imagery of the Lofus Siira. He emphasized the
Vow in which the Buddha pledged his etemity.
Amida is not an ordinary name but means Eternal
Life, in essence the very reality of all beings. He
is also Infinite Light which signifies the eternal
wisdom in things. For Shinran, Amida is really the
Buddha-nature in all things, not as something to be
realized through meditation and monastic exis-
tence, but through the compassion we feel in the
life around us and the awareness Lhat our salvation
lies in the embracing reality of nature,

The Gyd is Practice— In the context in
which Shinran placed this concept, it refers to the
Great Practice of the Bodhisattva as he strove to
lay the basis for the enlightenment of all beings.
The virtue or essence of this practice done for five
kalpas was embodied in the Name, Namu Amida
Butsu (I take refuge in Amida Buddha) which has
been recited for centuries with faith and hope by
masses to the present day. Sometimes the concep-
tion of the power of the name was quite magical.
However with Shinran it became spiritual as the
symbol of the reality of a salvation already granted.

According to Shinran’s understanding
the name became available in human history
through $akyamuni Buddha in fulfilment of the
17th Vow which declared that all the Buddhas in
the universe would praise that name and offer it 1o
the peaple of their worlds. Thus the Pure Land Su-
tras are all 1aught as though they were preached by
Sakyamuni Buddha. Historically this cannot be
determined and is improbable. However, in faith
many accept Lhis attribution. Nevertheless, we can
say that the original intention of $3kyamuni to
relieve the sufferings of humanity has evolved into
this form, carrying his original intention forward to
new expressions required by different times and
places. This might be viewed as in a way a
heilsgeschichte within the very fabric of history.
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The Shin is the Faith— In this volume
we have the central issue of Shinran's teaching.
The concept of faith can be identified in this text
as a spontaneous, inner awareness that one has en-
countered the very truth of one's life. That is why
Shinran defines it as singleminded, though having
three aspects of sincerity, joyful believing and
desire for birth in the Pure Land. These all become
a unity in the strong assurance that one receives in
hearing the name and what it signifies. Endowed
trust, as we may call it, is an existential experience
to which Shinran testifies himself. All three minds
are bound together in undoubting unity. This
undoubting unity is not the enforced undoubting of
dogmatic assertion in some group, but the un-
doubting of a self-evident experience. We may
question many things about our existence, but we
cannot question our existence itself.

One of the distinctive ideas of Shinran
appears in the principle of the Company of the
Truly Assured, With the reception of faith one is
already destined for rebirth. It compares in some
measure with the idea of eternal security or once
saved always saved in some Christian circles. This
concept was transferred from the future in the Pure
Land to the experience of faith in this life, It makes
Shinran’s teaching this-worldly in character as
against the traditional other-worldly character of
Pure Land teaching. With no anxiety toward future
existence in the afterlife, Shinshii people could
tumn their attention to life in this world. Further,
since all was assured, they did not need to spend
great sums of money out of fear to take care of the
destiny of their loved ones and ancestors. They
may do it out of gratitude of family obligation, but
not with superstitious belief in retribution for non-
observance that afflicts some traditions,

In the structure of faith there are also two
aspects called two types of deep faith. On the one
hand the faith experience reveals to us our desper-
ate evil and egocentricity that renders us incapable
of attaining any salvation on our own, while the
second aspect is the awareness that Amida has
deigned to save just such people through his Vows.
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Shinran, in view of his monastic experience, came
to the conclusion that if there were no such way as
given by Amida, he must necessarily go to hell;
there is no other way given the person that he is.

In the light of his understanding of faith
as the gift of Amida's true mind, the nature of
religious life and practice changed completely. For
Shinran one is not religious in order to be saved,
but because one is already saved and through
religious existence expresses one’s gratitude for
the compassion received. Thus the recitation of the
name has no meritattached to it. It is neithera good
deed nor a praclice, as stated in the Tannishd. Simi-
larly, Shinran rejected the magical and ancestral
emphasis that dominates Japanese religious tradi-
tion, claiming that he never said Nembutsu once
out of filial piety. He rejected the authoritarian
approaches to religion when he stated that he did
not have even one disciple and regarded all his as-
sociates as companions on the way.

The Shois the Realization — Realiza-
tion normally means birth in the Pure Land or at-
tainment of Nirvana. In Shinran there are several
aspects that require comment. In the volume on
Realization he makes it clear that the ultimate end
of religion is to work for the salvation of others.
Here he employs the imagery of the Bodhisattva of
Buddhist tradition who rejects Nirvana to return
and work in the garden of sufferings. He also uses
the image in several places that we become Bud-
dha and in union with the Buddha-nature qua
Amida we strive for the salvation of all. He also
makes it clear, based on the teaching of Donran,
that to desire to go to the Pure Land merely to
escape suffering means one does not go, because
one is still activated by self-serving ego, the basis
of all suffering.

Together with the Realization volume
there is the volume on the True Buddha Land in
which he shows that the ultimate attainment is
Nirvana. In this context his intention is to show that
the Pure Land is not merely a temporary interval
or staging platform for some higher attainment but
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is itself Nirvana. Though it may appear there is a
contradiction between the altruism of the Realiza-
tion volume and the True Buddha Land, it is not
really so. The Buddha in his nirvanic state is freed
from all conceptions of what might ordinarily be
thought in our unenlightened condition. As ulti-
mate freedom, he is able to bring all beings to en-
lightenment, assuming whatever forms may be
necesssary to achieve it. To be nirvanic does not
necesssarily mean to be nonexistent, as that would
be annihilationism which Buddhism consistently
rejects, but that one is inconceivable.,

The last volume of the book is called the
Transformed Buddha Land and takes up the prob-
lem of compeling religious views. Here Shinran
applies his critical insight to the question of other
religions, particularly Japanese native religion and
Taoism which are viewed as magical and forms of
Buddhism which strive through their own virtue to
attain enlightenment, such as Zen or Shingon,
According to Shinran, no one is ultimately con-
demned as such, but based on Pure Land mythic
symbolism, they attain lower levels of rebirth
based on the karma they accumulate. Eventually
they will come to final realization.

The Pacific World
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SUMMARY

In the traditional formulations of
Shinshii, not all members may understand the
details, as is true in other traditions. However,
Shinshi has avoided being swallowed up in Japa-
nese folk religious tradition and has been the freest
to modemize. However, there is a traditionalism
that is common to Japanese culture and a commu-
nalism that sometimes inhibits creative develop-
ment. Nevertheless it is very much alive. In
summary there are three major points (triadic)
which give the essence of the teaching;

1. Shinjin shéin: The true cause of rebirth (salva-
tion, etc.) is faith.

2. Heizei gojo: Faith and assurance are attained in
this life,

3. Hoon kansha: The essence of life and faith are
gratitude,
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Nien-Fo (Buddha-Anusmrti): The Shifting Structure of

Remembrance

by John P. Keenan, Department of Religion, Middlebury College, VT

n the doctrinal development of the practice of

the remembrance of Buddha (bud-
dhinusmrti; nien-fo; nembutsu) a distinct hiatus
can be observed in the development from
meditative nien-fo to invocational nien-fo, a de-
velopment that began with Shan-tao in China and
reached its apogee with Shinran in Japan, There is
evident a movement from 1) the practice of re-
membering and visualizing 2 Buddha while chant-
ing his name (nien-fo san-mei) as an aid to
meditative concentration to 2) the independent
tradition of Shan-tao and Shinran in which
invocational nien-fo alone is sufficient. This paper
atiempts to sketch the shift in the understanding of
rememberance (nien; smrti) within that develop-
ment.

Before the assertion by Chinese Pure
Land masters T'an-luan, Tao-ch’o, and Shan-tao
that the invocational nien-fo alone is sufficient, the
nien-fo was adopled both in India and in China as
meditation aid in several different doctrinal line-
ages.! But in the later thought of Shan-tao, as rep-
resented by his last and definitive work, the Kuan-
ching-shu, the nien-fo became the single practice
required for salvation. The single-hearted practice
of such nien-fo was all that is needed for salva-
tion.2 It could be effectively practiced even though
one’s mind is distracted,? for its efficacy does not
depend upon one's own effort. In this Pure Land
development, which at the time was revolutionary,
the nien-fo is understood to be much more than an
aid to meditation. It is rather a calling to mind of
the primal sacrament: the vow of Amida Buddha
to save all beings.
As this tradition developed from Shan-

130 to Shinran, the emphasis shifted away from the
meditative nien-fo that one cultivates with self-
effort and eamest endeavor to the nien-fo of other-
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power. This evolution in Pure Land doctrine en-
tailed a new understanding of memory, for while
the meditative nien-fo functions within a context
of conventional remembering as an aid to practice,
the invocational nien-fo restructures one's aware-
ness of time in the experience of a primal sacra-
ment. It is the thesis of this paper that with the
development toward single-hearted nien-fo, the
meaning of memory moves from an initial tension
between remembrance of the past and prolepsis
into the future in the meditative nien-fo to a
collapsing of the conventional framework of linear
time into the existential instant of shinjin (true
entrusting) in Shinran's understanding of
invocational nembutsu.

‘We will first direct our attention to the
meditative nien-fo and sketch the meaning of
remembrance as a dialectic tension between a rec-
ollection of what is past and a prolepsis into the
future along a linear time line accepled as conven-
tionally valid. The focus will then move to China
to depict briefly the shifting understanding of re-
membrace within the development from the
medilative nien-fo to the invocational nien-fo.
Finally, a section will be devoted to Shinran's
understanding of the “sacramental” structure of
time-simultaneity in the very utterance of the nem-
butsu: namu-amida-butsu,

THE INDIAN PRACTICE OF MEDITATIVE
BUDDHANUSMRTI

The practice of buddhanusmrii (i.e.,
meditative nien-fo) was widespread both in India
and in China, but evidently was prone to misuse,
for a number of scholarly exegetical endeavors
were written o guard against misinterpretations of
the practice. The devotion to Pure Land Buddhas
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was apt to neglect the Mahayana doctrines of emp-
tiness and dependent co-arising by substituting a
proleptic, i.e., future oriented, hope for an empiri-
cal encounter with actual Buddhas in their Pure
Lands, either in meditation or after death, in the
place of insight into the essence-free reality of
Buddha. Buddhist doctrinal thinking on the Pure
Land practice of buddhanusmrti (nien-fo) was not
purely academic; it was clearly directed toward
maintaining the integrity of the tradition in its
polymorphous devotional and monastic forms.
There was a need to assure that Pure Land practices
were understood doctrinally within the circle of
traditional Mahayana teaching and that practitio-
ners were fully committed to the path (marga) of
practice and effort. A broad spectrum of doctri-
nally sophisticated authors present buddhdnusmrii
as a remembrance of the Buddha and the Buddha
qualitics (guna), a remembrance intended as a
support for states of concentration (samidhi), For
many unlettered practitioners, the practice of
buddhdnusmrti (nien-fo) was no doubt a remem-
brance of past promises relating to a future reali-
zation, But the Mahayana pundits interpreted it as
an aid to present meditation practice, with the
obvious intent of deliteralizing the idea of empiri-
cally encountering a Pure Land somewhere. The
tension between these lwo approaches is evidently
that between the popular practices of Buddhist lay
devotees and the scholarly, monastic practice of
the lettered.*

Engagement in buddhanusmrti as a medi-
tative aid is seen from the earliest layers of the
tradition. The very formation of the canonical texts
of the Amitibha cult, the first of which was the
Larger Sukh3vativyitha, reveals a developing prac-
tice of recollecting Buddha, not the inception of the
practice. Nishio Kydo has recently traced the
practice back 1o the earliest layers of the Agamas

and the Nikdyas, where it formed the central focus
of the practice of the four recollections.®

Buddhanusmrti was understood to be a visual
evocalion of a Buddha image through a structured

meditative procedure. In the Ekottardgama (3.1) it
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is taught that this single practice leads to the
attainment of immortality (amrta).

A central source text (later regarded as
the locus classicus by Shinran) for the practice of
buddhanusmrti is the eighteenth vow of the Larger
Sukhdvativyitha:

If, when I attain Buddhahood,
the sentient beings throughout
the ten quarters, realizing sin-
cerity, entrusting faith (shinfin),
and aspiration to be born in my
land and saying my name up to
len times, do not attain birth,
may I not altain unequalled, su-
preme enlightenment.’

The same promise, to welcome devoted beings
into the Pure Land at their moment of death, is
made in The Smaller Sukhavativyiiha,? and in the
Amitdyur-dhyana-siitra.’

But the Triple Pure Land scripture does
not offer buddhanusmrti as a replacement for more
arduous practice. The nineteenth vow of the Larger
Sukhavativyitha says that sentient beings must
“bring their stock of merit to maturily” in order to
be born in the Pure Land.!* The Smaller
SukhZvativyiiha notes that “beings are bom in that
Buddha land of the Tath3gala Amitayus as a
reward and result of good works performed in this
present life.""! And the Amitdyur-dhyana-siitra
insists that one must practice the threefold good-
ness, which includes belief in the causal process of
good karma and commitment to the reading and
study of the Mahayana scriptures, for these are "'the
efficient cause of the pure actions taught by all the
Buddhas.”? Indeed, samadhi is judged to be au-
thentic by its agreement with the siitras and is not
a path that differs from their insistence on engage-
ment and effort.”?

The procedure for buddhanusmrti, out-
lined in the Pratyutpannabuddha-sammukh3-
vasthitasamadhi-siitra (The Scripture on the Con-
centration wherein One Stands Face to Face with
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Buddhas in the Present), describes how one should
withdraw into a secluded place, call to mind (smyti)
the Buddha in accord with the doctrine one has
heard, and enter into meditative concentration.!
This scripture, however, is clearly concerned that
the practice be interpreted within the context of
emptiness as it is presented in the Prajfifpdramita
scriptures, i.e., that it not be misconstrued as
somchow different from the path of Mahayana
practice, Buddhinusmyti is explained as a concen-
tration on emptiness, for it involves no empirical
apprehension of a “real” Buddha and demands no
supernormal ability (abhijfid) to bring such about.
Rather, it is a seeing of Buddha as in a dream,
because cittamAtram idam yad idam traidh&tukam,
i.e., all things appear as sentient beings construct
(vikalpayati) them. Thus the Pratyutpannasiitrare-
Jjects any concept that would attribute a real exis-
tence (bhavasamjiid) to the Buddha seen in con-
centration. Buddhdnusmrti is here a remembrance
of the Buddha and his teachings and a visualization
elicited from that memory as an aid to meditation
on emptiness.

The above theme, that all the three realms
are mind-only, echoes the basic thesis of Yogicira
thinking and indeed it is in the context of this
tradition of doctrinal interpretation — a tradition
that held undispuled hegemony in India from ca.
300 to ca. 500'* — that most of the doctrinal think-
ing on Indian Pure Land movements took place.
Although the Samdhinirmocanasitra does not
explicitly mention Pure Land devotion, it contains
a passage on the question of whether the images
seen in concentration are identical with or different
from the mind that reflects upon them:

The Buddha answered: Good
son, they must be identical with
thinking. This is so because they
are nothing but ideas. Good son,
I have taught that the object of
consciousness is nothing but a
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manifestation of conscious con-
struction only.!6

The process of meditating on images as described
in this Yog#cara text moves from the hearing (and
holding in mind) of doctrine to the formation of ap-
propriate images, wherein meanings are under-
stood and calm ($amatha) induced, which in tum
leads to vision (vipasyana). The entire process is
based on recollecting doctrine and practicing in ac-
cordance with the meaning of doctrine.

There was a concern that devotees not
misconstrue the practice of buddhnusmrti, taking
it for an actual seeing of a Buddha. In the
Paficavims$atisdhasrikaprajiipdramitisitra the
Bodhisattva Sadiprarudita is depicted as having
achieved a state of deep concentration in which he
sees many Buddhas in their golden bodies. Afier
emerging from that state, he begins to feel dejected
because these bodies are no longer present to him
and he wonders whence they came and where they
have gone. His mentor, Dharmodgata, has to ex-
plain that they are “only the results caused by the
former practices” of those Buddhas in their former
lives."” The Mahdprajfiipdramitasasira comments
on this case:

Although the Bodhisativa
Saddprarudita knew that all
things are empty, neither com-
ing nor going, he had not yet
been able to understand all of
the Dharma teaching, for, hav-
ing a deep reverence for all the
Buddha bodies, he was unable
to understand their emptiness.'®

In his commentary on Prajfiiparamiti,
Triatikiyah Prajidparamitah Kdrik&saptaih,
Asanga, the principal Yogacara thinker, explains
in a similar vein that:
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[Buddha) lands cannot be
grasped because they are noth-
ing other than conscious con-
structs flowing from wisdom
(jAiZnanisyanda-vijiapti-
mdtratvat)."®

Likewise, ASvabhdva in his Mahdydna-
samgrahopanibandhana discusses Asanga's rec-
ommendation of the recollection of Buddha quali-
lies. He identifies the Enjoyment Bodies that are
seen in concentration with the Pure Land Buddhas,
and maintains that, since the Enjoyment Body is
supported upon the Dharma Body, Pure Land Bud-
dhas are empty of any essence of their own.?
The Karupdpundarika witnesses to the

fact that practices of buddhinusmrti were wide-
spread, for the purpose of this text was to bolster
weakened devotion of the Buddha Sakyamuni in
the face of the burgeoning cults of devolion to
various Pure Land Buddhas.? The fact that these
Mahayana writers took pains to interpret
buddhinusmrti indicates both their own devolion
to meditation on Buddhas (otherwise they would
have rejected the practice) and points up the per-
ceived danger that the meaning of such devotional
visualization practice might easily be miscon-
strued. The Buddhabhiimisiitra interprets Pure
Land as the mind of wisdom and sees praclice as
a method for the realization of that wisdom.” As
I have argued elsewhere,? this text was most likely
composed within a Pure Land tradition with the
intent of deliteralizing the notion of Pure Land.
The Buddhabhiimisiitra was soon subsumed into
the Yogacara doctrinal circle and a commentary,
the Buddhabhiimivyikhydna, was wrilten by
Silabhadra to explicate its meaning from the
Yogacira perspeclive. This commentary treats of
“the attainment of great recollection and wisdom
(smrtimatyadhigama) as wisdom perfecied by
hearing [doctrine] because it articulates the unfail-
ing meaning of what has been heard.”* It is mirror
wisdom that elicits the wisdom images of Pure
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Land Buddhas and that remains unforgetful in con-
centrated meditation upon those images.”

One can sense a tension in these interpre-
tations between accepted Yogicdra doctrinal
understanding and the widespread practice of
buddhinusmyrti with its devotional intensity. Since
the monk scholars were the guardians of doctrine,
they acted as theoreticians of Pure Land devotion,
and the practice of buddhanusmrti in India evolved
under their oversight and aegis.

Yet the Indian Mahayanists did not de-
vote a great deal of attention to examining the
structure of memory. The Ch'eng wei-shih lun,
which if not actually composed in India at least
reflects Indian Yogacdra thinking, identifies
memory as an activity of the manovijiidna in
perceiving past experiences or events. In its treat-
ment, it first excludes memory from either the con-
tainer consciousness (Zlaya) or thinking con-
sciousness (manas):

Memory (smrti) is the clear
remembrance of things that
have been practiced or experi-
enced. The container conscious-
ness is obscure, feeble, and in-
capable of clear remem-
brance.*

Memory is the remembrance or
recollection of a thing experi-
enced in the past. Thinking
(manas) perceives and perpetu-
ally takes as its object a thing
actually felt and experienced at
the present moment, which is
not a thing 1o be remembered, It
has nothing to remember and
thus has no memory.?

Memory is then defined as an associated mental

state of the perceptive consciousness
(manovijfidna);
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‘What is memory? It is the state
which makes the mind remem-
ber clearly and not forget a
thing, an event, or a situation
that has been experienced. Its
special activity consists in serv-
ing as the supporting basis for
medilation, because it inces-
santly recalls and retains the
thing experienced in such a way
that there is no failure of recol-
lection, and thereby it induces
concentration.?

These definitions all regard memory as directed to
the past and tacitly assume the conventional valid-
ity of a temporal continuum from past through
present to future, for “time is a conventionally
established conditioned reality.™™ As a condi-
tioned state of mind, memory itself serves only as
an aid to concentration and, discriminating be-
tween past and present, falls away upon the attain-
ment of non-discriminative wisdom — o reappear
after the conversion of support as one of the
functions of discernment wisdom >

THE CHINESE SHIFT IN UNDERSTANDING
NIEN-FO

In China a drastic change in the under-
standing and practice of nien-fo (i.e.,bud-
dhinusmrti) took place, The introduction of Bud-
dhist doctrine and practice from India into China
at first proceeded without benefit of an established
scholarly sangha. Even when the sangha so devel-
oped and the Indian practice of buddhdnusmrti as
an aid to meditation was adopted, the sense of
living at the end of times of the doctrine (mappd)
— of being somehow beyond normal time —
tended to relegate scholastic niceties to the periph-
ery. Instead, attention was focused upon the effi-
cacy of practice to find deliverance (mokss).
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Pivotal to the Chinese understanding of
nien-fo are two texts which are attributed to Indian
masters but which apparently had little impact in
India. In his Das$abhiimivibhisasastra Nagarjuna
is importuned to teach an “easy way" to awakening
and, although scolding those who make the re-
quest, he acquiesces and recommends the practice
of buddhinusmrti :

If a man thinks of me and utters
my name, submitting himself to
me, he will enter the Certainly
Assured Rank and atlain unex-
celled, supreme awakening. ¥

Vasubandhu's SukhdvativyGhopade$a, a text
which presents “instructions to enable all sentient
beings to be bom in the Pure Land of Buddha
Amitdyus,” 32 recommends that such birth be real-
ized through faith, This faith comprises five as-
pects of recollection (smyrti): worship, praise, vow,
meditation, and transferral of merits, The first four
aspects describe the process whereby one attains
birth. Worship signifies mindfulness of the power
of AmitAyus. Praise consists in the chanting of his
name: nien-fo. Vow is the firm commitment to be
born there. Meditation is the visualization of the
merits of Buddha Land. The fifth aspect is the final
practice of compassion that flows from attainment,
the leading of all beings to the Buddha Land. But
for Vasubandhu practice does not refer to the
graded mdérga system of the Indian scholars,
Abhidharma or Yogacara. Rather, faith itself
encompasses all practices.®

These two texis direct attention away
from the arduous path practices of the Indian
masters, to focus on the practice of faith. They
constitute a “swing” away from the “difficult” path
of the holy sages, felt inappropriate in the actual
conditions of China, to the “easy” path of faith in
Buddha. They also denote a shift in the under-
standing of nien-fo from a remembrance of the
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Buddha to an anticipation of salvation by the Pure
Land Buddhas. This is not to say that these two
texts reject the karmic path of effort. They do not,
as witnessed by Nagirjuna's insistence that that
path is the best. But, in their focus on the value of
nien-fo, they do point the way toward the later de-
velopment of “single-practice nien-fo,” the com-
plete reliance on the practice of calling on the name
of the Buddha AmilAyus (Amitibha) as the single
way to salvation,

As long as the practice of nien-fo was
understood as an aid to meditation, it occasioned
little concern among the more monastic schools,
for meditative nien-fo had long been so practiced.
But when nien-fo began o be preached as an
exclusive path, as the best path in the days of the
degenerate doctrine (mappd), then it ran directly
counter to the path system as expressed in the
§dstra texts, Indeed, the Pure Land masters Tao-
ch'o, Chai-ts’ai, and Shan-tao all felt the need 1o
refute criticisms made by the adherents of the She-
lun sect, the initial version of Yogacara thought in
China, which took as ils basic authority
Paramirtha’s translation of Asanga's Mahi-
yanasamgraha (She-lun) and Vasubandhu's
Mahdyanasamgrahabhasya. Asanga's lext does
warn against the neglect of effort and insists that
in order to attain awakening one must exert effort
and engage in practice. The very last section of his
§astra reats the effort required to attain
Buddhahood. Paramartha, as is often his custom,
interpolates his own ideas into Vasubandhu's
commentary, ideas that directly relate to Pure Land
practices. These were probably added in direct
reference 10 the Chinese argumentation over the
import of nien-fo, Paramartha’s text says:

The line [in Asanga’s basic text]
states “[if sentient beings dis-
card effort], realization would
be forever without cause.” All
Buddhas realize Dharma body
and it exists everywhere. But, if
without one’s own effort it
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could be realized, then such are-
alization would be without
cause. Why? If [Dharma body
alone] were the cause [for awak-
ening], then there would never
have been any worldings at all,
since in virtue of another’s [ef-
forf], all would have been deliv-
ered, Indeed [effort as causa-
tive] would not have any mean-
ing. Therefore, there would be
realization without any personal
cause.*

The criticism implicit in this passage seems to have
often been leveled against the exclusive reliance
on nien-fo as an independent practice. Huai-kan, a
disciple of Shan-lao, in his Shih ching-t'u ch’un-
i lun[Treatise Clarifying Doubts about Pure Land)
decries the impact of his criticism:

It is more than one hundred
years since the Mahdyina-
samgraha was introduced into
this country. Many teachers,
upon reading this treatise, have
discontinued the practice of the
Westemn Pure Land.®

It seems probable that Huai-kan is alluding to
Paramartha's She-lun version of the Maha-
Yyanasamgraha and its stricture against reliance on
other-power.3

Shan-tao in his Kuan-ching-shu defends
nien-fo practice against the She-lun critics, In the
last section of that work, he recommends faith in
the Amitdyur-dhyina-sitra which was taught by
Buddha over that in the Mahdyanasamgraha which
was taught by bodhisaftvas, i.e., Asaniga and Vasu-
bandhu.” His defence is precisely that it is incor-
rect 10 accuse nien-fo practitioners of lacking
practice, because practice is embodied in the name
itsell, i.e., the merits engendered by the practice of
Amitibha himself.
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This dispute is significant beyond the
confines of the issue being argued, for it signals
both the emergence of Pure Land as an increas-
ingly independent form of doctrinal thinking and
also marks a shift from nien-fo as an auxiliary to
meditation to nien-fo as an exclusive and effective
path in itself, Here nien, i.e., anusmrti, takes on a
proleplic meaning as an anlicipatory, future-ori-
ented practice which, by placing total reliance on
the primal vow of Buddha Amitabha, directs
attention away from this degenerate world to
future salvation after death. The function of mem-
ory in nien-fo is held in doctrinal tension between
aremembering of the past vow of Amitibha and a
prolepsis of future birth in Pure Land.

The import of the shift in meaning is that
Pure Land thinkers, dissatified with the classical
path interpretation of the She-lun thinkers, have
now to develop their own Mahayana understand-
ing of nien-fo in contrast to that holy path of finely
graded and seemingly endless stages. It is only
with these Chinese Pure Land masters, T'an-luan,
Tao-ch’o, and Shan-tao especially, that Pure Land
takes on a recognizable identity as a discrete
doctrinal option.

Yet, as the simple recitation of nien-fo
came increasingly to the fore as a total negation of
self-reliance, the danger increased that Pure Land
practice and thought would diverge from the
overall Mahayana doctrine of emptiness. In the
absence of the previous Yogiclra doctrinal guid-
ance, Pure Land thinkers had to evolve an alternate
Mahayana understanding within the context of
single-practice nien-fo. Not ready to take this step,
Chinese doctrinal thinkers after Shan-tao, who had
focused on the validity of an exclusive recitation
of the name, tried to soften the impact of nien-fo
and to regard it once more as one valid practice
among many for inculcating samadhi,*® The fur-
ther development of a doctrinal understanding of
single-practice nien-fo took place not in China but
in Japan, in the thought of Shinran,
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JAPAN: NEMBUTSU AS THE PRIMAL
SACRAMENT

Shinran’s interpretation, although fre-
quently quoting both Indian scriptures and Chi-
nese treatises, is innovative in the extreme. In
cffect, he reclaims the entirety of the Mahayana
radition around the central praclice of nembutsu
(nien-fo). But for him nembutsu is not a memory
aid to meditation, nor simply a propletic hope for
a fure Buddha encounter. Rather, nmembutsu
becomes a sacrament which embodies an immedi-
ately present experience of salvation effected by
Amitdbha and elicits a profound movement of
gratitude and commitment to the tasks of compas-
sion,

The term sacrament is of course not
usually employed in Pure Land thought. It is here
borrowed from the Christian tradition, because its
original meaning can perhaps serve as an appropri-
ate vehicle for an enunciation of nembutsu. The
etymological meaning of the Latin term sacramen-
tum is a vow, such as that made by a soldier (from
which its Christian usage as baptismal commit-
ment derives).” By attending to this basic mean-
ing of the term, one can perhaps understand
Shinran's notion of nembutsu as a recollection of
the primal vow or sacrament. The practice of
nembutsu can then be understood as a ritual sign,
i.e., a sacrament in its more ordinary sense, signi-
fying the remembrance of the present here-and-
now efficacy of Amida's vow, realized through
shinjin (faith and entrusting) and expressed by the
recilation of nembutsu in gratitude for being so en-
compassed. The nembuisu is a sacramental sign
indicating the already accomplished, i.e., primal,
salvation brought about by Amida in the present
instant, eliciting from the mind of the practitioner
the deepest sense of entrusting (shinjin) and grati-
tude for having been saved by virtue of his com-
passionate vow.
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In this understanding the prior signifi-
cance of smytias memory of things past, i.e., of the
career of Dharmikara, is superseded by a recollec-
tion focused on the instant of shinjin and its enun-
ciation in nembutsu. Indeed, as outside of history,
the account of Dharmakara-Amitdbha becomes a
paradigmatic myth relating not something merely
remembered in the past. It is rather an account of
what took/takes place apart from time-history. To
paraphrase Mircea Eliade, we might suggest:

The myth of Dharmkara relates
a sacred history, that is, a pri-
mordial event that took place at
the beginning of time, ab initio.
But to relate a sacred history is
equivalent to revealing a mys-
tery. For the person of that myth
is not an ordinary sentient
being; he is an awakened
bodhisattva, and for this reason
his gesta constitute a mystery;
man could not know his acts if
they were not revealed to him.
The myth then is the “history” of
what took place in illo tempore,
the recital of what Amitibha did
at the beginning of historical
time. To tell a myth is to pro-
claim what happened ab orig-
ine. Once told, that is, revealed,
the myth becomes apodictic
truth; it establishes a truth that is
absolute ... The myth proclaims
the appearance of ... a primor-
dial event.*

Shinran does not simply negate the notion of
memory. Rather he collapses the temporal frame-
work in which conventional time is experienced
and telescopes it all into the present moment when
one utters nembuisu in true entrusting and faith
(shinjin). In a coniext of a Lotal negation of self-
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effort, Shinran empties the notion of time and
employs the nembutsu as the bearer of the deepest
Mahayana doctrine. This collapsing of time de-
rives from Shinran’s aitending to the present
efficacy of Amida’s primal vow of other-power,
not from his philosophical ruminations on the
nature of time itself, He is not giving an account of
something past nor depicting something future, but
altempting to enunciate a present experience of
shinjin. He is grasped in the present moment by the
power of that vow and graced by receiving the
merits of Amida. Shinran’s understanding of nem-
butsu is aremembrance of what is present this very
instant in the realization of entrusting oneself to
Amitabha’s primal vow. That vow is not a past
occurrence that has continuing efficacy in the
repeatable present. The Buddha's vow power is
not an event which occurred in history. Shinran in
his Ky8gydshinshé quotes Chih-chiieh (904-975)
to this effect:

How wonderful is the power of
Buddha! It is altogether beyond
comprehensibility. Nothing like
it has ever taken place in his-
wry.'“

Amida's vow is primal because it is the primal
source before any past time in virtue of which one
experiences shinjin and enters the state of the
definitely assured. Shinran has collapsed the con-
ventional notion of time as a continuum from the
past through present to future into the existential
present instant, As Nishitani Keiji understands it:

It is the characteristic of shinjfin
* that within the time of “now,” in
the true instant, the past which is
further back in the past than any
point in the past — that is, the
past before any past whatsoever
— becomes simultaneous with
the present and is transformed
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into the present .... In the turning
over of the power of the Primal
Vow, the past, without ceasing
to be past, becomes present
within the present shinjin of
Shinran; and in his shinjin,
Shinran’s present, without ceas-
ing to be present, becomes pres-
ent in the past. The power of the
Primal Vow is this power to
make simultaneous.**

Just as the primal vow is not an event of the past,
5o birth into Pure Land does not occur in the future.
Shinran quotes the Larger Sukhdvativyitha Sutra:

As all beings hear his name,
faith (shinjin) is awakened in
them and they are gladdened
down 1o one thought. This
comes to them from having
been wmed over from Amida’s
pure mind. When they desire to
be born in the Pure Land, they
are born there af that moment
and abide in the stage of non-
retrogression ...

In his Yuwishinsh&-mon’i Shinran com-
ments that the phrase:

“attains birth immediately”
(i.e., at that moment) means that
when a person realizes shinjin,
he is born immediately.*

The reception of shinjin and birth in Pure Land are
not a future event to take place in some subsequent
time. The time of the primal vow is a mythic primal
source of time itself, not a point, however distant,
within that continuum. The fulfillment of that vow
in the reception of shinjin occurs in an existential
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instant of the utmost present, apart from any past
memory or future prolepsis. The nembutsu then is
asacrament of the existential here-and-now simul-
taneity of present participation in that primal
source. Shinjin arrests conventional time and es-
1ablishes a simultaneity between the actual present
and both the primal vow and its fulfillment in birth
in Pure Land, Pure Land then is the emergence of
a future beyond any point in the future.

CONCLUSION

Rememberance within the Indian prac-
tice of buddhinusmrti and for the most part
Chinese nien-fo, functioned as an aid to concentra-
tion within a conventional time continuum
wherein Lhe tension in recollecting Buddha was
between a recollection of the past deeds of Buddha
and a prolepsis of the future. Remembrance here
functions as aremembering of past doctrine and its
content with the expectancy of future birth in Pure
Land.

But in Shinran’s understanding of
invocational nembutsu as a sacrament operative in
an existential simultaneity of time, both remem-
brance and prolepsis collapse in the realization of
shinjin. Nembutsu becomes much more than a
simple aid to meditative practice, It is the primal
sacrament, the performance of which acknowl-
edges in gratitude Amida’s efficacions vow as
source and enables one to entrust oneself to the
merits of Amida in total abandonment of all sell-
power. For Shinran, then, the nembutsu is a re-
membrance of the primal vow-time before time
and a prolepsis beyond any future anticipation, for
in the realization of shirjin one's mind is focused
upon the existential present acceptance of the mind
of Amida. Memory here is telescoped into sacra-
mentally present instant and bears little resem-
blance to conventional assumptions about recall-
ing past events,
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FOOTNOTES

1. In India Asanga and Silabhadra treated
Pure Land themes, while in China Hui-yilan, Chih-
i, Chi-tsang, and Shan-tao wrote commentaries on
Amitayur-dhydna-sitra(Kuan-ching). For the par-
allel tradition of visualizing Maitreya, see Alan
Sponberg, “Wonhyo on Visualization: Maitreya
Cult Practice in Early China and Korea,” forth-
coming in Maitreya, the Future Buddha, Alan
Sponberg and Helen Hardacre, eds. (Cambridge
University Press); and “Meditation in Fa-hsiang
Buddhism,” in Traditions of Meditation in Chinese
Buddhism, Peter N. Gregory (Honolulu: Univer-
sity of Hawaii Press, 1985).

2. On the chronology of Shan-tao's
works, see Ryosetsu Fujiwara, The Way fo
Nirvana: Concep! of the Nembutsu in Shan-tao’s
Pure Land Buddhism (Tokyo: Kyoiku Shincho
Sha, 1974), pp. 79-122, For the notion of nien-fo
as an adequate practice, see p. 37 and p. 62. The
translation “single-hearted nembutsu” (senju-
nembutsu) is from Taitetsu Unno, The Tannisho:
A Shin Buddhist Classic (Honolulu: The Buddhist
Study Center Press, 1984), p. 11 et passim.

3. Fujiwara, The Way to Nirvana, p. 100
and p. 104. Sponberg shows a parallel structure in
Wonhyo's understanding of Maitreya visualiza-
tion, for there also the effectiveness of the practice
occurs in the absence of that serenity (prasrabdhi)
required for entry into advanced samadhi; see
“Wonhyo on Visualization.”

4. Such a tension appears to lie behind the
concems of the Karundpundarika, a text intended
to counter the popularity of devotion to a host of
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Shin Buddhism, the Nembutsu Experience, and Faith

by James C. Dobbins, Department of Religious Studies, Oberin College, OH

nyone who knows a little about Shin Bud-

dhism, or more particularly about the teach-
ings of its founder Shinran (1173-1262), will know
that the essence of the nembufsu experience is
shinjin, or faith, That is, the nembuisu — the
outward practice of invoking the name of Amida
Buddha — is inextricably tied to the inner state of
mind of the person, specifically the mind of faith.
The name of Amida may be invoked outside of the
state of faith, but in that case it is not the tru¢ nem-
butsu but rather a self-contrived nembutsu. Faith in
fact is the active ingredient giving the nembutsu its
potency. Without faith, the nembutsu becomes
merely words imitated but not understood. In
short, faith is the crux of the nembutsu experience.
It is this basic premise that makes Shin Buddhism
a highly psychological religion, one in which the
inner state of mind becomes an overmriding con-
cem.

This inner state of mind known as faith
is not a personally generated condition, for itis not
a product of one's own internal activity. Inward
striving and effort only obstruct faith, so it is only
when they come to an end that faith itself can
appear. When it appears, it comes on almost mi-
raculously, or perhaps unexpectedly, or maybe
even imperceptibly. The reason is that faith is an
utterly unpremeditated (wa ga hakarawazu) con-
dition, But when it is in place, faith exists as an
indestructible state of mind (kongdshin), and
hence it endures the moral and personal vicissi-
tudes of one’s life. Faith, then, is the true cause of
birth in Pure Land (shinjin shdin), or o use
Shinran's words it is the “immediate cause”
(naiin). Tt is unfailing not because it is the creation
of human beings, for they are subject Lo repeated
failings, but rather because it is a state of mind
generated by the Buddha and implanted in hu-
mans.
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What is the connection between this
special state of mind and the nembutsu itself? The
nembutsu, or invoking Amida's name, is a con-
crete external event to which faith is directly
linked. Saying the nembutsu may be the starting
point for faith, i.e., the event that causes faith to
arise in a person in the first place. Or, it may be a
continuing practice in a person’s life of faith, i.e.,
the most poignant outward expression of one’s
inner state of faith. The nembutsu has the power
to evoke faith from a person, and it also offers a
palpable form for faith to be expressed outwardly
from the person. It provides concretion to a
religious state which is in essence personal and
private, The nembutsu is, in short, a public symbol
used interactively between individuals. It has the
capacity to transform the experience of any one
individual, but at the same time it gives individu-
als a commonly recognized vocabulary for con-
veying 1o the world what that transformative
experience is like. The nembutsu and faith thus
breathe life into each other. They bestow meaning
on one another. The nembutsu without faith is a
hallow symbol, preserved in society by historical
happenstance. Faith without the nembutsuisrelig-
iously *solitary confinement” — the state of being
locked into one’s own mind with no religious link
to the outside world. Only in connection with each
other do faith and the membutsu constitute a
complete religious life.

RELIGIOUS TRADITION AND PERSONAL
CONFIRMATION

The profile of Shin leachings just pre-
sented is, needless (o say, an interpretation. It is a
patchwork of ideas drawn from the Shin tradition
on the one hand and from my own conceptual
structuring on the other. Virtually any attempt to
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deal with religious questions will inevitably in-
volve a combination of these two elements. When
we pose questions like “What is Shin Buddhism?”
or “What is the nembutsu?" or, perhaps hardest of
all, “What is faith?" we are forced into a quandary.
‘We are forced to ask: What is going to be the basis
of authority for providing a correct answer to these
questions? In searching for sources of authority,
we are ultimately led back to tradition on the one
hand and personal affirmation on the other.

In addressing questions of faith, we must
first come to terms with what people have said in
the past. We have inherited a body of religious
writings which speak directly to these issues.
Shinran, Kakunyo (1270-1352), Rennyo (1415-
1499), and subsequent Shin Buddhists right down
to the present have all given their own explana-
tions of the significance and meaning of faith. Are
their writings the basis of our authority? And if so,
should we give more weight 1o some — such as
Shinran’s — and less 1o others — such as
Rennyo’s? Certainly, Shinran has emerged as the
towering figure in the Shin tradition, and he is
even regarded as a manifest form of Amida
Buddha. Such aggrandizement adds special
weight and authority to his teachings. The reli-
gious tradition built around Shinran’s words of-
fers one means of answering these fundamental
religious questions. Specifically, the tradition has
provided a variety of doctrinal formulas for ex-
plaining what faith is.

Over and against tradition we have an-
other basis for religious authority: what might be
described as “personal confirmation.” The source
of personal confirmation is individual experience.
At every moment in the history of a religious
tradition there is a personal assessment of its
message . Individual members are constantly
“trying-on-for-size” the sacred teachings and
doctrines that their tradition presents to them. The
things that “fit best” in a person's religious psyche
are the things that the person tends to identify as
the essence of the tradition, Things that do not
“fit” well tend to fall into the background of that
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person’s perception of the tradition. Though we
might look upon such perceptions as subjective
and idiosyncratic, they are in fact the life-blood of
the tradition. It is only when the inherited elements
of a religion are internalized on a personal basis
that the religion continues to be a living tradition.
Without such individual “trying-on-for-size” it
merely becomes a curiosity of the past.

The principal elements of any religious
tradition originally began as the subjective and
idiosyncratic views of particular individnals. For
instance, the great religious insights propounded
by Shinran and Rennyo represent their own rendi-
tion of what religious truth is. In the beginning
these insights were personal religious views ar-
rived at individually. What has made them foun-
dational doctrines of Shin Buddhism is repeated
confirmation of them by individual Shin believers
over the centuries. Hence, when we inquire into
the nature of faith, we cannot ignore the personal
inspirations and insights of individuals.

ORTHODOXY AND HERESY

Before relurning to the question of faith,
I would like to extend this analysis of religious
tradition one step further — to touch on the
concepts of orthodoxy and heresy. In the abstract,
orthodoxy may be defined as diametrical oppo-
sites. If orthodoxy is synonymous with religious
truth, then heresy is that which opposes or ob-
structs this truth. Heresy does not indicate just
anything outside of orthodoxy, for there are many
things that may not be orthodox and yet not
heretical, Heresy must diverge from orthodoxy in
such a way that religious truth is distorted and
salvation subverted. In this respect, heresy is not
merely a mistake but rather a profound religious
failing that has dire consequences for one’s life.

Orthodoxy and heresy can be ap-
proached from two different standpoints. One is
the personal point of view emerging out of the
believer’s inner religious experience, and the
other is the public point of view defined by an
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organized body of believers. The two levels are
inextricably linked to each other. Public designa-
tions of orthodoxy and heresy are informed by
private views, and therefore constantly depend on
the religious experiences of individuals for confir-
mation, Theoretically, what undergirds the public
conception of orthodoxy and heresy is the assent
of a body of believers guided by their own inner
experiences. Nonetheless, the public and the pri-
vate views are not always identical, What is hereti-
cal from the public standpoint may be orthodox in
the eyes of the individual, and vice versa, When-
ever people propound a heresy, they do not
conceive of it in their own mind as heresy but
rather as religious truth. It would take a pro-
foundly cynical and devious individual to pro-
pound as religious truth what he cr she knew to be
false. Hence, when conflicts arise between an
individual and a body of believers over matters of
orthodoxy and heresy, it is almost always a case
of conflicting views of religious truth, not of clear-
cut choices between orthodoxy and heresy. In
these conflicts, the personal beliefs of the individ-
ual cannot be ignored, since they are the milien
from which public designations of orthodoxy and
heresy arise, Likewise, the public view cannot be
disregarded, for it represents a consensus of indi-
vidual believers, which often shapes and influ-
ences private religious experiences. Conse-
quently, any definition of orthodoxy and heresy
must take into account both personal and public
poinis of view, or in other words both tradition and
personal confirmation. Where conflict exists be-
tween the two, new formulations of orthodoxy and
heresy are in the making.

Orthodoxy and heresy, as public con-
cepts, are most commonly associated with formal
religious organizations, During their early stages
of development, religious organizations fre-
quently revolve around a charismatic leader, In
succeeding generations the teachings of that per-
son actas akind of tether for orthodoxy, constrain-
ing it within the limits of consistency and plau-
sible interpretation. Orthodoxy may develop in a
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variety of directions, but it may not controvert the
founder's teachings in any blatant way as long as
they stand as the basis for the religious heritage.
That is the reason that Shinran’s teachings tend to
be viewed as sacrosanct and inviolable in the Shin
tradition. From the point of view of the believer,
orthodoxy is fixed, absolute, and etemal, for it is
none other than religious truth. From a historical
perspective orthodoxy is constantly evolving,
primarily as a result of the interpretations and re-
interpretations presented by believers in the per-
ennial process of personal confirmation of tradi-
tion. Hence, orthodoxy in Shin Buddhism today
conlains many elements that were never spelled
out by Shinran, and some that were hardly inti-
mated by him, Examples of them are the idea that
the rembutsu is a response of indebtedness or
gratitude to the Buddha (shdmyd hdon), the idea
that the believer of limited capacity and the
Buddha of absolute truth are of one substance
(kihd ittai), and the idea of relying on the Buddha
to please save me (lasuke tamae fo lanomu),
Throughout Shin history a host of proposilions
have been put forward as the definition of faith or
the essence of Shin Buddhism. Some of them,
such as the particular items I have just mentioned,
have been accepied as true, and hence have
emerged as the basic axioms of Shin orthodoxy.,
Others have been rejected, and (herefore are
branded as Shin heresy. We must keep in mind,
however, that whether viewed today as orthodox
or heretical, each of these propositions began as an
attempt to explicate the meaning of Shin faith in
the light of personal experience, and thus to get at
the nature of religious truth,

SHIN ORTHODCXY

At this point we should return to our
original topic of Shin faith, its meaning and
significance. Questions of orthodoxy and heresy
are particularly problematic in Shin Buddhism
simply because faith is such a crucial component.
In systems of religion where practice is the
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essential element — examples are Vedic Hindu-
ism, Orthodox Judaism, and perhaps even Shin-
gon Buddhism — quastions of right and wrong are
tied in part to externally observable forms: sacred
chants, defined rituals, ethic codes, dietary prac-
tices, and so forth. Hence, the comrectness of one’s
religious condition can be verified to a certain ex-
tent by outside observers, This is not to say that
there is no interal or psychological dimension to
those religions, but simply that orthodoxy is
defined as much by what one does oulwardly as by
what one is inwardly. Shin Buddhism, by contrast,
gives far more weight to the inner state. Because
this is not a publicly observable realm, it is much
more difficult to assess the correctness or incor-
recimess of a person's religious experience. This
means that statements of orthodoxy and heresy in
Shin Buddhism tend to deal with one’s frame of
mind or religious outlook rather than with one’s
performance or practices. This psychological
dimension of Shin Buddhism is observable in the
classical statements of orthodoxy and heresy
which will be taken up below. In analyzing Lhem,
we should lock upon both as attempts to get at that
inward and very elusive experience of Faith,

1. Shin Faith

The first example of Shin orthodoxy to
be examined is the widely invoked doctrinal
formula shinjin shdin shdmyd hdon : faith is the
prime cause of birth in Pure Land, and the
nembufsu is an expression of indebtedness or
gratitude to the Buddha, This doctrinal equation is
often presented as the crux of Shinran's teachings,
and yet Shinran himself very rarely stated his
ideas in precisely these terms. The first part of the
formula — that faith is the primary cause of birth
in Pure Land — does not appear frequently in his
writings, for it was assumed to be true every time
Shinran mentioned faith, Shinran inherited from
his teacher Honen (1133-1212) the proposition
that the nembuisu is the primary cause of birth in
Pure Land. But what Shinran conceived of as the
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nembutsu was the nembutsu of faith, Hence, for
Shinran Honen’s proposition really meant that
faith, as embodied in the membuitsu, is the true
cause of salvation.

What is interesting about this doctrinal
formula is that on the surface it really does not
attempt to define the rare and enigmatic state of
mind known as faith which is the crucial element
for salvation. We can look in some of Shinran’s
many writings for that. Sometimes this pristine
state of mind is defined in terms of the repudiation
of jinki (self-effort) and the reliance on tariki (the
Buddha’s power), Sometimes itis defined in terms
of jinen (naturalness) and héni (Dharma-quality).
Sometimes it is defined in terms of relinguishing
hakarai (human contrivances). What is interesting
is that Shinran’s most extensive expositon of faith,
that found in his Ky3gydshinshd, is usually lim-
ited to doctrinal analyses of faith, and therefore
seldom appears in popular explanations. In his
Kyogydshinshd exposition, Shinran explicates
faith in terms of three elements appearing in the
eighteenth vow; shishin (sincerity), shingyd (trust
or reliance, for lack of a better translation), and
ganshd (aspiration to be born in Pure Land), Here
we have an interesting psychological profile of the
person of faith. Sincerity: all human pretenses fall
away when confronting Amida Buddha face to
face in one's state of frailty and inadequacy. Trust
or reliance: there is little recourse for humans
outside of entrusting themselves to whatever
saving powers might exist. Aspiration for birth in
Pure Land: it is one's realization of the futility of
the present life and one’s hope for something
greater that gives urgency to trust or reliance. The
psychological frame of mind defined compositely
by these three is, according to our doctrinal for-
mula, the true cause of salvation.

The second part of (he doctrinal formula
— that the membutsu is an expression of gratitude
— is often given less emphasis compared to the
first. It is frequently cited to show that the nem-
butsu is not an imploring invocation on the part of
humans, nor a potent magical invocation that one
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ulters to gain certain desired ends. Rather, it
simply expresses gratitude for blessings already
bestowed. This particular interpretation of the
nembutsu is certainly present in Shinran's letters,
but it is not the dominant interpretation presented
in his heavily doctrinal writings. If anything, the
more prominent interpretation of the nembutsu
presented by Shinran, especially in his
Kydgydshinshd, is that the nembutsu is the
“beckoning command of the principal vow"”
(hongan shokan no chokumey). That is, the nem-
butsu “calls” the person, rather than the person
“calling” the nembutsu, In effect, the nembutsu
has a magnetic power inherent in it which engages
or commands the altention of the person. This
interpretation links the nembutsu not so much to
gratitude but rather to tariki, the power of Amida,
and hence to the state of faith. My own view is that
when we take this more prominent interpretation
of the nembutsu from Shinran’s KyJgydshinshé
and combine it with the less prominent idea that
the nembutsu is an expression of gratitude, we get
a new equation that links the two parts of the
shinjin shdin shdmyd hdon formula together more
meaningfully. If the nembutsu (in the form of the
“beckoning command of the principal vow")
equals faith and if the membutsu also equals
gratitude, then faith itself equals gratitude. That is,
the life of faith is none other than the life of
gratitude. Here we see a profounder significance
to the idea of gratitude than simply the inner mean-
ing of saying the nembutsu. Gratitude becomes
synonymous with the religious state that is the root
cause of salvation. This doctrinal formula, then, is
one attempt to explicate what the outer visible
expression is of the inner private state of faith.

2. Kihd Ittai

The second classical statement of Shin
orthodoxy to be examined is the idea that the
believer of limited capacity and the Buddha of
absolute truth are of one substance (kihd ittai).
This is one formulation of Shin orthodoxy that
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cannot be found in Shinran’s writings, and thus
represents the efforts of later Shin thinkers —
specially, Kakunyo and Rennyo — to explore and
unpack the meaning of faith. Traditionally this
doctrine has been used to analyze the words
contained in the nembutsu, The two characters
Namu mean “[ take refuge in ...” (kimyd), and in
the nembutsu they stand for the ki, the sentient
being of limited capacity. The four characters
Amida Butsu are of course the Buddha's name,
and they signify the hd, the absolute truth or
Dharma that Amida embodies. Just as the Namu
and the Amida Butsu are joined together in a
single religious affirmation in the nembutsu, like-
wise the believer of limited capacity (ki) and the
Buddha of absolute truth (hd) are united as one
substance (iftai).

This doctrinal proposition, though it has
been a part of Shin Budddhism from Kakunyo's
Lime on, presents certain conceptual problems for
the Shin understanding of faith. As a doctrinal for-
mulation, it is meant to show another dimension
10 the idea of faith. That is, faith is none other than
the state in which the believer is united with ab-
solute truth, The problem is that the absolute truth
of the Buddha can be none other than complete en-
lightenment itself. Hence, the danger of this par-
ticular doctrine is that it may give the impression
that faith is simply a cloaked form of enlighten-
ment. Needless to say, there have been many
ianjin or heresies in Shin history that have made
this primary assumption. It seems clear from
Shinran's writings that he never went as far as to
say that faith equals enlightenment. Nonetheless,
we do see several instances in his writings in
which he idealized the state of faith to a profound
degree. Specifically, he declared the person of
faith to be “equal to all the Buddhas” (t3do
shobutsu). The ultimate significance of this idea
and of the kihG ittai doctrine as well is that faith
is profound, rare, and precious — just as absolute
truth and all the Buddhas are — and hence it
should not be taken for granted or made light of.
It is the pristine state of salvation in the Shin
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Buddhist tradition, and it should be treasured as a
special endowment. This understanding of faith
underlies the Shinshu's adoption and articulation
of the kihd ittai doctrine.

3. Relying on Buddha for Salvation

The last formulation of Shin orthodoxy
to be examined is the idea of “relying on the
Buddha to please save me"” (tasuke tamae fo
tanomu). This is a doctrinal theme that became
very important in the Shin tradition from
Rennyo's time, but was gradually pushed into the
background in the late nineteenth century. Hence,
for almost four hundred years it was seen as
perhaps the most profound explanation of faith in
the Shinshi. I personally think it deserves more at-
tention in present-day Shin thought than it is ac-
tally given. One of the reasons I say that is
becanse I am convinced that this doctrinal for-
mula, unlike others, arose from among the com-
mon people and only gradually gained Lhe recog-
nition of the Shinshii's ecclesiastical elite. In es-
sence, it gained prominence as a doctrine from the
bottom up rather than being propounded from the
top down.

The ealiest analysis of “relying on the
Buddha to please save me” is presented in
Rennyo's teachings. It cannot be found in
Shinran’s or Kakunyo's writings. Rennyo, how-
ever, came 10 place considerable emphasis on it,
and to consider it the most important idea for
leading the ordinary person to faith, He is quoted
as saying:

When we speak of shinjin or

anjin, uneducated people do not

understand. In speaking of shin-

Jin and anjin, they take them to
be different things. All they
need 1o know is that ordinary
beings can achieve Buddhahood
and they should rely on Amida
to please save them in their next
life. No maiter how uneducated
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sentient beings may be, if they
hear this they will attain faith. In
our tradition there is no other
teachings besides this. (Rennyo
Shanin gydjitsu, p. 99)

Here Rennyo raised this concept to the level of
being the one and only idea that people need to
understand, If they comprehend this, faith will
arise in them. No other teaching is necessary,
The idea of “relying on the Buddha to
please save me” has a complex and somewhat
shadowy history. Many Shinshu scholars attribute
the phrase 1o the Jodoshid, Honen's Pure Land
school, or more particularly to the Chinzei branch
of that school, especially as found in the writings
of Rydchil (1199-1287), and Shogei (1341-1420).
I myself believe the idea was popularized by an
obscure group of Pure Land believers known as
the Ikkdshii — ar, the “single-minded adherents.”
Most people think that the word Ikk&shii was
simply an altemmative name for the Shinshii, but
that use of the name occumred only after Rennyo's
time. Prior to that the Ikk8shG was more or less an
independent group which, evidence suggests,
Rennyo absorbed and integrated into the Shinshii.
It was this group, I think, that popularized the ex-
pression “Buddha, please save me"” (tasuke ta-
mae). It seems clear that this expression was
invoked by people in Limes of distress or danger,
and that it eventually became a chant repeated
over and over again to beseech Amida to please
save them. Needless to say, the pleading and im-
portunate tone of this chant was in direct conflict
with the sense of rue assurance (shd/0) and peace
of mind (arjin) that Rennyo and earlier Shin
leaders had ascribed to faith. Hence, Rennyo had
to formulate a way of linking this desperate plea
10 the Shin concept of faith. He did this through the
idea of tanomu, “relying on the Buddha.” That is,
the desperation that one feels in the cry, “Please
save me, please save me!” is a prime condition for
experiencing “reliance on the Buddha.” And this
state of reliance is tantamount to faith. In the face
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of hopelessness, hope arises. Faith encompasses
both dimensions. What we see here is a profound
innovation of Rennyo's. Not only did he propound
a new facet of faith or a new significance Lo faith,
but he ook a common religious emotion wide-
spread in people — i.e., the desperate desire 1o be
saved — and made it a vehicle to, or a point of
entry into, the experience of faith. This dialectical
explanation of faith — made up of the seeming
contradictory components of desperation and as-
surance — provides new insights into the nature
and meaning of faith, Hence, he inserted a new
wrinkle into the fabric of Shin orthodoxy.

The important point about all three of
these orthodox formulas is that none is presented
in depth in Shinran’s leachings and yet each is an
attempt to get at what Shinran was talking about:
that elusive and hard-to-nail-down experience of
faith. Orthodoxy is therefore a gradually evolving
entity in Shinshi history. It develops as a result of
individuals' taking tradition — specifically, the
premises that Shinran laid down — and internal-
izing them in a process of personal confirmation.
Because the traditional ideal that they inherited
was the highly psychological notion of faith, their
own explanations have also been couched in
psychological terms — gratitude, oneness with
the absolute, reliance on the Buddha. These expe-
riences are just as difficult to verify in a person as
faith itself. But they are still revealing, for they
show us experiential facets and dimensions of
faith that may not be readily apparent in Shinran’s
teachings alone. Hence, they have become axioms
of Shin orthodoxy, as found in the school's anjin
rondai, or “articles of faith.”

SHIN HERESIES

Let us tumn our attention next to some of
the so-called heresies, or ianjin, in the history of
the Shinshi. The particular ideas that have come
to be regarded as heresy-are loo many (o enumer-
ate and too diverse to sum up with a simple gen-
eralization, Therefore, it is necessary to single out
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a few examples which have a direct bearing on the
concept of faith and which also reveal facets and
dimensions of faith, just as the orthodox tenets do.
In exploring these heresies there is one thing we
need o keep in mind: they, too, were attempls at
some point in time to explicate the inner meaning
of faith. They were not attempts to twist or distort
faith but to get at its true significance. If we are
going to understand them in the context in which
they were intended, we should not treat them in a
stereotypical way, dismissing them without trying
to comprehend the rationale behind them. We
have to search out the motivations and impulses
that led people to postulate them. Hence, it is
essential to keep an open mind and to suspend the
condemnatory autitude typically adopted in deal-
ing with them. Heresies, like orthodoxy, can be
instructive. They can indicate complexities and
pitfalls in trying 10 understand faith.

1. Licensed Evil

The first heresy for examination is what
has come to be known in English as “licensed evil”
(z0aku muge). It is the idea that faith is an inner
state of liberation that frees one from all ethical
and moral obligations. One may do anything that
one pleases; one may indulge in any capricious or
self-serving act, for there is nothing that would
nullify salvation. Expressed even more radically,
immoral action is not simply one of the freedoms
of faith; it is an obligation of faith. Not to commit
immoral acts is to reveal some uncertainty on
one's part over whether faith truly liberates one.
Hence, acting in a socially reprehensible way is a
sign of faith, Such action derives from the pro-
found trust one has in Amida and in his infinite
capacily 1o save,

This heresy is an attempt to translate the
highly private and personal experience of faith
into public and external forms. This, needless 10
say, is the impulse that stands behind many formu-
lations of both heresy and orthodoxy. The “li-
censed evil” heresy, in particular, seems to be an
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attempt to explain one dimension of Shinran's
concept of faith, the dimension that focuses on the
evil person as the primary object of Amida’s vow
of salvation (akunin shoki), If it is the evil person
that Amida is determined to deliver into Pure
Land, then the evil that a person does must not be
an obstacle to salvation. Even the orthodox tradi-
tion acknowledges that to be true. Itis at this point,
however, that the “licensed evil” heresy diverges
from Shinran’s teachings, as indicated in
Shinran’s own writings where he criticized li-
censed evil adherents. When evil is willfully and
intentionally committed, using Amida's vow asa
pretext for doing it, then it is not a matter of dis-
playing one’s true reliance on Amida but rather of
manipulating Amida's vow to serve one's own
desires, Thus, licensed evil is not an expression of
faith but an expression of contrivance (hakarar)
which actually stands in the way of faith. It is only
when evil acts erupt in one’s life as a part of one’s
inherited karmic tendencies and when one laments
the evil done even in the midst of doing it, that one
can talk about evil as being no obstruction to
Amida’s vow,

Concemning evil action, one other point
should be made, There is a tendency in the
Shinshi 1o interpret the akunin shéki doctrine —
the idea that the evil person is the primary object
of Amida’s vow — in a very noncontroversial
way. The meaning often ascribed to it is that all
people are evil and hence all are the object of
salvation, Thus, people should recognize the evil
in themselves and in the midst of that recognition
faith will arise. There is no doubt that this interpre-
lation has a basis in Shinran's teachings. But I
cannot help but wonder if Shinran also meant
something more literal when he talked about the
akunin or evil person, Thatis, can Shin Buddhism
become a faith for people who are actually recog-
nized as evil? Can it have an impact on the obnox-
ious and maladjusted in society? Were it to do so,
I think the akunin shéki doctrine would stand out
not simply as a doctrinal platitude but also as a
truth confirmed in social experience.
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2. Single Reward Teaching

The second Shin heresy for examination
is the so-called “single reward teaching” (ichiyaku
bdmon). It received ils greatest attention not
during Shinran’s time but in Kakunyo's and
Rennyo’s period. The idea inherent in this heresy
is that the experience of faith is none other than the
experience of enlightenment. There are not two
rewards — faith in this life and enlightenment in
the next — but just one in the here and now. This
notion shows certain affinities to the Shingon idea
of “achieving Buddhahood in this very body”
(sokushin jObutsu) and the Zen idea that the
Buddha-nature (busshd) exists fully developed in
all people if only they would simply realize it.
There have been many interpretations of Pure
Land connected with this idea — e.g., the belief
that the Pure Land is not different from this corrupt
world and that Amida is none other than a trans-
formation of one’s own consciousness, All of
these are attempts to define the Shin concept of
faith in terms of the Shingon, Zen, or perhaps Ten-
dai experience of enlightenment. The Shin tradi-
tion has never been willing to do that. Hence, the
“single reward teaching” is deemed a heresy.

If there is anything that this particular
heresy can leach us, it is that there is a tension or
ambivalence in the Shin tradition conceming the
nature of faith — an ambivalence that goes back
nol only 1o Rennyo and Kakunyo but also to
Shinran himself, On the one hand, there is an
attempt to aggrandize faith as a special transfor-
mative experience that totally changes one’s life.
This undoubtedly is the intent behind Shinran’s
“equal to all Buddhas™ teaching (t6d3 shobutsu)
and Rennyo's “unity of believer and absolute™
doctrine (kihd ittai). That same impulse exists in
the “single reward teaching” and in another heresy
which demands that believers pinpoint the exact
moment — day and time — when faith arose in
them, when that great transformation took place.
All of these teachings, both crthodox and hereti-
cal, lie at the “Zen” end of the spectrum in explain-
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ing what faith is. At the other end of the spectrum
are interpretations of faith that do not depict it as
such a sudden and jarring event, They present faith
as a subtle and perhaps gradually evolving out-
look, It does not transform one overnight, but
slowly and steadily. Which of these two ends of
the spectrum is the correct way of portraying
faith? There are valid arguments, I believe, for
both sides, but also misrepresentations can occur
on both sides.

3. Sangd Wakuran Controversy

The last of the Shin heresies to be dis-
cussed concerns the concepts that were at issue in
the great Sangd wakurancontroversy at the end of
the eighteenth century. Specifically, they are the
ideas that the crucial element in the religious
make-up of the believer is the aspiration or desire
to be born in Pure Land (ganshé kimyd) and that
in the life of faith there necessarily arises a
response to Amida in the three spheres of human
activity (sangd kimy?d). In the sphere of physical
activity one worships the Buddha (raifiai); in the
sphere of verbal activity one besecches the Bud-
dha to “please save me" (lasuke tamae); and in the
sphere of mental activily one earnestly thinks
“please save me.” The crux of the argument in this
controversy was whether ganshd (the aspiration to
be bom in Pure Land) was the essence of faith or
whether trust and reliance (shingyd) were. In a
sense, the issue boils down to is whether the
believer Lakes an active role in the salvation proc-
ess or whether it is all accomplished unilaterally
by Amida. An analogy from the doctrinal treatise
Ganshd kimyobenbest exemplifies the position of
the ganshg faction, According to it, salvation
occurs in Lthe same way that a baby chick is born
from an egg, The mother hen pecks at the egg and
breaks the shell to liberate the chick, but at the
same time the baby chick is excrting itself from in-
side the shell, for it is motivated by the “desire to
be bom.” Hence, there is a bilateral movement —

inside and out ~— that leads to birth. Needless to
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say, the internal desire to be born is ultimately
traceable to the mother hen also, in the sense that
the hen conceived the chick and laid the egg in the
first place, but in function the activity is occurring
on both sides. Those who opposed this view be-
lieved that shingyd (trust or reliance) is the active
element in a person’s religious make-up, and in
that state the person relinguishes to Amida the
entire process by which salvation occurs.

It is impossible to go into all the details
of the Sangd wakuran controversy, but suffice it
to say that the ganshd position was accepted as
orthodox in the beginning, but was eventually
overturmed in favor of the shingyd position. This
is an important event in Shinshi history, for it is
a clear-cut instance of the changing status of
orthodoxy. What should be pointed out about the
ganshd position is that it was built heavily on ideas
drawn from Rennyo’s teachings, especially the
concept of “relying on the Buddha to please save
me.” The Ganshd kimy&ben quoles extensively
from Rennyo’s letters and cites such passages as
the following one which strongly suggests the
kind of desire to be born in Pure Land that the
ganshd faction advocated:

If one realizes that Amida
Tathfigata is the only Buddha
that can save even someone of
limited capacity such as this,
and if, without any ado whatso-
ever, one thinks intently of
clinging to the sleeve of Amida
Buddha tightly, and if one relies
on the Buddha to "please save
me” in the next life, then Amida
Tathdgata rejoices profoundly
over this. (Rennyo Shonin ibun,
p- 200)

One other point which should be stressed is that
the idea of ganshd, or aspiring to be bomn in Pure
Land, was part of Shinran's original exposition of
faith in the Kydgydshinshd. The shingyd position,
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which emerged as orthodox in the controversy,
likewise had a solid basis in Shinran’s teachings.
With the triumph of the shingyd faction, emphasis
on shingyd came to dominate doctrinal studies in
the nineteenth and iwentieth centuries. The ideas
of ganshd and tasuke tamae fo tanomu faded into
the background in explaining the faith experience,
Despite their eclipse, these two ideas are rich,
revealing, and valid concepts from Shin doctrinal
history. The adherents of the ganshd faction used
them in that spirit in their attempts to get at the
essence of faith.

CONCLUSION

Throughout this analysis of Shin ortho-
doxy and heresy, the overriding premise has been
that both are motivated by a desire to arrive at
religious truth. That is, both are producis of the at-
tempt to take religious tradition and make it mean-
ingful for the individual through a process of
personal confirmation. A body of believers puts
any religious proposition to a personal and inter-
nal test. Confirmation of it makes it orthodoxy,
and denial makes it heresy. This is the process by
which a collection of religious tenets comes to be
recognized as the orthodox teachings of the
school, and other tenets are branded as heretical.
‘Whatever the outcome of this process, all religious
propositions begin as genuine attempts to unpack
the meaning of religious truth. Furthermore, no
body of orthodox teachings is ever fixed once and
for all. They are constantly changing and evolv-
ing, even though they lay claim to absolute and un-
changing truth,

What does all of this mean in the context
of the believer? On the surface, it would appear
that we live in a world of relativism. Heretics are
just as much in search of religious truth as
orthodox believers. Morcover, orthodoxy is not a
fixed entity, for there always seems 1o be some
important addition or reinterpretation that needs to
be made. The shifting sands of this religious
search could easily discourage one, or make one
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think that there is no truth to arrive at, since all is
relative. That, however, is not the conclusion to
draw. Rather, one should conclude that there is no
final truth to arrive at, for religious truth is an ever
unfolding drama in the life of the believer. Hence,
the religious search must not be abandoned, even
though the categories of orthodoxy and heresy are
not as simple as they may have seemed. The rea-
son is that the religious search is the life-blood of
any religion, It is what it means to intemalize tra-
dition and add one's personal confirmation to it
Without this search the religion is dead and the tra-
dition a fossil,

If there is anything 1o be learned from
this examination of the dynamics of orthodoxy
and heresy, it is the lessons of toleration and
religious diversity. There is just reason to give
others the benefit of the doubt, even if their image
of religious truth is not the same as our own. Their
image arises from the same internalizing or
“trying-on-for-size” process that our own does.
We do not give up our image of truth simply
because it does not maich theirs, but we accept the
fact that ruth is an infinitely faceted reality, which
we are unable (1o Fathom in full from our particu-
lar vantage point in history. Perhaps that is what
Shinran meant when he described the wisdom of
Amida, and by extension the faith that Amida
awakens in the believer, as incomprehensible
(fukashigi).
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Jodo Shinshii: A Total Life Process

by Seigen H. Yamaoka, Buddhist Churches of America, San Francisco, CA

INTRODUCTION

T he message of Jodo Shinshid in the 21st
century will touch the minds and hearts of
countless persons in all walks of life. J5do Shin-
shil, the life of shinjin-nembutsu [serene faith and
oral recitation of Amida's Name in gratitude] en-
dowed by Amida Buddha, will be a religious force
which will change the course and influence the
various religious movements in the English-speak-
ing world.

The reason is simple. J6do Shinshii
teaches the equality of all sentient beings within
the Great Compassion.! The Great Compassion is
the Buddha of infinite light-life, wisdom-compas-
sion, enlightenment-truth itself, or as we know it,
Amida. This Great Compassion prevades all life
regardless of their circumstances.

The 21st century, as it is even today, will
be a time of complexity and change in which many
will feel the frustration and dehumanization of the
human mind and spirit. The vast majority of
humanity, caught in the secular problems and
issues of everyday living and bound to the ties of
their self-imposed responsibilities, will not have
the energy, will, and circumstances to follow strict
religious practices and precepls, or to deal with
religious traditions that fragment their lives. They
will seek meaning for their lives in a teaching that
gives them a sense of individuality-universalism
within their daily lay-oriented life setting. If they
turn to Buddhism, they will find J5do Shinshi,
which is a lay-oriented Buddhist tradition within
the concept of “Oneness of Buddha and the Per-
son” (butsubon itttai).
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THE PROBLEM

To assure the future of J6do Shinshi in
the English speaking world, it is critical to formu-
late an educational process of discovery, and to
clarify how the Great Compassion works within
the life process of the individual's everyday life
experience.

Within the Westem context, how is the
doctrine of “Oneness of Buddha and the Person”
possible? To clarify the inter-relationship of the
two, we have in the past approached the issue from
the Buddha's side, mainly the doctrinal view of
how the Buddha's mind expands the person's
mind. The virtues of the Buddha were emphasized
and doctrinally explained.

Here we need to make sure that the
doctrinal explanation does not minimize the seri-
ous study from the person's side.

What we must do, within the Western
context, is to clearly show how the person’s mind
is expanded by the Buddha’s mind through its
everyday lay-oriented life process. In the past, we
have been reluctant to consider how the life
process of the person and the Primal Vow interacts,
Persons live in a world of constant process, Bud-
dhistically speaking as a world of “change.”

We must come to the realization that
Truth does not diminish because it works within
the life process of an individual. Rather, Truth’s
ultimate virtue is affirmed within the life process
of the human condition.

It is critical that we establish a process of
study from the above perspective. We wounld call
it J6do Shinshii Religious Education Studies. The
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task of the study is to see how the Primal Vow
through the endowed shinjin inter-relates with a
person in his/her process.

Can Jado Shinshi be taught by showing
the relationship of the Buddha and a person by
taking into account the life process of the human
experience and have one become awakened 1o
one’s tnie inter-relationship? The task is to find a
point of reference within the call of Amida, through
the endowed shinjin, and the life experience of the
person. The point of reference or common ground
must come forth from the meaning of shinjin, yet,
that meaning must inter-relate with the life process
of the individual’s varied life experiences and give
it meaning,

In this paper, it is my intent 1o show that
relationship with the introduction of the Six As-
pects.?

The Six Aspects is a basic description of
the content or characteristics of the one-mind of
shinjin originating from Amida Buddha —enlight-
enment-truth, wisdom-compassion, and infinite
light-infinite life. These aspects are: Expanding,
Seif-reflection, Great Compassion, Great Joy,
Gratitude, and Life of Meaning and Growth. These
six aspects provide a process whereby the focus is
neither exclusively on the Buddha's mind, nor
solely on the mind of the individual, It thereby is
a process by which one is able to overcome the
limitations of the traditional study of J5do Shinshd
doctrine, as well as the person-centered disciplines.

The Six Aspects clarifies the inter-rela-
tionship of the Buddha's Mind and the life of the
individval. That inter-relationship is expressed as
the embrace of Great Compassion and is mani-
fested as shipjin. Again, it may be used as an
educational device for aiding one’s understanding
of the central teaching of Jddo Shinshu as it relates
to the human life process. It gives a person a point
of reference for one’s own experiences to see how
one inter-relates with the Buddha.
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SUFPPORTING TEXT

The Six Aspects was developed as a
result of seeing the religious growth of cancer
patients faced with the hopelessness of death.
From these patients, a process of discovery was
clearly evident as they began from despair and
progressed to realize their Oneness with Amida. In
searching for documentation to support the Six
Aspects, we discovered countless statements
which supported each aspect from the point of
Shinran. One text clearly articulated the Six As-
pects as a discovery or cducational process. The
text is the twentieth letter of the Mattdshd .The
focus of my presentation will be on this particular
text,

In the text® we can identify each of the
aspects as follows:

"When people first begin to hear
the Buddha's Vow, they won-
der,

having become thoroughly
aware of the karmic evil in their
hearts and minds, how they will
ever attain birth [in the Pure
Land] as they are.

Great Compassion;

To such people we teach that
since we are possessed of blind
passion, the Buddha receives us
without judging whether our
hearts are good or bad, When
upon hearing this, a person’s
trust in the Buddha has grown
deep, he comes to truly abhor
such a self and to lament his
continued existence in birth-
and-death;” and he entrusis
himself to the Vow,

“and he then joyfully

says the name of Amida Bud-
dha.”

Expanding;

Self-reflection:

Great Joy:
Gratitude:
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Life of Meaning and Growth:

“That he secks Lo stop doing
wrong as his heart moves him,
although earlier he gave thought
to such things and commitied
them as his mind dictated, is
surely a sign of rejecting this
world, Moreover, since shinjin
which aspires for aitainment of
birth [in Pure Land] arises
through the encouragement of
§§kyamuni and Amida, once
the true and real mind is made to
arise in us, how can we remain
with our hearts and minds as
they are?”

In the above text, we can see (wo perspec-
tives which help us to understand how Shinran
understood the nature of shinjin and its develop-
ment;

(a) the two aspects of expanding and self-
reflection as being a process of doubt
and contrivance (hakarai).

(b} the aspecis of expanding and self-
reflection within the Great Compas-
sion.

In the aspect of Great Compassion, we see true
expanding in the words “upon hearing this” and
true self-reflection in the words “he comes to truly
abhor such a self.” Realizing the meaning of the
True Great Compassion, there is joy, gratitude and
life of meaning and growth. In other words,
expansion and self-reflection arise when our lam-
enlable condition is finally discovered in Amida’s
compassion. Amida’s embrace is consequently
experienced, with deep trust in and joyous accep-
tance of the compassionate Vow, all of which
opens a life of gratitude, of firm understanding,
and of spiritual growth,

We can see that the Six Aspects can
become a practical, educational approach to the
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critical problem of relating our lives to an authentic
understanding of the activity of the Buddha. The
Six Aspects transcends the limitations of person-
centered approaches. It focuses on the inter-rela-
tionship of the individual’s mind contrivance and
the Buddha's Mind of universal compassion.
Let us see, then, how the Six Aspects, in
relation to a personcentered discipline, can pro-
vide a better understanding of that discipline.

SIX ASPECTS AND OTHER DISCIPLINES

With the Mattdshd, and the Six Aspects
as the point of reference let us consider other dis-
ciplines to see how Shinran’s teaching actually
clarifies and expands those disciplines 1o give
greater meaning to the life process of the individ-
uval.

Elizabeth Kubler-Ross, in her work On
Death and Dying, lists five stages that a dying
patient experiences.* They are denial and isola-
tion, anger, bargaining, depression, and accep-
tance, The process focuses around the develop-
ment of hope. From the standpoint of the Six
Aspects, Kubler-Ross's process falls within the
aspecis of expanding and self-reflection of doubt
and contrivance, She does not explicitly deal with
the potential life of “hopelessness™ which can be
found within the stage of acceptance. Kubler-Ross
does not develop or articulate the potential of the
other aspects which can lead 1o a greater under-
standing of the death and dying event.

Vikior E. Frankl, who developed Logo-
therapy, stresses the importance of the “striving to
find meaning in one’s own life as the primary
motivational force in life.” The greatest limitation
of his therapy is the matter of “existential vac-
vum.” From the standpoint of the Six Aspects,
Frank!I's process falls within the initial aspects of
expanding and self-reflection of doubt and con-
trivance. Frankl does not develop or articulate the
potential of the other aspects, which can lead o a
greater understanding.
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Jean Piaget, in discussion of the processes
of intellectual organization and adaplation, sets
forth four basic concepts. They are schema, assimi-
lation, accomodation, and equilibrium,” Schemata
refers to cognitive structures where individuals
adapt to organize their environment. In assimila-
tion the individual attempts to fit stimuli to the
cognitive structures, and accomodation is where
the individual is forced to change the schema to fit
the new stimuli. The balance between assimilation
and accomodation is equilibrium. The problem
area is “disequilibrium.” From the standpoint of
the Six Aspects, Piaget’s process falls within the
initial aspects of expanding and self-reflection of
doubt and contrivance . He does not deal with the
potential for the individual's need for equilibrium
beyond the temporary nature of that balance.
Piaget does not develop the other aspects which
can give the individual a broader sense of balance
in life.

John Dewey, in discussing educational
concepts says: “Education has been tradilionally
thought as preparation, as learning and acquiring
certain things because they will be useful later.™
Then, he refutes this traditional premise by stating,
"Gelting from the present the degree and kind of
growth there is in it is education.”™ How to achieve
that growth in the “present” is difficult to define.
Dewey falls within the initial aspecis of expanding
and self-reflection aspects of doubt and contriv-
ance. Dewey does not deal with the other aspects
which can open the door to potential “growth in the
present.”

The four disciplines above are unique in
themselves, but are limited in that they explain the
process from two aspects, expanding and self-
reflection only. However, we find points of con-
tact I will use the Mattdshd's Six Aspects as a
point of reference to show how the four disciplines
relate as Lthey developed within the cancer patients.

The aspect of expanding is found in the
person having to face the reality of death. In
reflecting that reality, we can see Kubler-Ross’s
five stages and Piaget’s four concepts at work, but
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the result was one of “hopelessness™ and “dise-
quilibrium.” The struggle to find “growth within
the present” as Dewey states was beyond the
means of the patients. The patients found them-
selves, as Frankl states, in an “existential vacuum.”
In that vacoum the Great Compassion was heard
and from the Buddha's mind shinjin was assured.
The patient’s experience is wholeness, joy, grati-
tude, and meaning. Entrusting themselves to the
Buddha's Compassion, they continue to grow with
each relationship and experience shared with oth-
ers. In the above, we have taken the application of
the four disciplines through the traumatic process
of dealing with death. We must not forget that the
call of the Great Compassion can be heard in the
everyday application of the four disciplines.

As we study Kubler-Ross, Frankl, Piaget,
and Dewey, we find the empbhasis is primarily in
the areas of the initial aspects of expanding and
self-reflection. As to the question, of why and what
before and after self-reflection much is not stated.
Perhaps Frankl points to this area in describing
medical ministry. He slates “it lies between two
realms. It, therefore is in a border area, and as such
a no-man's land. And yet - what a land of prom-
ise."lo

The Six Aspects gives expression to the
content of shinjin, which is the realization and way
of life that can come about in a sphere which
cannot be reached by solely person-centered disci-
plines. It encompasses the individual’s self-cen-
tered contrivance and doubt, and yet at the point of
the individual's hopelessness, it clarifies the inter-
penetration of Great Compassion. The two spheres
are shown to be inseparable. The point of their
inter-relationship is shinjin and the life which
arises from this embrace of Great Comnpassion is
one of great joy, gratitude, and life of meaning and
growth.

THE 21ST CENTURY

The 21st century will be filled with count-
less ethical and moral crises. J&do Shinshd will be
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asked 10 define its role in each by responding to
these crises.

Viewed from the Mattdshd's Six As-
pects, questions of morals and ethics fall into the
category of doubt and contrivance within the initial
aspect of expanding and self-reflection. Dewey
says, “The need in morals is for the specific
methods on inquiry and contrivance,""! The J3do
Shinshi position is beyond the question of ethics
and morals at this point because Lhe critical issue
is one of hearing the Dharma and being awakened
to shinjin. Within the wisdom and compassion, we
are awakened to the depth of our self-centered
ignorance and actions, and at the same Lime to the
truth of the Buddhist life of interdependence.,

The everyday life within shinjin is one of
reflection and gratitude. Rellection makes us
aware of the vastness of our interdependence and
in that relationship we are able to live despite our
limitations. At the same time there arises in us a
grateful sense of responsibility to the Great Com-
passion within that interdependence despite our
limitations.

In reflection and gratitude, we live a life
in the known and unknown harmony of all life and
its interdependency within the Great Compassion.

We share this teaching so that people can
come to hear the call of Amida to be assured and
to participate in the flow process of life which
brings peace and harmony within themselves and
within the world in which they live. The life of
shinjin broadens the meaning of ethics and morals
as we know it today. Shinran, in the aspect of
meaning and growth in the Mattdshd says, “How
can we remain with our minds and hearts as they
were?” The task becomes cne of dynamic partici-
pation in"Let there be peace in the world, Let the
Buddha Dharma spread.”?

CONCLUSION

A siudy of shinjin through the use of the
Six Aspects may illuminates the essence of the
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Eighteenth Vow and show how the one-mind of
serene faith relates to human existence. With this
understanding of the very heart of J6do Shinshid we
can firmly establish the dynamic educational pro-
gram called the Six Aspects. With it, the sincere
seeker can hope to experience the shinjinof Amida
Buddha and, with a firn understanding of the
doclirine, live a meaningful life,

This natural process we experience each
moment, It is real and it is personal, The experi-
ence of the Six Aspects is universal o all persons,
yet personal to each person’s experience. Shinran
says: “When I carefully consider the Vow ... it was
solely for me, Shinran, alone!™* Also, any one of
the six aspects can be the gate to realization;
however, it will naturally embody the other five.
The Six Aspects aids recognition of movement
from narrow limitations to wholeness and endless
growth into the infinite, The Six Aspectscanbe a
process of education that brings individuals to the
reality of “Oneness of Buddha and the Person” in
the 21st century because it clarifies the meaning of
“equality of all sentient beings within the Great
Compassion,”
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Upaya and Idols

by Nobuo K. Nomura, Department of Shinshi Studies, Ryikoku University, Kyoto

n his book, Professor Gordon Kaufman says,
I *The fundamental theological task, as well as
our most profound and difficult human task, is to
distinguish between God and idols.™ This state-
ment even illuminates a Buddhist “theology.”
Although the term “God” here refers to the God in
the Westemn culture, the idea of God can plausibly
be applied to the “monotheistic” Buddha called
Amida of the Pure Land tradition. In its long
history, the “Amida cult” in Indian Buddhism has
been developed in various ways. Ultimately, it
was transmitted as far as Japan, Many Japanese
Buddhists monks have made efforts to constructa
theology of Amida. Above all, Shinran (1173-
1263) refined the traditional “theology” of Amida
Buddha into a radical “monotheistic”
soteriology.? The characteristic of his soteriology
lies in his philosophical clarification of the rela-
tionship between the truth, i.e., Amida Buddha,
and its revelation, in which he found the important
roles of revelatory mediums and idols.

Although applying the idea of God to
Amida Buddha is a plausible and interesting task,
I will focus my attention on the roles of upfyaand
idols to understand the Christian theological
thinking. These terms will be defined in the course
of my discussion on Shinran’s thought. By means
of these notions of updya and idols, the discussion
will move on to the several stances of Christian
theologians such as Paul Tillich} Gordon
Kaufman,* and Sallic McFague.*In so doing the
significant roles of updya and idols in their rela-
tions to ultimate reality, God or Amida Buddha,
will become clear for not only Buddhists but also
Christian theologians.

In Buddhist history, the Sanskrit term
“updya” has been interpreted in multifarious
ways. Iis original meaning is “coming near,”
“approaching,” and later it came to be understood
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as “means,” “expediency.”® Among many inler-
pretations of the term, Shinran's interpretation, as
it appears in his nembutsu teachings, is the most
suggestive for understanding the relationship be-
tween God and idols.

I. UPAYA AND IDOLS IN NEMBUTSU AND
JESUS CHRIST

Nembutsu is a traditional Buddhist prac-
tice where devotees utter the name of Amida
Buddha in order to be born in the Pure Land, the
realm of Amida Buddha, But Shinran’s character-
istic interpretation of the nembutsu is to attribute
itcompletely to Amida Buddha's practice. In other
words, he insists that it is impossible for humans
to be born in the Pure Land by means of uttering
it. Humans are so perverted that they have no
ability or possibility to be born in the Pure Land by
themselves, Shinran, however, admits the impor-
tant significance of human utterance of the nem-
butsu when he calls it upZya. When Amida Buddha
uses updya, it refers to Amida Buddha’s “means”
of saving humans, Utterance of the nembutsuis not
a device for humans to rely upon in order to enter
into the realm of the truth, It is, rather, the medium
for Amida Buddha to reveal him/herself in order to
save all sentient beings, including humans. In
addition, Shinran has insight into the devotees'
inextricable attachment to the nembutsu as their
own means to be born in the Pure Land. The
attachment to the nembutsu is an outcome of the
self-striving understanding of it. Human uiterance
of the nembutsu, without an exception, is none
other than human effort. Although it is futile for
humans to consummate their volition for birth in
the Pure Land by the nembutsu as their own means,
still they cannot but utter the nembutsu because the
name of Amida Buddha is the only way for them
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to have contact with the Buddha. Thus, the nem-
butsu utterance itself tums into an end as well as
the means for humans. When the nembutsu as the
updya for Amida is mistaken as the devotees'
divine end, we can call it an “idol.”

Here it cannot be emphasized enough
that, in Shinran’s position, up4ya and idols are all
in one and the same nembutsu, It is impossible for
humans to discern whether the very sound,
“Namo-Amida-butsu (I take refuge in Amida
Buddha)” utitered by humans, is an updya or an
idol. That is to say, it is neutral. However, to those
utiering the nembutsu, it is always an idol. Yet, the
nembutsu, at the same time, is an gpdya for Amida
Buddha. In actuality, Amida Buddha reveals him/
herself to humans through idols as updya. But it is
impossible for humans to transform idols into
updya. Only Amida Buddha can utilize idols as
revelatory updya. In this sense, idols can approach
the updya endlessly but cannot reach it.

The revelation of the truth is necessarily
mediated by updya. It is quite possible, in my
opinion, that idols cannot be the truth but that they
can be absorbed by the revelatory updya. The
reason for this is that the truth presupposes some-
thing finite through which the truth reveals itself.
Idols and the upAya are identical in that both of
them belong to the finite order. However, we must
pay careful attention to the fact that the mediums,
which can be either idols or up4ya, on the contrary,
do not necessarily presuppose the truth.

It is interesting to see in Tillich a similar
structure of updya and idols in this sense.

Every revelation is medi-
ated by one or several of the
mediums of revelation.
None of these mediums
possesses revelatory power
in itself; but under the con-
ditions of existence these
mediums claim to have it
This claim makes them
idols.”
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What Tillich calls mediums refers to the locus of
revelation, that is, updya, and the mediums tum (o
be idols when they are elevated to “the dignity of
the revelation itself.™ The similarity between
Shinran and Tillich also lies in that both of them
deal wilth idols always along with revelatory
mediums or updya, not with God.

Although Tillich presents the idea of
idols in relation to mediums of revelation in
general, he discusses Jesus the Christ as the final
revelation: “'the decisive, fulfilling, unsurpassable
revelation,”® Next, let us see how Tillich distin-
guishes Jesus as the Christ from idols.

According to Tillich, every revelation is
conditioned by the mediums in and through which
it appears, but the mediums, as they are, cannot be
holy unless they negate themselves in pointing to
the divine.!® In the same vein, for Jesus of Naza-
reth to be the bearer of the final revelation, he must
have the power of negating himself without losing
himself. For Tillich the distinction between Jesus
the Christ and the idols is consummated through
the death of Jesus on the cross as the negation of
his own finite condition. In other words, since his
disciples tried to make him an object of idolatry,
Jesus of Nazareth became the Christ by conquer-
ing his finitude on the cross. But there is a pitfall
for Tillich because Jesus Christ who accepted his
crucifixion two thousands years ago may become
a new idol.

We come to know that Jesus Christ and
the nembutsu are very similar to each other in that
they can both function as updya and idols. Unlike
Jesus Christ, however, the nembutsu which is not
a historical person cannot negate itself. But this
task of negation in pointing to the divine/ultimate
reality must be achieved in the nembutsu as well
in some way. As we have seen, the nembutsu is
always an idol for humans insofar as they are at-
tached to it as the means for birth in the Pure Land,
This attachment is rooted in the human volition (0
be born there. In Shinran, what those who utter the
nembutsu need to do in order to eliminate their
volition to be born there is to hear, in the nembutsu
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("I take refuge in Amida Buddha™), Amida
Buddha's summoning for them to come to the Pure
Land.! In so doing, they are to empty the “I” in the
nembutsu ulterance. Then the nembutsu becomes
updya exclusively.

The “negation”, therefore, is being per-
formed not by the nembutsu but by humans in
striving to eliminate their self-centered volition
aiming at their own interests. In the same way, for
Jesus Christ who died on the cross to be a real
Christ for Tillich in the twentieth century, the Jesus
Christ must be incesssantly crucified in Tillich
himself.

II. UPAYA AND IDOLS IN CHRISTIAN
THEOLOGIES TODAY

In contrast to Tillich, Kaufman and
McFague are more concemned with the relationship
between God and humans, that is, the world than
with Jesus Christ. The characteristic of their the-
ologies lie in criticizing and rethinking the tradi-
tional interpretations of doctrines and dogma. For
Kaufman, “Christ” refers to the complex of salvi-
fic events around and including the historical
person, Jesus of Nazareth, Thus, images of com-
munity as the Christian paradigm are considered to
be “more appropriate for finding and representing
the normatively human than any image of an
individual can ever be.”'? On this basis, Kaufman
argues the necessity of the communities of “genu-
ine equality, freedom, and love,™? in which none
are dominating or oppressing the others. Il is for
this reason that he needs to seek out the way we
construct such communities in relation to the
concept of God. In so doing, he is more interested
in the fundamental theological task to distinguish
between God and idols.

As for McFague, on the ground that a
mythology of the resurrection and the ascension of
Jesus Christ is no longer credible to us moderns,
she understands the mythology as the expression
of the promise of God 1o be permanently present
to us in all empirical time and place of our world.
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Although her metaphorical theology, at first
glance, seems similar 10 Kaufman’s, we find a
fundamental chasm between them when we apply
the notions of updya and idols to their theologies.
It is meaningful to see how the two theologies
understand God's revelation without putting an
emphasis on the traditional revelatory agent. We
will, first, look at Kaufman's theology and, then,
turn to McFague’s.

A. CONSTRUCTION OF A NEW UPAYA
AND NEW IDOLS

As the very basis of monothesim, the idea
of God has been variously formulated in order to
express that God is the ground and foundation of
everything that exists, and therefore there can be
nothing behind or beyond God. The most succinct
characterization of God’s transcendence was
given by Anselm, “God is that than which nothing
greater can be conceived.”* There are two major
functions of God as an ultimate point of reference.
As Kaufman maintains, God is, on the one hand,
considered to be the “humanizing center of orien-
tation,”'s who brings about human salvation and is
usually conceived in anthropomorphic images.
But, on the other hand, God is mysterious and
beyond all human knowing, or the “relativizer” of
everything human and definite. It is, thus, only in
relation to God that genuine human salvation is to
be found while, at the same time, God is conceived
to be radically transcendent and independent of all
human striving and desiring. These functions, hu-
manizer and relativizer, are interrelated. If either of
them is taken without the other, it would ultimately
lose the function and significance of God as the
object of human devotion and service,

Based on Anselm’s characterization of a
monotheistic God and God’s function, Kaufman
would argue the difference between God and idols.
First of all, God is the ultimate point of reference
in terms of which all else is grasped, whereas idols
are within the finite order. Secondly, God is hu-
manizer and, at the same time, relativizer, whereas
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idols are among those relativized by God and do
not bring about full humanization. Thirdly, God is
the one who unmasks all idols, showing them Lo be
unreliable shams,

It is true that a monotheistic God can
distinguish Godself from idols owing to God’s
characteristic, but precisely because “God is that
than which nothing greater can be conceived” by
humans, God’s distinction between Godself and
idols is absolutely irrelevant to humans. Is it not the
case that what theology needs o do is to articulate
the way by which humans come to know the
distinction? The key to the answer of this question
is alluded by the point that “the idea of the finite
and the idea of God are correlative and interde-
pendent parts of a conceptual whole,”'¢ and that
“therefore the full significance of either of these
ideas cannot be grasped apart from the other,”"
Kaufman considers idolatry in the following way.

To give the expressions and
constructions of earlier
generations such authorila-
tive and uncriticizable
standing — once we have
recognized that this is what
we are doing — is out-and-
out idolatry, an intolerable
position for a theology seri-
ously attempting to speak
of God.**

If the human construction of the concept of God is
the continuous criticism and reassessment of idols
including previous or received notions of God, this
construction itself will become the construction of
anew updya. Thus the concept of God, as Kaufman
puts it, functions as a “limiting idea™? or as “the
idea of something which can only be approached
but never actually reached, certainly not sur-
passed.”® The concept of God, therefore, is that
which functions to present the relationship
between updya and idols, In short, for humans to
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distinguish between God and idols does not lie in
their discursive epistemology but is the existential
act of their incessant self-criticism based upon
God’s relativizing function.

B. THE WORLD AS UPAYA IRRELEVANT
TO IDOLATRY

In a similar way to Kaufman, McFague,
in her metaphorical theology, considers idolatry
to be the patriarchal, hierarchical, triumphalist
model of relationship between God and the world,
which excludes *“the emergence of other models to
express [appropriately] the relationship belween
God and the world."™ Her main concern is how we
should understand the presence of God in order to
empower a “destabilizing, inclusive, nonhier-
archical vision of fulfillment for all of creation.”
Her own answer 1o this question is, for example,
to present the experiment with the metaphor of the
world as God's body along with the personal
agential metaphors such as God as mother, lover,
and friend on the basis of the paradigm of the cross
of Jesus.

McFague, it scems, begins her heuristic,
metaphorical theology with her own understand-
ing of the passion narrative of Jesus. In sharp
contrast to Tillich’s interpretation that Jesus Christ
needs to conquer his finitude in order to affirm
himself as the Christ, she interprets the narrative
to be, “human beings killed their God in the body
of a man [Jesus]”.2 She needs to do so because, in
order to develop her experiment with the metaphor
of the world as God's body, she cannot avoid
dealing with the evils we humans have created in
our world such as the nuclear issues. In other
words, we humans have put the world at risk just
as we did against Jesus two thousand years ago.
The metaphor of the world as God’s body is the
remythologization of Jesus' passion narrative. She
insists (hat we humans, as co-workers of God,
must take responsibility to care for the “incarnate
God,"™ i.e., our world.
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In the metaphor of the world as God’s
body, the world itself could be updya in the sense
of the incarnation of God. But this updya of the
world is imperfect. As we have seen in both
Shinran and Tillich, updya is affirmed necessarily
through negation. Kaufman also, in my opinion,
implies the human construct of the concept of God
as the perennial construction of an ever new updya,
in which the continuous criticism and reassess-
ment of the finite including up4ya are achieved by
humans on the basis of God’s relativizing function.
In contrast, the world as the incamnate God is a
straightforward affirmation of the world without
going through any notion of negation or criticism.
It is true that McFague discusses the evil in the
world, but all evil, as she claims, "is not a power
over against God.”® It is part of God's being, and
it does not function as that which can negate the
world as a whole.

Furthermore, what she calls “idolatry,”
that is to say, the patriarchal, hierarchical, triumph-
alist model of God is not a real idolatry from
Kaufman's point of view. The reason for this is that
the hierarchical model of God is just an example
antagonistic to her theology. In other words, her
thesis can be argued without discussing an “idola-
trous” model of God. Kaufman's theology, on the
contrary, though he claims the same notion of
idolairy as McFague's, develops its thesis along
with the criticism of Lhe idolatry as an indispen-
sable element.

IOI. CONCLUSION: THREE MOMENTS IN
THE TENSION BETWEEN UPAYA AND
IDOLS

We have seen how the notions of updya
and idols based on Shinran’s thought are appli-
cable to Christian theologies. Tillich and Shinran
are very similar 1o each other in that both of them
consider idols along with the phase of revelation of
the ultimate reality. Tillich, however, must bridge
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the gap between the traditional Christian scheme
and Tillich himself who lives in the twentieth
century by giving rise to the tension between Jesus
Christ who conquered his finitude on the cross and
Jesus Christ who becomes a new idol.

Kaufman’'s theology is much freer than
Tillich's because, as a premise, Kaufman has to
scrutinize and criticize every doctrine for concept
which is taken for granted and regarded as authori-
tative. His theology provides us with a wider per-
spective to rethink the concept of human as well as
the concept of ultimate reality regardless of form
of monotheism, He, in a sense, seems to be
criticizing our mind which tends to seek out a
clearly defined understanding of religious symbols
like “God.” His main theological task, to distin-
guish between God and idols, therefore, must be
worked out not in the humans' discursive episte-
mology but in existential act of their incessant sclf-
criticism based upon God’s relativizing function.

Although McFague elaborates to provide
us with the more appropriate metaphors of God’s
salvific activity, she essentially lacks the point of
view that the revelatory mediums and idols are one
and the same. In short, her posilion is, to the end,
dualistic in reference 1o the crucial phase of
salvation. In my opinion, there is no objective
idolatry irrelevant to our own concept of God. For
McFague, the elimination of the patriarchal model
of God is one thing, and promotion of the heuristic
model of God is another. All we need to do is 10
seck out a dialeclic way to reconciling the two ir-
relevant stances which McFague is arguing.

We come to know from the scrutiny thus
far that the lension between updya and idols has
three moments: 1. updya and idols are essentially
one neutral thing symbolized by such things as the
Nembutsu, Jesus of Nazareth, the concept of God,
and so on. 2. Idols can approach up4ya but they
cannot reach it. Yet, updya is always an idol for
humans. 3. Through negation idols are tumed into

updya.
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Buddhist-Christian Dialogue: Comparative Sainthood, Comparative

Prayer

by Julian F. Pas, Dcpartment of Religious Studies, University of Saskatchewan, Canada

INTRODUCTION

o become a sage, a saint, an immortal, a

transcendent being, seems to be the common
aspiration in many religious traditions. There is
something alluring in the ideal of reaching above
the level of common humanity, but such an ideal
is not only altractive, it is also frightening. Saint-
hood (or whatever other term is used) can only be
reached at an extremely high price. Yet in each
religious tradition, it seems, there are some indi-
viduals, exceptional one must admit, who reach or
who are perceived to reach this level of transcen-
dent status.

When I studied Roman Catholic theol-
ogy, I was immensely attracted by the phenome-
non of sainthood. One of the reasons why the
Catholic Church must be seen as divinely sup-
ported and therefore of divine origin, (so I learnt)
was the fact that the Catholic Church had pro-
duced and still produces many saints. The contin-
ued flowering of saints within the Church was an
infallible sign of divine presence, of divine power.
(That was, in retrospect, an argument against Prot-
estantism, which did not put great stock in saints
and sainthood, but by the same token could not be
overly impressed by the Catholic Church’s dis-
play of sainthood!)

When I started to study Buddhism and
other great Asian traditions, I discovered a new
range of “saintly” phenomena. I was astounded to
see that for instance, in Hinduism and Buddhism,
as well as in Taoism, many individuals were
mentioned and their biographies described, who
were considered to be “sages” or “saints” in their
own circles. Later I discovered that in Islam there
had been mystics who certainly qualified for
sainthood; where the Confucian tradition very
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often quotes sheng-jen of old: persons of heroic
stature and literally called “saints.”

After so many experiences and years of
reflection and maturation, I have abandoned my
earlier Roman Catholic view that only the true
Church of Christ can and does produce real saints.
As I expressed in a degree dissertation, I admiued
that other religions produced saints, but that these
individuals transcended their own religious tradi-
tion and unkowingly pointed toward redemption
by Jesus Christ. I now consider such a view as
poorly informed, mildly intolerant, and perhaps
too arrogant. There is, as I discovered in my later
studies, authentic sainthood in other religious
traditions, Concepts of what sainthood involves
may differ and cannot be universally defined and
certainly cannot depend upon burcaucratic deci-
sions to be verified.

In this article, I would like to single out
Buddhism and Christianity (Roman Catholicism)
to present a comparative view of what is seen as
sainthood. It is only a case study, but whenever
possible or feasible, general principles will be
invoked, so that it will become clear that these
cases possibly point to a more universal concept of
what constitutes a Christian saint versus what
constitutes a Buddhist saint

Al the end of Shan-tac's biography in
Chapter Three of my manuscript Visions of Sukha-
vati, it is casnally mentioned that Shan-tao could
be considered to be an embodiment of ‘Buddhist
sainthood’ and from a different angle, was compa-
rable to one of the moderm Roman Catholic saints,
Saint John Vianney, parish priest of Ars (France).
Further, Shan-tao’s method of meditation, as ex-
plained in the Kuan Wu-liang-shou-Fo ching
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opens up another field of evaluation and compari-
son with certain methods of Christian meditation
and prayer.! These aspects of Shan-tao's personal-
ity and/or activilies have to be discussed in order
to fully evaluate his contribution to the religious
life of his contemporaries and to the field of com-
parative religion. This essay, therefore, consists of
two sub-divisions:

1) Christian and Buddhist Sainthood;
and

2) Christian and Buddhist Meditation
and Prayer.

These two fields of comparative study are
not intended to be fully and exhaustively devel-
oped: the focus will be on the problems of authen-
ticity of sainthood and of meditation-prayer within
Buddhism as exemplified by Shan-tao. The reason
why this viewpoint is being adopted here is be-
cause of Lhe traditional ‘superiority-complex’ of
Christianity, especially of Catholicism, toward
non-Christian religions. Is such a stand legitimate,
not so much from a theological perspective, but
from the broader viewpoint of human experience?
Shan-tao’s testimony may offer an indication of

how this problem can be solved.

CHRISTIAN AND BUDDHIST SAINTHOOD

Both Christianity and Buddhism extol the
supreme perfection of man as the ultimate end of
religious life. However, beyond this basic similar-
ity there are marked differences as to the essence
of his perfection and as to the means to autain it.
Christian perfection consists in the full develop-
ment of theological and moral virtues, resulting in
intimate union with God. To be formally recog-
nized as a saint, within Roman Catholicism, one
has to cultivate the virtues in a heroic way: “When,
by divine grace, a person's whole being is, as
nearly as possible, governed by the complexus of
virtues centered about religion, that stage of heroic
virine has been attained that the Church recognizes
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as worthy of the title of saint.”? Formal recogni-
tion as a saint is made through a slow and scruti-
nizing process of canonization: it is the final result
of acanonical process “that establishes juridically
the heroism of a person’s virtues, as well as the
truth of the miracles by which God has manifested
his heroism.™

The idea of heroicity of virtue or of
‘superhuman virtue' was in fact taken over from
Aristotle by Albert the Great and Thomas Aqui-
nas: through them the term found its way into
scholastic theology and finally into ascetic-mys-
tical use! According to P. Lambertini (later
Benedict XIV), “the attainment of a heroic degree
of natural virtue of one kind or another was
theoretically possible to nature unaided by grace,
though it was rarely, if ever, actually so altained.™
Although “the heroic degree is, in fact, simply the
perfection of virtue,” or, in other words, "“Heroic
virtue is based upon the intensity of charity,™ in
more recent times the emphasis has been consid-
ered "fulfillment of the duties and obligations of
one's state” (Benedict XV), or, according to
another papal document, “heroic virtue was to be
sought in the ordinary things of daily life.” (Pius
X1

What seems to be essential in the defini-
tion of Christian sainthood, as explained above,
is, from the human side, heroic virtue, and from
God's side, the assistance of divine grace. Virtue
in a heroic degree cannot be achieved without
supematural help, and, as a more basic presuppo-
sition, divine help is thought to be only fully
available within the Christian Church.

The whole problem of sainthood and the
Christian conception of it can only be fully under-
stood within the broader perspectives of the
Church’s attitude toward the non-Christian relig-
ions. Although this attimde has changed
throughtout the ages, the present official stand
taken by the Roman Catholic Church was clearly
expressed in the Declaration on the Relation of the
Church to Non-Christian Religions in 1965,°
where it is said that the Church “rejects nothing
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that is true and holy in these religions. She regards
with sincere reverence those ways of conduct and
life, those precepts and teachings which ... often
reflect a ray of that Truth which enlightens atl
men.”™

A conclusion that may be drawn from this
statement is that only the Church possesses the full
light or the full Truth, and therefore the full means
of divine grace which lead mankind to perfect
sainthood. If the Church is consistent with her
exclusive claims of divine revelation, sainthood
achieved outside her ranks, cannot be considered
as fully authentic. This is an a prioriposilion which
seems unescapable.

However “from the fruits you can recog-
nize the tree.”'® This saying reflects the opposite
approach; it is a posteriori, or based on observation
of facts outside the Church. Here, we retum to
Shan-tao. Although it has been said that ... the
Christian Saint is unique in human records [that]
He s quite, quile different from the Buddhist, from
the Zoroastrian ... ;" that “all the good stuff that the
Buddhist ... possesses is in the Saint ... " eic.,! the
argument is not convincing when we consider
Shan-tao as a concrete example of Buddhist saint-
hood. Whatever is attributed to Christian saints in
the following text, can, with some adjustments, be
applied to such Buddhists as Shan-tao:

Saints are men who are super-
natural. Super-naturalized.
Their actions, bodily or mental,
thus constantly rise higher than
their human source because of
that added thing that is to be
called Grace— God's ‘free gift’
— which is so added, however
as to be infused throughout their
Self ...

No question whatsoever, in a
Saint, of working for his own
career, or name, or wealth, or
comfort. Lest he be deluding
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himself, he will ry rather for
total effacement, personal hu-
miliation, poverty so complete
as possible, nay, suffering it-
self.12

When comparing Shan-tao with one of
the modem Christian saints, St. John Vianney
(1786-1859, canonized in 1925), the following
parallel characteristics are most striking: born in a
farmer's family, John Vianney was a poor student
who was unable to learn Latin and theology and
was almost refused for the priesthood. Shan-tao
apparently had a brighter intelligence, but was not
interested in the abstract speculations of the San-
lun School. Both men had a preference for contem-
plative-active life, in which direct religious expe-
rience was central, Both men were characterized
by the practice of common moral virtues, which
they developed to the extreme: deep consciousness
of their personal sinfulness,'? extreme asceticism
and poverty,'* radical chastity,* total surrender to
the service of others.!® In fact, their lifestyles,
although in many respects quite different, are
similar in that both took to the active ministry of
their fellowmen (serving them for more than thirty
years) and drew their energy from prayer and
medilation. The example of their lives drew the
people and made them believe in their respective
ideals: J. Vianney was active in Ars for thirty years
and “by degrees the place was completely re-
formed.”? Shan-tao worked in Ch’ang-an for over
thirty years and the whole city was won over to the
invocation of Buddha Amita. In order to touch
people emotionally, both men used similar meth-
ods: the lustre of ritual and of external media.
Shan-tao’s example of using Pure Land represen-
tations and of organizing ‘rebirth-rituals’ is well
known; but incidentally, similar attitudes charac-
terized J. Vianney: “Another attitude of the Curé
... is significant: his affection for the externals of
waorship: his enthusiastic love for pictures, oma-
ments, decorations; for the embellishment of the
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church and the pomp of ceremony. He wanted Lo
make use of everything to appeal to, to stir up
hearts and minds.™®

Further, if the subject of mystical and
extraordinary experiences is touched upon, it
appears that both men were unusually privileged:
Shan-tao’s practice of samadhi was often accom-
panied with raptures and ecstasies; it appears that
he had the gift of reading the minds of others (see,
e.g., the incident about Tao-ch’o’s threefold short-
coming), and it is also reported that he predicted
his own death a few days before it tnok place. J.
Vianney is said to have had numerous supematural
visions and ecstacies (although he was extremely
reluctant to communicate these evenis to others),"?
itis reported that he had an extraordinary talent in
knowing the thoughts and wishes of others,® and
also predicted his death, a few days before it
actually happened.?

Finally, there is one ‘fact’ narrated about
the two men that shows how people in their
immediate surroundings must have seen them: of
Shan-tao it is said that light came out of his mouth
whenever he pronounced the name of Amita; with
regard to Vianney, there have been several wit-
nesses stating that they saw light shining forth
from his person: one person going into the confes-
sional “saw him wholly enveloped in a transparent
and unearthly radiance." At another occasion,
someone observed that the priest’s face “seemedto
project two fiery rays, his features being com-
pletely hidden by the brightness of their light,”®
No matter how these ‘facts’ are interpreted, one
reasonable explanation is that somebody who is
fully absorbed in the transcendent (however un-
derstood), like these two men, becomes somehow
ransparent and shining; or, in modem terminol-
ogy: they radiate an aura, which can be seen by
some wimesses who would translate this phe-
nomenon in terms of light. What is said about J. Vi-
anney in this respect, can probably equally be
applied to Shan-tao: “As he grew old there came
upon his visage, ... an ethereal spiritual beauty."
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One possible conclusion of this compari-
son is, that, notwithstanding the great difference of
ideological background, and the differences in
circumstances and personality, a common spirit
appears 1o have animated their lives: complete re-
nunciation of the self, tolal devotion to their
fellowmen, iolal reliance on the transcendent. This
tolal reliance was the very source of their heroic
life and the cause of their great achievements.
Another conclusion is that Shan-tao’s life and per-
sonality (although less furnished with historical in-
formation than J. Vianney's) shows that authentic
sainthood is possible in Buddhism. Finally, as a
happy result of the above comparison, it has
become clear that Shan-tao's person and life is
even more fully understood and appreciated when
compared with his outstanding Christian counter-
part, St. John Vianney. One light does not obscure
the other, but increases its intensity and splendor.

CHRISTIAN AND BUDDHIST MEDITATION

Generally speaking, it can be said that
Christian prayer, even when it assumes the higher
forms of contemplation, is usually directed toward
dialogue with the Divine Being or with Jesus
Christ and may sometimes reach high levels of
union. Buddhist meditation, on the other hand, is
characterized by intellectual analysis at the begin-
ning with the aim of understanding the nature of
reality and eventually reaching mystical experi-
ences of absorption, If this is true in principle, or
theoretically, it does not follow that the facls al-
ways correspond with the theory. Christian medi-
tation also can be rather intellectual, direcied at the
understanding of some points of doctrine, whereas
in Buddhism certain forms of meditation seem to
approach the Christian way of prayer.

In fact, two concrete examples of close
similarity in method, and perhaps in aim and final
result, are available for comparison: (1) the Bud-
dhist ‘meditation’ method consisting in visualiza-
tion-inspection, described in Kuan Wu-liang-
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shou-Fo ching (KWLSC) and explained by Shan-
tao in his commentary is comparable to a particu-
lar form of Christian contemplation recommended
by St. Ignatius of Loyola in his ‘Spiritual Exer-
cises.’ (2) the oral invocation of the name of
Buddha Amita is comparable (o a certain Christian
prayer, probably existing universally in the Chris-
tian Church, but clearly exemplified in what is
called Jesus prayer (Herzensgebe!) in the Eastern
Orthodox branch of Christianity.

1. Amita-Inspection vs. Ignatian Con-
templation

The ‘Spiritual Exercises’ wrilten by St.
Ignatius® consists in a very methodical system of
meditations to bring about a kind of inner conver-
sion to God. The whole program takes four weeks
to be completed. The first week is spent in mental
preparation and could be called an initial awaken-
ing of the soul. From the second week onward,
most of the exercises are called ‘contemplation,’
and it is here that a striking similarity with Bud-
dhist visualizalion-inspection appears. The pre-
paratory stages in both cases are different; accord-
ing to the Christian method, the meditator tries to
make himself fully aware of being in God’s pres-
ence and asks for his divine assistance 10 make a
fruitful meditation possible. As Shan-tao pointed
out in his Commentary, the Buddhist meditator
purifies himself, worships the Buddha and, seated
in the right bodily posture, concentrates his full
attention on the chosen object. The exercise itself,
however, is strikingly similar in both cases: the
Buddhist meditator imagines, visualizes, and in-
spects, one by one, the various adomments of
Sukhavati, to reach a climax in the vision of the
Buddha and his two assistant bodhisattvas. In the
Ignation exercise, the direct prelude sets before the
meditator a general and summary view of Lhe
meditation topic, but afterwards, in the meditation
itself, according to Ignatius’ own words:
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... let it [the mind] pause upon
the several parts, so as to con-
sider them and penetrate their
meaning, It is as if a man should
cast his eyes upon some paint-
ing, comprising a great variely
of objects, and in one compre-
hensive view lake them all in
confusedly and know what the
picture contains and then after-
wards should fix his gaze on the
several particulars which are
there represented, examining
each in tumn more fully and ac-
curately,"?

The usefulness of this method consists in
its results: not only are the various particulars of a
given object, for instance, the events in the life of
Christ, belter understood through this application
of the senses, but also a feeling of direct participa-
tion is evoked: “For by this means the Mysteries of
our Lord’s Life will be contemplated not as long
past events, but as present realities of which we are
ourselves actual spectators.”? It is certain that this
method of contemplation is much older than the
Spiritual Exercises of Ignatius, Many authors on
spirituality in the Middle Ages had already applied
and propagated it. However, it was considered to
be an appropriate way for beginners, and not only
the sense of sight was used, but, in [act, all the
senses. Although some authors rejected the
method as dangerous, eventually leading to wild
imaginations and uncontrolled fantasies, the ma-
jority did approve it as a preparatory method to
higher mysticism.? It is here that one can see the
essential difference between Christian and Bud-
dhist way: in the Christian version, the application
of the senses leads up to a vivid mental image of
the topic under consideration; but there it stops.
There is no 'immersion’ into it, no realization of
complete union with the person, for instance of
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Jesus Christ. The final phase would be a dialogue
between the meditator and the divine Person, and
even if a mystical experience would follow, the
sense of separateness between the human and the
divine is never abandoned. In the Buddhist con-
text, however, absorption into the very essence of
the Buddha, or in other words, identification with
the Buddha nature, is proposed as the desired effect
of the practice. Whether the meditator is always
successful is a different matter, but the possibility
of the experience is positively indicated as a
reachable goal.

Abandoning temporarily the comparative
viewpoint, what is the psychological significance
of the various meditations described in the
KWLSC? C. G. Jung has drawn the attention to the
deep symbolical values of the various objects of
‘meditation,’® Some of Jung's presupposilions are
based on incorrect information as when he says
that the KWLSC “belongs to the sphere of the so-
callled theistic Buddhism, in which one finds the
teachings of the Adibuddha, or Mahabuddha, (the
‘Urbuddha’), from whom proceed the five Dhyani-
buddhas or bodhisattvas."® This initial mixing up
of two distinct cult developments, wams to cau-
tion. About the various symbolisms expressed in
the sutra, the author offers the following interpre-
tations: both the setting sun (first exercise) and the
water (second exercise) are allegorical presenta-
tions of Buddha Amita, the giver of immortality.™
The sun is the source of warmth and light and as
such, giver of life; water is another source of life.
(Both symbols are equally imporiant in Christian
allegorism.)*

The setting sun, furthermore, is perhaps
chosen for its hypnotical value: the fixation of a
bright object prepares for the subsequent light-
visions. The water as object stirs the active imagi-
nation, since no external object is used anymore.
The practitioner imagines a mirroring water sur-
face, reflecting the light; the change of water into
ice is a procedure to change the immaterial sun-
light into material water and hence, into the solid
materiality of ice. In this way, the vision becomes
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concretized, materialized, Based on the material-
ity of this world, another reality of ‘spiritual
matter’ (“seelischer Stoff”) is created. Ice changed
into blue lapis lazuli, becomes an illuminating and
transparent bottom, an absolutely real foundation,

The shape of the ‘Land’ is octogonal and
correspondingly, there are eight lakes: the source
of its water is the wishing-pearl, symbolizing the
highest value. The voice of the water proclaiming
the basic truths of Buddhism, means that ulti-
mately the Buddha himself is the center, and the
source of Lhe water.

The climax of the sutra consists in the
reconstruction of the Buddha-image: this leads to
the insight that the Buddha is identical with the
psyche of the meditator, with the meditator him-
self. The Buddha seated on the lotus in the center
of the octagonal Amila-Land ‘reveals’ himself as
the true self of the meditator. The I-consciousness
disappears, the anti-pole is reached in which the
world vanishes as an illusion.?

The last part of Jung's article analyzes the
significance of the practice and compares it with
Western methods. He feels that Western medita-
tion has nothing comparable to this practice, which
aims at the total penetration and understanding of
the unconscious: whereas the Western spirit seeks
‘Erhebung’ (which seems to point toward external
knowledge of the real), the Eastern spirit wants
‘Versenking, Vertiefung,'™ i.e., ‘descends’ to an
inner experience of the real, leading up to the ex-
reme point where the most inner self, the uncon-
scious self, is clearly understood and iherefore
loses its own individual identity, which is experi-
enced as absorbed in, or identical with
Buddhahood.* Only in the Weslem practice of
psychoanalysis, is the Oriental approach some-
what realized.

From another viewpoint, it appears that
Western religion (Christianity) rather emphasizes
God's Transcendence and Holiness, resulting into
a depreciation of the self; whereas Eastern religi-
osity (Hinduism, Buddhism, perhaps also Taoism)
looks for the Immanence of the ‘Divine,” the
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‘Buddha-nature,’ etc. so that emancipation con-
sists in becoming conscious of the true self (Hin-
duism) or the real ‘no-self” (Buddhism). If the kuan
sutras provide a method for visualizing and in-
specting the Buddhas and their transcendent
realms, their ultimate aim, at least in the KWLSC
does not consist in only ‘seeing’ the Buddhas, but
in realizing that there is no Buddha beyond one's
consciousness. It appears that this was Shan-tao's
understanding, obtained in his own experiences. If
he did not always stress this point clearly and un-
ambiguously, it was because of his understanding
of the psychology of his followers: not all were
ready for this supreme experience. A gradual
preparation was necesssary for the simplest forms
of devotion (invocation of the name) passing
through a strict discipline of ethics and medilation,
until the peak could be reached in the kuan-Fo-
samadhi.

2. Oral Invocation vs Christian “Prayer”

That Shan-tao believed in the effective-
ness of oral invocation of Buddha Amita’s name is
beyond question; the confusion that exists in Lhis
regard concerns his true appreciation of the prac-
tice. As I have pointed out elsewhere,® nien-fo
means several things and the shift in interpretation
of what Shan-tao meant by it, is due to incorrect
emphasis of one of the meanings of nien-fo. Shan-
tao was not an exclusivist: he encouraged the
majority of the people to recite Amita’s name,
hoping that some would go further and take up the
more arduous task of Amita visvalization and
samadhi,

It is quite natural to believe that Shan-tao
himself, while not actually engaged in the practice
of the kuan-Fo-sam3dhi, used the recitation of
Amita's name (or: Namo O-mi-t’0-Fo) quite often
as a kind of short prayer formula. Whether he used
beans or other small objects to count his invoca-
tion, as Tao-ch'o had encouraged his followers to
do, isdoubtful and, perhaps not relevant. The pres-
ently important question is about the meaning of
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such short and frequent invocations, and how they
compare with some Christian practices.¥ Anlici-
pating the results of the study, it seems to be
legitimate to siate that niea-Fo in Chinese Bud-
dhism (as exemplified by Shan-tao) has at least
two distinct meanings with perhaps one intermedi-
ale: first, there is the simple recitation of the name
(k’ou-ch’eng nien-Fo) an act of oral praise, rever-
ence or taking refuge; in the second place, at the
other extreme, there is what Japanese Buddhists
have called kuan-nien nien-Fo, but is formulated
by Shan-tao as kuan-Fo-samadhi, This is the basic
messsage of the KWLSC and the highest ideal for
aPure Land ‘meditator’. Not often explicitly men-
tioned in Shan-tao’s work, but presumably consid-
ered 1o be important within his overall system of
religious practice is the nien-Fo of ‘remembrance’
of the Buddha, i.e., the possibly or hopefullly
continuous consciousness of being with the Bud-
dha, of cherishing the thought of him, of paying
homage to him and being grateful to him: “When
sentient beings start practicing, whenever they
orally invoke the Buddha, he hears it. Whenever
they worship the Buddha, he sees it. Whenever in
their minds they think of the Buddha, he knows it.
When sentient beings keep the Buddha in their re-
membrance, he also keeps them in his remem-
brance.™

Shan-tao refers to these various activitics
as ‘three actions,’ but in fact, there are four
phrases: the third and fourth both refer to mind
action, but there is certainly a difference in inten-
sity. The initial activities of a devotee (a beginner)
comprise oral invocation, worship and thinking of
the Buddha. When his practice becomes more ad-
vanced he reaches the point of keeping in memory
or making a (continuous) remembrance of the
Buddha. This is not yet the fullest achievement
which comes only through intense concentration,
and is a result of the devotee's desire to ‘see’ the
Buddha: “if sentient beings wish to see the Bud-
dha, he responds to their wish (literally their nien)
and appears in front of then.”*
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What ‘remembrance of the Buddha’
exactly means, can be explained by an analogous
practice, recommended in Christian spirituality:
‘the presence of God.' It is an “habitual sense of
God’s presence,™! which Brother Lawrence in his
letters describes as walking before God, simply, in
faith, with humility and love, applying oneself to
think always of God; it is simple autention to and
a general fond regard of Him, which may be called
“‘an aciual presence of God,; or, lo speak better, an
habitual, silent, and secret conversation of the soul
with God,™? beyond which nothing is sweeter and
more delightful; and which cannot be compre-
hended except by those who practice it*?

Such a habit is not easily obtained; it
requires long and continuous effort, but once
acquired, it leaves the mind open for God alone,
while all other actions do not interfere with it.
Hours of formal prayer are only continuation of the
same exercise, and benefit from it enormously: “...
when I apply myself to prayer, I fecl all my spirit
and all my soul lift itself up without any care or
effort of mine, and it continues as if it were
suspended and firmly fixed in God, as in its center
and place of rest.”#

It seems that the practice of nien-Fo is
very similar to this Christian method: the mind’s
attention and the heart’s emotion are in continuous
contact with Buddha, whereas the physical activi-
ties which ordinary life prescribes, are in nothing
different from everybody else’s. This conscious-
ness of the Buddha’s ‘presence’ can be acquired by
effort, and specifically by repeated oral invoca-
tions (whether in loud or low voice, or even men-
tally) and if this sense of the Buddha’s presence is
gradually acquired, it may ultimately develop into
the mystical experience of vision of the Buddha,
such as explained in Shan-tao's Commentary. In
this way, all the various ways of practicing nien-
Fo are in fact inwardly related to each other and
stimulate each other: the simple oral nien-Fo, if
properly practiced (with sincerity, elc. ...), is ulti-
mately leading up to a state of mystical union or
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samadhi, in which no distinction between subject
and object exists any longer. It cannot be expected
that all devotees reach these higher stages of mys-
ticism: each, according to his efforts and his own
predispositions, will reach the degree that is appro-
priate to him. But all, Shan-tao stresses, are able to
be welcomed by Buddha Amita at the end of their
lives, even those who have hardly started on the
path,

To conclude, another analog between
nien-Fo and a particular form of Christian prayer
has to be pointed out. E. Benz** has drawn the
attention on the fact that oral invocation of Amita’s
name is not a unique phenomenon in religious
history, but shows surprising analogies with the
theory and practice of the so-called ‘heart-prayer’
(Herzensgebet), which is found within Eastern-
Orthodox Christianity. Although the term
‘Herzensgebet' does not apparently suggest a form
of oral prayer, the facts are that it really is a form
of prayer strikingly similar to the Buddhist nien-
Fo, in almost all of its modalities and methods. The
essential practice of ‘Herzensgebet' consists in the
invocation of the name of Jesus Christ by means of
the formula: “Lord Jesus Christ, have mercy on
us!”"* Like the nien-Fop in Buddhism, it is essen-
Lially a lay-practice; it is recommended to repeat
the formula many times a day (even methods of
counting are suggested), in such a way that it
becomes a part of the physiological process, in that
the invocations are synchronized with the person's
heartbeat: first beat: Lord; second beat: Jesus; third
beat: Christ; fourth beat: have mercy; fifth beat: on
me (us).*” Although it is not clearly explained why
this practice is called ‘heart-prayer,’ it may be
assumd that this synchronization with the heart-
beat is the very reason, whereas in some texts,
quoted by the author, another and perhaps less mis-
leadhing term is used: ‘Jesus-prayer.’*

As in Buddhism, where the practice of
nien-Fo hopefully leads the practitioner to an ever
increasing degree of meditation, even to the point
of mystical experiences, so here, too, will the
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invocation of the name of Jesus prepare the prac-
titioner o the highest ecstasies and union with
God.®

The problem of historical connections
between the two methods of prayer has to be
answered with a question mark. Although the
similarities are very striking, even to the point that
breath-regulation and bodily posture® are recom-
mended on the Christian side, there is no evidence
to conclude to a positive influence in either direc-
tion.*

Whatever the historical links may be, the
least that can be said is that the practice of nien-Fo,
with its various gradations up to the higher levels
of mysticism is not a unique phenomenon in the
religious history of mankind. Although the most
striking parallel in Christianity is the above dis-
cussed ‘Herzensgebet,’ a closer investigation will
probably bring to light many other forms of name-
invocations within various religions and thus
throw a light on the spiritual needs of those who are
not gifted enough or do not have the opportunity
to practice strict meditation. It was Shan-tao’s
great merit to have realized this deep concem of
the lay-people of his time and 1o have offered them
a satisfying alternative loward salvation, which
also is ultimately based on sound Buddhist prin-
ciples. In this respect, his work and carcer are not
isolated facts, but are linked closely together with
many other similar tendencies in man’s religious
quest,

FOOTNOTES

1, Shan-tao’s own meditation experi-
ences resulting into sam&dhi (through ‘vision’ of
the Buddha and his Pure Land) make it impossible
o escape another comparative study: Christian
and Buddhist Mysticism. However, since this
topic is too vast to be included here, it appears
better to leave it out altogether rather than to give
it an unfair treatment. It could become the subject
of a separate study.
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Bibliography of English-Language Works on Pure Land Buddhism:
Primarily 1983-1989

by Kenneth Tanaka, Institute of Buddhist Studies, Berkeley, CA

T he growth in publications on Pure Land Buddhism in the 1980’s has warranted an update of its works
in English particularly since 1983 when the last such comprehensive bibliographies on the field were
published. This geometric increase in the publications, particularly of the Japanese school of J3do-
Shinshi, is attributable in large measure to the enhanced activities of several academic journals in English.

The Eastern Buddhist (Kyoto), published by the Eastern Buddhist Society founded by D. T.
Suzuki, continues its tradition of featuring a healthy share of Pure Land and Zen materials. Pure Land
(Kyoto), begun in 1979, serves as the only Western language journal devoted exclusively to Pure Land
articles, with large percentage of its contribulors being European and North American members of the
International Association of Shin Buddhist Studies. Reflecting the primary mission of its sponsoring
institute, the Annual Memoires of the Otani University Shin Buddhist Comprehensive Research Institute
(Kyoto) has since 1983 included a good number of interpretative and bibliographical articles devoted to
Pure Land Buddhism, The Pacific World (Berkeley) with a world-wide circulation of 7,000 copies devotes
half of its materials to Pure Land Buddhism. Initially started in the 1920's by The Reverend Dr. Yehan
Numata (founder, Bukkyd Dendd Kydkai) to foster greater understandiug about Asia among Americans,
the journal was ‘ressurected’ in 1981 after over 50 years of hiatus as the journal of the Institute of Buddhist
Studies, Seminary and Graduate School.

The increasing number of festschrift volumes dedicated to eminent Japanese scholars have come
to serve as podium for Pure Land writers to publish articles in English. Also, the Encyclopedia of Religion
published in 1987 as a major reference source on world religions contains numerous Pure Land entries
which should prove valuable 1o those seeking concise, primary information.

The present listing is intended o update three earlier bibliographies:

1. Muraishi, Eshd. “A Bibliography on Pure Land Buddhism Written in English.” Junshin gakuhd 2 (Dec.
1983): 1-33,

2. Rhodes, Robert. “Bibliography of English-Language Works on Pure Land Buddhism 1960 to the
Present.” Annual Memoirs of the Otani Universily Shin Buddhist Comprehensive Research
Institute (henceforth, OC) 1 (1983): 1-28.

3. Overseas Buddhist Studies Research Project. “Bibliography of Foreign-Language Articles on Japanese
Buddhism 1960 to 1987.” OC 6 (1988): 151-212 (in particular, pp. 153-166, 195).

The present listing also includes (1) entries which were omitted from the above three lists and (2) entries
which are repeated on account of their significant contribution.
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Notes

# = listed in previous bibliographies but again included here due to its importance

(*) = entries based on an unpublished paper submitted at the August, 1989 academic meeting of the
International Association of Shin Buddhist studies by John Ishihara,"Western Language Bibli-
ography of Pure Land Buddhist Related Topics.”

Abbreviations of Joumals and Special Volumes

EB - The Eastern Buddhist, Kyoto.

ER - Encyclopedia of Religion. Macmillan Pub. Co., 1987,

Fujita Festschrift - Indian Philosophy and Buddhism: Dr. Kdtatsu Fujita Festschrift. Tokyo:
Shunjiisha, 1989.

Ishida Festschrift - Essays on the Pure Land Buddhist Thought: Dr. Mitsuyuki Ishida
Festschrift. Kyoto: Nagata Bunsh5dd, 1982.

JIABS - Journal of the Intemnational Association of Buddhist Studies

JR - Japanese Religions

OC - Annual Memoirs of the Otani University Shin Buddhist Comprehensive Research
Institute, Kyoto.

MN - Monumenta Nipponica, Tokyo.

PL - Pure Land: Journal of Pure Land Buddhism, Kyoto.

PW - Pacific World: Journal of the Institute of Buddhist Studies, Berkeley.

Shigaraki Festschrift - Essays on Shinran and Pure Land Buddhism: Prof. T.
Shigaraki. Kyolo: Nagata Bunsh3d3, 1986.

PURE LAND THOUGHT IN GENERAL: BOOKS

Ingram, Paul. Dharma of Faith: An Introduction to Classical Pure Land Buddhism. Washington, D.C.:
Universily of American Press, 1977. (*)

#QOkazaki, J5ji. Pure Land Buddhist Painting. Translated and adapted by Elizabeth ten Grotenhuis. Tokyo:
Kodansha International Ltd. and Shibund3, 1977. 201 pp. A handy and informative presentation
of East Asian Pure Land art with 191 illustrations with ample descriptions.

Pye, Michael. Skilful Means: A Concept in Mahayana Buddhism. London: Duckworth, 1979, (*)
PURE LAND THOUGHT IN GENERAL: ARTICLES

Bandd, ShGjun, “What is Truly Meant by the ‘Pure Land’.” Young East 3-4 (Autumn 1977); 31-35.

#Doi, Masatoshi. “The Pure Land and the Kingdom of God.” JR 1-29.

Eilert, Hakan, "' A Brief Outline of Pure L.and Buddhism in India and in Early China.” JR 14-1 (Dec. 1985),
1-12,

Fujiwara, Ry0setsu. “Nien-fo,” ER Vol, 10, pp. 435-438.

Inada, Kenneth K. “Pure Land and the Aesthetic Nature.” Fujita Festschrift,
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Inagaki, Hisao. “Amida Samadhi and Nembutsu Samadhi.” PL n.s. 2 (1985): 79-89.

#Ingram, Paul O. “The Symbolism of Light and Pure Land Soteriology.” Japanese Journal of Religious
Studies 1-4 (Dec. 1974): 331-345.

# . “The Zen Critique of Pure Land Buddhism.” Journal of the American Academy of
Religion 41-2 (June 1973): 184-200.

Kajiyama, Yiichi. “Transfer of Merits in Pure Land Buddhism: Nagarjuna, Vasubandhu and T"an-luan.”
In Kumoi shozen hakushi koki kinen: bukkyd to ishiikyd. Kyoto: Heirakuji, 1985, pp. 123-138.

Miyaji, Kakue. “Amita-Buddha's Significance in Primary MahAy&na Buddhism."” Ishida Festschrift pp.
19-42,

Steadman, James. “Pure Land Buddhism and the Buddhist Historical Tradition.” Religious Studies 23-
3 (Sept. 1987): 407-421.

Tokunaga, Michio. “StinyatZ in Pure Land Buddhism.” PL n.s. 5 (1988): 46-55. In advocating the Siinyatd
dimension of Pure Land doctrine, the author criliques a Zen criticism of Pure Land teaching and
examines the relationship between form and formless.

SUTRAS: BOOKS

Hua, Tripitaka Master. A General Explanation of the Buddha Speaks of Amitibha Sutra, San Francisco:
Sino-American Buddhist Association, 1974.159 pp. A translation and commentary by a spiritual
leader of a California-based monastery.

Inagaki, Hisao. A Tri-Lingual Glossary of the SukhAvati Sitras: Indexes to the Larger and Smaller
Sukhdvativyitha Sitras. Kyoto: Nagala Bunshodd, 1984. 323 pp. An invaluable Sanskrit,
Chinese and Tibetan glossary on these two Pure Land Sutras.

Ryiikoku University Translation Center, trans. The Siftra of Contemplation on the Buddha of Immeas-
urable Life as Expounded by Sakyamuni Buddha. Kyoto: Ryiikoku University, 1984. 169 pp.
The English translation appears juxtaposed with the original text and its Japanese kanbunreading
with copious notes and an informative introduction on this vital Pure Land text.

SUTRAS: ARTICLES

Chang, Garma C. C., general editor. “The Land of Utmost Bliss.” in A Treasury of Mah3yadna Sitras:
Selections from the Mahdratnakifa Sitra. University Park and London: The Pennsylvania State
University Press, 1983, pp. 339-360. A translation of the T'ang recension of the Larger
Sukhavativyitha Sutra ranslated by Bodhiruci.

Eidmann, Philipp, “Is a Paragraph Missing from the Amida Sutra?” PL n.s. 2 (1985): 74-78.

Fujita, Kotatsu. “The Textual Origins of the Kuan Wu-liang-shou ching. A Canonical Scripture of Pure
Land Buddhism. Translated by Kenneth K. Tanaka. In Chinese Buddhist Apocrypha edited by
Robert Buswell. Honolulu: University of Hawaii Press, 1990, p. 123 f£f. An examination of
theories swrrounding its compilation.

#Harrison, Paul. “BuddhZnusmrti in the Pratyutpanna-Buddha-sammukhavasthita-sam3dhi-siitra.” Jour-
nal of Indian Philosophy 6 (1978): 35-57. A survey of this important text for understanding the
development of meditalive practices within East Asian Pure Land Buddhism and its relationship
1o other Mahayana tranditions.
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Inagaki, Hisao, trans, “Pan-chou-san-mei-ching (Hanjuzanmai-ky®d).” Fujita Festschrift, pp. 1-40, The
author translates in its entirety the Chinese translation of the Pratyufpanna-samadhi-siitra
auributed to Lokaksema (T No. 417), a text of importance for Chinese Pure Land Buddhists
including Shan-tao.

#Pas, Julian. “The Meaning of Nien-fo in the Three Pure Land Sutras.” Studies in Religion 7-4 (1978):
403-413.

# . “The Kuan-wu-liang-shou Fo-ching: Its Origin and Literary Criticism.” In Buddhist
Thought and Asian Civilizations edited by Leslie §. Kawamura and Keith Scott. Emeryville:
Dharma Publishing, 1977, pp. 194-218.

INDIAN AND CENTRAL ASIAN PURE LAND BUDDHISM: ARTICLES

#Fujita, Kotatsu. “Pure Land Buddhism and the Lotus Sutra.” Indianisme et Bouddhisme: Mélanges offerts
4 Mgr. Etienne Lamotte. Louvain-la-Neuve: Institut Orientaliste, 1980, pp. 117-130.

_ .“Pure and Impure Lands.” ER Vol. 12: 90-91.

Huntington, J. C. A Gandhfran Image of Amildyus’ Sukhavati,” Annali dell’ Instituto Orientale di Napoli
40 (1980): 651-672.

Inagaki, Hisao. “A Glossary of the Proper Names Which Appear in the Chapter on Easy Practice of the
Jajubibasharon.” Ishida Festschrift, pp. 43-71.

. “The Easy Method of Entering the Stage of Non-Retrogression.” PW n.s, 3 (Fall
1987): 24-28.
, trans. “The Path of Easy Practice.” PL n.s. 5 (1988): 140-156, Translation of the
chapter “The Easy Practice” of the Dafabhiimika-vibhis3-§4stra attributed to Nagirjuna,

Keenan, John. “Pure Land Systematics in India: The Buddhabhiimisitra and the Trikdiya Doctrine.” PW
n.s. 3 (1987): 29-35.

Matsumoto, David, trans. “Jodoron: Discourse on the Pure Land.” PL n.s. 3 (1986): 98-120. A text that
played a prominant role in the development of East Asian Pure Land.

#Schopen, Gregory. “Sukh3vati as Generalized Religious Goal in Sanskrit Mahayana Sutra Literature.”
Indo-Iranian Jounal 19-3/4 (August/Sept. 1977): 177-210. A provocative article suggesting a
possible reason for the apparent absence of a significant Pure Land school in India.

. *“The Inscription on the Kugin Image of Amitibha and the Character of the Early
Mah3yana in India.” JTABS 10-2 (1987): 99-137. Focusing on this earliest known Amitibha
image (104 C.E.) and other Mahayana epigraphical evidence in India, the author suggests
that Mahayana Buddhism, including Amitibha following, was not as large a public move-
ment as Mahayana Jiferature would have us believe prior to 4th/5th century C.E.

#Yamaguchi, Osamu. “The Concept of the Pure Land in Nagarjuna’s Doctrine.” EB n.s. 1-2 (SepL. 1966):
34-47.

Ziircher, Erik. “Amitdbha.” ER Vol. 15, pp. 235-237,

CHINESE PURE LAND BUDDHISM: BOOKS AND DISSERTATIONS

#Chappell, David W. "“Tao-ch'c (562-645): A Pioneer of Chinese Pure Land Buddhism.” Ph.D.
dissertation, Yale University, 1976.
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#Corless, Roger. “T"an-luan’s Commentary on the Pure Land Discouse: An Annotated Translation and
Soteriological Analysis of the Wang-sheng-lun chu (T. 1819),” Ph.D. dissertation, University
of Wisconsin, 1973,

#Fujiwara, Rydsetsu. The Way fo Nirvana: The Concept of the Nembutsu in Shan-tao’s Pure Land
Buddhism. Tokyo: Kydiku Shinshdsha, 1974,

#Haneda, Nobuo. “The Development of the Concept of Prthagjana Culminating in Shan-tao’s Pure Land
Thought: The Pure Land Theory of Salvation of the Inferior.” Ph.D. dissertation, University of
Wisconsin, 1979,

#Hsiao, Ching-fen. “The Life and Teachings of T’an-luan.” Th.D. dissertation. Princeton Theological
Seminary, 1967.

#Pas, Julian, “Shan-tao’s Commentary on the ABAS.” Ph.D, dissertation, McMaster University, Canada,
1973.

#Seah, Ingram. “Shan-tao, His Life and Teachings.” Ph.D, dissertation, Princeton Theological Seminary,
1975.

#Shih, Heng-ching. “The Ch’an-Pure Land Syncretism in China: With Special Reference to Yung-ming
Yen-shou.” Ph.D. dissertation, Universitly of Wisconsin, 1984. See his article below.

Tanaka, Kenneth. The Dawn of Chinese Pure Land Buddhist Doctrine: Ching-ying Hui-yiian’s
Commentary fo the Visualization Sutra. New York: Stale University of New York Press,
[forthcoming 1990]. Argues for Hui-yilan's enhanced contribution to the development of the
Pure Land Buddhism and challenges many of the tradilional assumptions; contains a full
translation of the text.

Yii, Chiin-fang. The Renewal of Buddhism in China: Chu-hung and the Late Ming Synthesis. New York:
Columbia University Press, 1981, 353 pp. Contains descriptions of Chu-hung's syncretic
practice of Pure Land nien-fo and Ch’an meditation.

CHINESE PURE LAND BUDDHISM: ARTICLES

Becker, C. B. “The Centrality of Near-Death Experience in Chinese Pure Land Buddhism.” Anabiosis
1 (1981): 154-171.
. “The Pure Land Revisited: Sino-Japanese Meditations and Near-Death Experiences of the
Next World.” Anabiosis 4 (1984): 51-68.
Chappell, David. “Ching-t'u.” ER Vol. 3, pp. 329-333.
. “Tao-ch’o.” ER Vol. 14, pp. 286-287.
Corless, Roger. “The Garland of Love: A History of Religious Hermeneutic of Nembutsu Theory and
Practice.” In Studies in Pali and Buddhism: A Homage Volume to the Memory of Bhikkhu
Jagdish Kashyap edited by A. K. Narain. Delhi: B. R, Publishing Corp., 1979, 53-74. (*)
. “T’an-luan.” ER Vol. 14, pp. 270-271.
. “T"an-luan: Taoist Sage and Buddhist Bodhisattva.” In Buddhist and Taoist Practice in
Medieval Chinese Society edited by David W. Chappell. Honolulu: University of Hawaii Press.
1987, pp. 36-45.
Fujiwara, Rydsetsu. “Shan-tao.” ER Vol. 13, pp. 224-225.
#Hurvitz, Leon. “Chu-hung’s One Mind of Pure Land and Ch’an Buddhism.” In Self and Society in Ming
Thought edited by Wm. Theodore de Bary. New York: Columbia University Press. 1970, pp.
451-481.
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Inagaki, Hisao, trans. “Shan-tac’s Method of Meditation on Amida Buddha.” Ryiikoku daigaku ronshi
431 (1988): 20-33. Translation of the “Recommendation of the Pure Land Practice” section in
Shan-tao’s Kuan-nien fa-men (Kannen-bomon); translations of the previous two parts of this
work are found (1) *Meditation of Practicing the Samadhi,” Shinshiigaku, 33 & 34 (1966) and
(2) “Five Kinds of Benefits,” Ryilkoku daigaku ronshi 425 (1974): 20-41.

. “The Easy Method of Entering the Stage of Non-Retrogression.” PWn.s. 3 (1987):
24-28.

Matsumoto, Shdji. “Early Pure Land Buddhism in China — Part One.” PL n.s. 2 (1985): 135-144; “Part
Two.” PL n.s. 3 (1986): 121-134. A synoptic overview through 3rd century C.E. (part one) and
up through T'an-luan (476-550) (part two).

Nishi, Hajun. “Huai-kan’s View on the Pure Land 1.” PL n.s. 3 (1986): 57-66.

#Pas, Julian, “Shan-tao’s Interpretation of the Meditative Vision of Buddha Amildyus.” History of
Religions 14-2 (Nov. 1974): 96-116.

Shih, Heng-ching, “Yung-ming’s Syncretism of Pure Land and Ch'an,” JIABS 10-1 (1987): 117-134,
One of the few Western works on post-T'ang period on the treatment of Pure Land Buddhism
by a major Sung period figure, Yung-ming Yen-shou (904-975). See his disseriation above.

Tanaka, Kenneth, “Earliest Usage of ‘Ta-ching’ (Daiky8) and 'Wang-sheng lun’ (Ojdron) by a Non-
Orthodox Pure Land Buddhist: Its Implication for Chinese Pure Land Buddhism.” PW n.s. 2
(1986): 63-74.

. “Where is the Pure Land?: Controversy in Chinese Buddhism on the Nature of Pure
Land.” PWn.s. 3 (1987): 36-45.

. “"Ching-ying Hui-yillan's Position on Devotion and Visualization: Reevaluation of
Causal Practices for Rebirth in Chinese Pure Land Buddhism.”" OC6 (1988): 73-92.

Weinstein, Stanley. “The Growth of Pure Land Buddhism.” In Buddhism Under the T"ang. Cambridge:
Cambridge University Press, 1987, pp. 66-74.

JAPANESE PURE LAND BUDDHISM BEFORE SHINRAN: BOOKS

#Andrews, Allan. The Teachings Essential for Rebirth: A Study of Genshin’s Ojoyashi. Tokyo: Sophia
University, 1973. 133 pp.

JAPANESE PURE LAND BUDDHISM BEFORE SHINRAN: ARTICLES

Andrews, Allan. “The Meaning of the Eighteenth Vow: A History of Religions Approach.” Ishida

Festschrift, pp. 73-83.

. *Myth and History in the Life and Biographies of Honen.” PL n.s. 2 (1985): 21-29.

. “"Genshin.” ER Vol. 5, pp. 508-509.

. "Hdnen.” ER Vol. 6, pp. 433-455.

.“Pure Land Buddhist Hermeneutics; Honen's Interpretation of Nembutsu,”JIASBS 10-
2 (1987): 7-25. Examines the character of Honen’s use of the various hermeneutical criteria for
determining the scriptural authority and concludes that for Honen the authority of the enlightened
master superseded rational inference, philosophical logic or hierarchical classification of
scriptures.
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. “The Senchakushi in Japanese Religious History: The Founding of a Pure Land
School.” Joumnal of the American Academy of Religion 55-3 (Nov. 1987): 473-499.(*)

#Bandd, Shdjun. “Myoe's Criticism of Honen's Doctrines.” EB 7-1 (May 1974): 37-54. On the famous
criticism of the new Pure Land teaching from the standpoint of ‘orthodox’ Buddhism of that
period.

Hirota, Dennis. “Religious Transformation in Shinran and Shokin.” PL n.s. 4 (1987): 57-69.

Kamens, Edward. “Kdya (Kiiya).” ER Vol. 8, pp. 379-380.
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Kondd, Tessho and Morris J. Augustine, trans. “Senchaku Hongan Nembutsu Shu: A Collection of
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and 3; Chapter 1 included in the previous volume. The translation continues in the subsequent
issues and concludes in Vol. n.s. 4 (1987).

Schuon, Frithjof, ‘David, Shankara, Honen." EB 20-1 (Spring 1987): 1-8.

SHINRAN AND SHINSHU: BOOKS AND DISSERTATIONS
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The first systematic and ‘theological’ treatment in English on Shinran by a Western scholar.
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Foard, James H. “Ippen Shonin and Popular Buddhism in Kamakura Japan.” Ph.D. dissertation, Stanford
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Dobbins, James C, *From Inspiration to Institution: The Rise of Sectarian Identity in Jodo Shinshu.” MN
41-3 (Autumn 1986): 331-343. (*)

Ishida, H3yu. “O-karu: Poems of Deep Sommow and Joy.” Shigaraki Festschrift, pp. 25-78.
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The Pacific World 05 New Series, No. 5, 1989
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the most engaging Japanese Shin Buddhists of the modern era. Contains a section on Kiyozawa's
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Blum, Mark. “Kiyozawa Manshi and the Meaning of Buddhist Ethics.” EB 21-1 (Spring 1988): 61-81.

Ichimura, Shohei. “Bruno Petzold's Understanding of Shin Buddhism as Experienced in His Major
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#Bloom, Alfred. Tannisho: Resource for Modem Living. Honolulu: Buddhist Study Center, 1982.
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467 pp. Commemorative volume with photos and narratives for the national organization and
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54-73,

. “Jinen as a Contribution to Contemporary American Education.” PL n.s. 4 (1987):
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Transmission.” PL n.s. 2 (1985): 3945.
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Shinran’s Ky3-gyd-shin-shd. Honolulu, Hawaii: Buddhist Study Center Press, 1988. 77 pp. A
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Bloom, Alfred. “To There and Back.” EB 16-1 (Spring 1983): 148-152, An account by author of his own
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Book Reviews

Buddhism and Christianity in Japan: From Conflict to Dialogue,

1854 -1899

by Notto R. Thelle. Honolulu: University of Hawaii Press, 1987. xi + 356

PP, cloth.

O ver the past few decades the dialogue be-
tween Buddhism and Christianity has
evolved in the United States, Japan and a number
of other countries. This tendency appears to be
developing more and more like a great unstoppable
current. As the world continues to shrink, the
meeting of the two world religions representing the
East and West, that is Buddhism and Christianity,
is inevitable. Yet dialogue between Buddhism and
Christianity is not an easy task because conflict,
confrontation, even antagonism based on misun-
derstanding and apologetic motivation often take
place in an interfaith relationship. How the con-
vinced believers of two religions can engage in
creative dialogue with open-mindedness is a cru-
cial problem in our time,

Given this situation, Nouo R. Thelle’s
book, Buddhism and Christianity in Japan: From
Conflict to Dialogue, 1854-1899 is highly wel-
come as a careful historical study of the complex
relationship between Buddhism and Christianity
in Japan, particularly in the period in which Japan
openly encountered Weslern civilization and
Christianity. The book suggests many things for
the on-going dialogue between Buddhism and
Christianity.

The first six chapters arc of a more
introductory character and give a historical per-
spective on the development of the relation be-
tween the two religions in nineteenth century
Japan, In these chapters Thelle carefully describes
how Christianity, combined with Western culture,
caused ambivalent reactions among Japanese
Buddhists and how Christian missionaries and the
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leaders of Japanese Christians regarded Buddhism
from the perspective of their own faith.

From Chapter Seven to Chapter Four-
teen, Lthe main body of the book, the author deals
with the development of Buddhist-Christian rela-
tions, particularly from 1889-1899. To explain the
reason, Thelle states:

Never before had such dramatic
confrontations and radical
changes in the relationship be-
tween the two religions oc-
curred. Most of the attitudes and
types of contact depicted in the
previous pages can be observed
also in the 1890s, but during this
decade they were more intense
and on a large scale; the con-
frontations were more violent
and the mutual recognition
more unreserved. So the 1890s
can be regarded as the conclu-
sion of almost four decades of
development of Buddhist-
Christian relations. (p. 95)

Although Thelle himself was a missionary-scholar
for over fifteen years in Japan, his description and
discussion is quite academic and objective, free
from Christian bias. He also tries to clarify how
Buddhist-Christian relations were influenced by
the transformation of the entire Japanese society.
This manner of interpretation of religious develop-
ment within the framework of political and social
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change is successful in giving a dynamic picture of
Buddhist-Christian encounter in the Japanese soci-
ety of that time.

The book includes nineteen illustrations
which are reproductions of various scenes of
Buddhist-Christian conflict from periodicals pub-
lished in 1880. They all graphically convey the
complex feelings between Buddhists and Chris-
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tians in those days and are extremely interesting
and useful in helping readers to understand the
issues.

The book is highly rcommended not only
for those who are interested in Buddhist-Christian
dialogue but also for students of Japanese culture
and history.

Masao Abe, Pacific School of Religion,
Berkeley, CA
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The Record of Tung-shan

Translated by William F. Powell. Honolulu: Kuroda Institute, University
of Hawaii Press, 1986. Foreward by Robert Aitken, Preface by Shuya
Sakurai. xii + 99 pp., paperback: $10.50.

ublished in the Kuroda Institute’s “*Classics in
East Asian Buddhism” series, this is the first
English translation of the Jui-chou Tung-shan
Liang-chieh ch'an-shih yil-lu (The Discourse
Record of Master Liang-chieh of Tung-shan in the
Jui-chou era. T. 47). In addition to the translation,
the book includes a forward and preface, a descrip-
tive introduction, notes, a map of 9th century Ch'an
sites in Southeast China, and an index of figures
mentioned in the text, giving both Chinese and
Japanese names. The text itself consists of 120
short anecdotes and poems, among them the fa-
mous “Githa of the Five Ranks,” which was
elaborated upon by Tung-shan’s disciple Ts'ao-
shan and became the basis for much later commen-
tary and criticism.
As with most of the sources for this
“middle period” of Ch'an history, the text origi-
nates from a Ming dynasly compilation, made in
1632. The translator notes, however, that many of
the anecdotes are also preserved in the Tsu-t’ang
chi (Collection from the Patriarchal Hall) com-
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pleted in 952, slightly less than a century after
Tung-shan's death, and also in the Ching-te
ch’uan-teng Iu (The Transmission of the Lamp
compiled during the Ching-te Era), completed in
1004.

Tung-shan (807-869) is identified as the
founder of the Ts’ao-tung (Japanese: So15) line-
age, one of the “Five Houses™ or major Ch’an
lineages demarcated in the Sung dynasty. Aside
from its intrinsic interest, the text is thus important
for an understanding of Ch'an/Zen history. This is
the lineage transmitted to Japan by D&gen in the
13th century, and Tung-shan is mentioned fre-
quently in the Shobdgenzd.

The Record of Tung-shan is one of only
a handful of English renditions of Ch'an classics.
In making this translation of the record of such a
pivotal figure both useful for scholars and acces-
sible to a wider audience, William Powell has
made a substantial contribution to the furtherance

of Ch'an/Zen studies.
Wendi Adamek, Stanford Universilty,
Palo Alto, CA
New Series, No. 5, 1989



Shingon Japanese Esoteric Buddhism

by Taiko Yamasaki, edited by Yasuyoshi Morimoto and David Kidd;
translated and adapted by Richard and Cynthia Peterson. Foreward by
Carmen Blacker. Boston and London: Shambhala, 1988, xviii + 244 pp.,

paperback: $19.95.

T his work is the first to appear in any Western
language which combines a discussion of the
origins, history, teachings and practices of the
Japanese Shingon school of Tantric Buddhism.
Much of the work is based on Professor
Yamasaki's Mikkyd MeisGho (The Meditation
Techniques of Shingon Buddhism, 1974) and
Mikkyo Meisd to Shinsd Shinri (Shingon Medita-
tion and Psychological Theories of Mind, 1981)
but is also supplemented, as explained in the
foreward, by other unnamed sources, presumably
written in Japanese. The translators are to be com-
mended for giving us a very lucid translation.

Taikd Yamasaki belongs to the Shingi
branch of Shingon Buddhism, traced back 1o
Kakuban (1095-1143 A .C.E.), and as is typical of
his publications, this work is characterized by both
an accurate historical narrative, referenced by
original sources, as well as a personal style based
on his own meditation experiences. Mr, Yamasaki
alludes in his introduction 1o the early split in the
Shingon tradition between those who concentrated
on scholarly studies and those who emphasized
meditation practice, and he contends both are
necessary for a true understanding of Shingon.
This translation reinforces his position that more
should be published and explained about Shingon
meditation practices. Taikd Yamasaki is abbot of
Jokdin Temple in Kobe, Japan and is Dean of the
Department of Esoteric Studies at Shuchiin Uni-
versity in Kyoto.

This work is divided into eight chapters
and includes an appendix with Japanese names and
terms with Sanskrit or Chinese equivalents and an
index and footnotes. The eight chapters are as
follows: 1) Origin and Development of Esoteric
Buddhism in India and China; 2) Historical Back-
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ground of Shingon Buddhism in Japan; 3) Mikkyo:
the Esoteric Teaching; 4) The Ten Levels of Mind;
5) The Secret Activities of Body, Speech and
Mind; 6) The Dynamic Mandala; 7) The Scope and
Complexity of Shingon Ritual; 8) Concentrated
Three-Secrels Praclices.

Mr. Yamasaki's discussion of the history
and teachings of Shingon does not especially break
new ground or add appreciably to our knowledge
of these topics. Similar information can be found
in a variety of other sources.! In this section of his
work he does, however, provide a concise but
excellent discussion of the development of the
Shingon sect in Japan vp to the present and its
historical relationship with Tendai, nembutsu
practice, mountain worship, hijiri and popular
beliefs (pp. 34-55).

This work’s principal contributions are
twofold. First, I would identify Yamasaki's at-
iempt to restate and clarify, in as simple a manner
possible, Shingon 1eachings and the two mandalas
of the sect in relation to Shingon practices. Second,
his discussion of Shingon meditation techniques
based on long years of personal experience (Chap-
ters 7 & 8, pp. 152-215). Anyone introduced to
Shingon practices immediately is overwhelmed
with their complexily and Yamasaki's purpose
here is to make accessible their single but difficult
goal of “knowing one’s own mind as it truly is.”
“Because complicaied forms of practice require
considerable ability in visualization” (p. 191)
Yamasaki focuses on simpler techniques (moming
star meditation and A syllable visualization) for
the benefit of the reader and would-be practitioner.

An appealing aspect of this work is that
throughout it Yamasaki makes brief comments
about the Shingon tradition which could only be
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made by one intimate with the tradition. This
enhances the overall value and attraction of the
work. For example, he states “In general, Shingon
has emphasized textual swdy of the Dainichi-kyd
more than of the Kongdchdgyd “ (p. 86). In his
discussion of different types of Shingon initiation
he notes that the initiation of scholarly practice
(gakushii kanjd) “is still practiced on K8yasan, but
the debate aspect has become formalized today,
since scholarly studies are largely pursued in
Shingon universities” (p. 177). Needless to say,
Yamasaki’s explanation of the famous Moming
Star Meditation, practiced by Kukai throughout his
life, and his account of his experience of it are a
noteworthy precedent.

Yamasaki’s somewhat detailed explana-
tion of Shingon meditation techniques contributes
to a small but growing number of such works now
available in English. The first to appear were
Taisen Miyata’s A Study of the Ritual Mudras in
the Shingon Tradition (1984), Dale Todaro's “A
Study of the Earliest Garbha Vidhi of the Shingon
Sect.” (JIABS, 1986, Vol. 9, No. 2) and Richard K.
Payne's Feeding the Gods (1985). The impetus for
including these explanations is given in the
author’s introduction when he says:

“... Although it is not possible to
disclose all of Shingon's secrets
in this book, it seems equally
impossible to withhold what-
ever might be of value (o a wider
audience.” (p. xviii)

Much soul searching has occurred recently in the
Shingon tradition and a trend to make some of the
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“secret” practices more available to any interested
and committed party has developed over the last
ten years in Japan, In part, the tradition is respond-
ing to a widespread social and institutional need to
re-emphasize the benefils of its traditional medita-
tion techniques, both complex and abbreviated.
Needless to say, these techniques are not suitable
or attraclive to everyone and the requirements of
serious Shingon meditation will not be lost on the
reader.

Irecommend this work as the best overall
introduction today on Japanese Shingon Bud-
dhism. It is comprehensive, authoritative, easy ©
read and fully referenced to permit further detailed
investigation. While repeating historical and doc-
trinal information found in other sources, it is the
first work to combine somewhat detailed explana-
tions of Shingon meditation techniques with Shin-
gon doctrines on atlaining enlightenment in the
present body.

Dale Todaro, New York, NY

1. Chou Yi-liang, “Tantrism in China,” Harvard
Journal of Asiatic Studies, VIII, 1045; Tajima
Ryiijin, Les Deux Grands Mandalas et la Doctrine
de L’esoterisme Shingon, 1959; Hakeda Yoshito,
Kiikai Major Works, 1972; Matsunaga Yiikei, “A
History of Tantric Buddhism in India with Refer-
ence to Chinese Translations,” Buddhist Thought
and Asian Civilizations Essays in Honor of Her-
bert V. Guenther on His Sixtieth Birthday (1977);
Matsunaga, Daigon & Alicia, Foundations of
Japanese Buddhism, Volis. 1 & 2 (1978); Kiyota
Minoru, Shingon Buddhism: Theory and Practice
(1978); elc.
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The Merton Annual: Studies in Thomas Merton, Religion, Culture,

Literature and Social Concems, Vol. 1.
Edited by Robert E. Daggy, et al. New York: AMS Press, 1988. $42.50.

T he reviewer of The Merton Annual is con-
fronted with a wide variety of tributes,
themes, proposals, dialogues, speculations, per-
sonal notes, as well as a bibliographic survey,
reviews and Merton's Zen-like drawings. Since
there is more material than one can adequately
discuss in such short space, I will just briefly
mention each of the contributions in the order of
their appearance, and insert a few markers 1o
indicate what I take 10 be the key essays.

The first is the most significant — “The
Zen Insight of Shen Hui,” — an unpublished
manuscript of Merton’s writien early in 1968. It
was to have introduced Richard S. Y. Chi’s trans-
lation of the writings of the Seventh Ch’an Patri-
arch which unfortunately never appeared. About
it, Chi wrote in a letter to Merton: “It will be
immortal, and the work of Shen Hui will also be
immortalized by your introduction.” In his essay
Merton suggests that Shen Hui was arevolutionary
figure in Ch’an, as important as Hui Neng, who
taught that there is no dharma lo leach, and that one
cannot canonize the pure without also canonizing
the impure along with it. What most matters to
him, Merton writes, “is not a ‘sign’ of authenticity
but authenticity itself.” (12)

In the second essay, “Zen Influence on
Thomas Merton's View of Self,” Bonnie Thurston
traces Merton's intra-religious views by rehears-
ing the dialogue between Buddhist Emptiness and
Christian knosis. She is rightly convinced that
Merton's theological anthropology was most in-
fluenced by the Zen process of ridding the self of
self. In her view, Merton understood that in both
Christianity and Zen, self-emptying is the context
from which love arises.
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The next two essays are more personal
and biographical, and take us beyond Merton the
thinker to Merton as artist, poet, romantic,
dreamer, The first, “HARPO'S PROGRESS:
Notes Toward an Understanding of Merton's
Way” is by Robert Lax, a long-time friend and
correspondence partner. HARPO, a pseudonym
which Merton used in his anti-letters 1o Lax, is a
creative attempt to recreate Merton's idiosyncratic
ways. It is followed by a conversation with Mat-
thew Kelty, 0.C.5.0., called “Looking Back to
Merton: Memories and Impressions/An Inter-
view,” edited by Dewey Weiss Kramer. Kelty was
anovice under Merton for two and a half years, His
remembrances and deft insights correct mistaken
impressions which have circulated about Merton,
for example Monica Furlong’s suggestions in
Merfon: A Biography that he took himself very
seriously, and that his relationship with his supe-
rior Dom James was often strained. Kelty, from an
insider's-eye-view, very matter-of-factly refo-
cuses some of these impressions.

The next two essays construe what the
authors claim to be Merton’s central method and
central message. William H. Shannon in “Thomas
Merton and the Living Tradition of Faith™ traces
the development of Merion’s concern for method-
ology from The Sign of Jonas, in which he moved
from speculation to personal experience, to No
Man is an Island and Conjectures of a Guilly
Bystanderin which tradition became a vital center
of his creative activity. For Merton, he argues,
tradition needed to be enriched and surpassed
through an openness to the world of other faiths.
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Next , James Conner, O.C.S.Q., writes a
pivotal though brief essay, “The Experience of
God and the Experience of Nothingness in Thomas
Merton,” which he begins with Merton’s own
words: “Leave nothingness as it is. In it, he is
present.” For Conner these words express, or come
near to expressing, Merion’s central message — it
is in and through utler self-emptying that disciples
unite with the self-emptying of Christ. Brief
though it is, when read alongside the Thurston
essay, it provides readers with the context from
which Merton could maintain his bold statement:
“I see no contradiction between Buddhism and
Christianity.” (29)

The next two essays shift our attention to
his prophetic dimension, (o the issue of peace and
peacemaking. In one of the finest, most provoca-
tive inclusions in the volume, itself prophetic, *“The
Peacemaker: Merton’s Critique and Model” David
Steindl-Rast, O.S.B., places Merton before us as a
prophet. Skillfully he indicates that Merton's
model of peacemaking is a “model-shaliering
model” (119) for there can be no model, least of all
monasticism, for the shattering insight that God is
the only peacemaker. Paul E. Dinter follows
Brother David by suggesting in his “Merton, Non-
violence and the Bishop’s Pastoral” that Merton's
writings, though earlier than the Bishops’ Pastoral,
The Challenge of Peace (1980), may be more
prophetic (e.g., his views on the “just war teach-
ing™).

Three of the next four works relate pri-
marily to Merton's poetry, and the fourth to his use
of language. Patrick F. O'Connell’s “The Geogra-
phy of Solitude, Thomas Merton’s ‘Elias —
Variations on a Theme',” David D. Cooper's
“From Prophecy to Parody: Thomas Merton's
cables to the Ace” and Gail Rainshaw's "The
Pattern in Thoms Merton's cables to the Ace”
discuss Merton's longer poetry. Michael Rukstelis,
C.0O., in “Thomas Merton’s Understanding: The
Claritas Strategy™ explores Merton's attraction o
William Blake's aesthetic spirituality. For
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Rukstelis this became an important backdrop out
of which Merton's contemplative insights
emerged.

The next essay, “Merion’s Journey from
Seeds 10 New Seeds™ by Ruth Fox, 0.S.B., high-
lights the development of several fundamental
themes (e.g., true self and false self, mercy and
compassion, solitude and the world, and monastic
virtues) from Merton's earlier Seeds of Contem-
Pplation (1949) to his New Seeds of Contemplation
(1961). Rather than the word “change,” which she
uses to describe this development, I would have
used the word “complementarity” to describe the
parallels. What emerges in her essay is a picture of
a monk on the move, yet in the stillness of the
silence at the center of the tuming world, and a
monk who clearly anticipated Vatican II.

John Albert, 0.C.5.0., in “Lights Across
the Ridge: Thomas Merton and Henry David
Thoreau,” attempls to step inside Merton’s envi-
ronment in order to reanimale his spirit. A “sec-
ond-generation Merton student,” he visited
Merton's Kentucky hermitage, Our Lady of
Gethsemani, to develop creative connections be-
tween Merton and Thoreau. Keeping a journal of
his obsevations, as Merton would have, he at-
tempted “1o see what Merton saw, looking for what
he saw by first looking to the phenomenon of
clouds and mist, of crows and jet planes, of light
across the ridge ..." (294) This preoccupation,
while at first enticing, tends to distract the reader
from Merton to Albert’s writing about Merton.

Aside from the essays, one of the out-
standing contributions of this anthology is that it
directs readers toward other resources, In what is
to be a regular feature, Robert E. Daggy writes
“The Merton Phenomenon in 1987: A Biblio-
graphic Survey,” an invaluable resource for seri-
ous students of Merton’s development. The An-
nual concludes with six reviews of books on or
about Merton along with notes on all the contribu-
tors.
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Clearly one's response to The Merfon
Annual will be influenced and perhaps shaped by
one'’s iniellectualfspiritual resonance with the
monk who spoke in so many tongues (antobic-
graphical, theological, contemplative, lyrical, fic-
tive, prophetic, and visual), and superbly in each,
For those to whom Merton’s life and work is an
expression of the monastic archetype in everyone,
and who are smitten by his spiritual eloquence,
each selection will deepen and enrich the contours
of that view. For those who are less sympathetic,
cognizant of a seeming contradiction implicit in a
monk's calling attention in writing 1o his spiritual
practice, this volume will seem uneven, Its
strengths I believe are the Merton-Zen connection,
especially in the herelofore unpublished essay
introducing the Seventh Patriarch Shen Hui, in
Thurston and Conner’s essays on Merton’s Bud-
dhism, in Shannon’s, Rukstelis’ and Fox's reflec-
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tions on Merton's methodology, clearly in Brother
David's empathetic description of Merton’s
“model-shattering medel,” in Daggy's extensive
Bibliographic Survey (1987), and in the tasteful
weave of Merton's drawings.

In summary, the first Merion Annual
landably achieves what it sets out to do — 10
reintroduce us to Merton’s prophetic, mystical and
artistic message. Its admirable assembly of essays
allows the reader to become intimate with some of
the deepest traces of Merton's monastic spiritnal-
ity. How fitting, therefore, to close with a line from
Merton’s jounrnal The Sign of Jonas: *“The man
who began this journal is dead.” (328) Thomas
Merton died twenty years ago loday, December 10,
1968.

Kenneth Paul Kramer, San Jose State
University, San Jose, CA
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Sudden and Gradual: Approaches to Enlightenment in Chinese Thought
Edited by Peter N. Gregory. Studies in East Asian Buddhism No. 5.
Honolulu: University of Hawaii Press, 1987. ix + 474 pp., hardback:

$37.50.

he fifth book in the Kuroda Institute’s ongo-

ing series of works dealing with East Asian
Buddhism, Sudden and Gradual: Approaches lo
Enlightenment in Chinese Thought grew out of a
conference organized by the Institute in May, 1981
dealing with the recurrent theme of the sudden/
gradual polarily in Chinese thought. The book is
divided into three parts and conlains a total of ten
essays. Part one provides a historical background
of Western scholarly discussions on the topic, Part
two covers the theme as it occurred in Chinese
Buddhist thought. Part three deals with the impact
of the topic in the cultural sphere.

The division of the book into three parts
suggests a natural approach to reviewing it. I will
cover one section at a time, describing its essays
and evaluating its contents, and conclude with a
few general thoughts on the book.

Part one is labeled “The Sudden and
Gradual Debates.” As mentioned above, this sec-
tion provides a historical background to Westem
scholarly discussions on the theme of sudden and
gradual in Chinese thought. The initial essay in this
section is Paul Demiéville’s 1947 article “The
Mirror of the Mind.” This is a good choice o
introduce the topic. Demiéville’s essay on the
sudden/gradual polarity established the vocabu-
lary for later discussions on the topic. As Lhe title
suggests, Demiéville traces the metaphor of mirror
in different traditions, both East and West, show-
ing how it operates to express the sudden transfor-
mation undergone in the mystical experience.

The second essay was written by R. A,
Stein in response to Demiéville’s article. In it he
more closely examines the terminology employed
in the sudden/gradual debates, showing that the
sudden aspect of the Buddhist experience should
be taken to mean simultaneous comprehension of
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the absolute and the phenomenal, and not their
instanlaneous comprehension. In essence, he is
refining Demiéville’s work, bringing out further
nuances of the subject. Like Demiéville's work,
though dated, it provides further background to
scholarly discussions on this topic in the West,

The last work in this historical survey
brings the discussion up-to-date. Writing for this
book, Luis Gémez further refines the discussion of
the sudden/gradual polarity in his article on the
metaphor of effort and intuition in Buddhist
thought and practice. Through a number of ex-
amples, he shows how the subject of sudden and
gradual is in truth multivalent in the Chinese
tradition. There is no one set of doctrines that
characterizes either the sudden or gradual position,
nor any sct of doctrines that can be used to
distinguish these two positions universally, The
language of the two camps overlap in many ways,
reminding us that we have to approach this polarity
with caution,

The principles of disciplining children
are applicable in evaluating this section. In disci-
plining children the personality of the child needs
10 be separalted from his or her action. In the same
way these articles need to be distinguished be-
tween what they are and what they do. Although
Demiéville and Stein's articles are seminal to the
discussion of the sudden/gradual polarity in Chi-
nese thought and so deserve inclusion in this book,
what they actually do leaves room for considera-
tion. Demiéville, in concentrating on the single
metaphor of the mirror, glosses over the differ-
ences between the traditions on which he writes,
So, even though he brings to light this important
topic in Chinese Buddhism, the way he handies it
leaves us hungering for the specifics. Stein at-
tempts to provide some of those specifics, and his
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conclusions do have some appeal. Unfortunaiely,
his article focuses mostly on Tibelan Buddhism.
‘Which leaves it up to Gémez to finally provide the
perspective needed to discuss the issue of sudden
and gradual in Chinese thought with any amount of
precision, As such, it makes for a fitting conclusion
to this section. Demiéville and Stein are needed for
an understanding of where the discussion on sud-
den and gradual has been, Gémez is needed to
show us where it should go, leading naturally into
the second part of the book,

The subtleties in the sudden/gradual po-
larity in Chinese Buddhism are explored in part
two. The section is arranged historically, starting
with Tao-sheng (c.360-434) and Chih-i (538-597),
moving to Shen-hui (684-758) and Tsung-mi (780-
841) and finishing with k'an-hAua medilation. It is
a neat package, intelligently arranged to cover a
broad spectrum of Chinese Buddhist thought. It is
also the most rewarding part of the book. The
articles in this section include:

Whalen Lai on Tao-sheng's theory of
sudden enlightenment. Tao-sheng was one of the
first thinkers in China to propose the theory of
sudden enlighienment. Interestingly enough, at
first he framed his argument about Abhidharmic
literature and the One Vehicle doctrine {(ekayana)
as found in the Lotus Saira. Only later, with the
introduction of the Nirvina Sitrainio China was he
able to argue for sudden enlightenment on the basis
of the all-prevailing Buddha-nature.

Neal Donner on Chih-i's conjoining of
sudden and gradual. As might be expected, Chih-
i tried to find a middle position between sudden and
gradual. He taught that teaching and meditation are
both sudden (that is, perfected) and gradual. Stages
in the path are needed to avoid arrogance, he
argued, and perfection to avoid self-deprecation.
He did not want to downplay either pole, instead he
sought to harmonize them, once again demonstrat-
ing the synthetic nature of Chih-i's thought.

John McRae on Shen-hui and the teach-
ing of sudden enlightenment in early Ch’an. An
excellent arlicle, it puts Shen-hui's thought into
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good perspective in two ways. First, it shows how
Shen-hui’s thinking did not differ all that much
from already existing Ch’an thought. Second, it
demonstrates that Shen-hui’s polemics against the
so-called Northem school of Ch’an established the
slogans found in later Ch’an. The crux of the
matier was Shen-hui's teaching style. He was more
concemed with gaining converts than training dis-
ciples, 50 his rhetoric concentrated on a form of the
religious experience which emphasized the reli-
gious experience at the time of conversion. That
was the heart of the matter for Shen-hui, with the
implication being that Shen-hui was not as inter-
ested in destroying Northern Ch’an as he was in
Irying to establish a style of rhetoric that avoided
just those dangers in practice, especially dualism,
that Northern Ch’an itself recognized.

Peter Gregory on Tsung-mi’s notion of
sudden enlightenment followed by gradual culti-
vation, Another excellent article, it explores
Tsung-mi's synthetic approach to sudden and
gradual. To support the idea of sudden enlighten-
ment in Buddhist practice, Tsung-mi argued that
in the womb of the Tathfigata (fathdgatagarbha)
enlightenment is the natural state of mind. But,
saying enlightenment is the natural state of mind
left Tsung-mi having to account for the presence
of ignorance.He did so by employing the Yogacadra
idea of the storehouse consciousness
(8layavijfifina), which is the seedbed of impurities,
including ignorance. Tsung-mi stated the store-
house consciousness has two aspects, the enlight-
ened and the unenlightened. Through an elaborate
diagram, he illustrated how, through the store-
house consciousness, the suffering of karma
comes to be and how it is put to an end. Using this
scheme, Tsung-mi was able to preserve sudden
enlightenment, by then the orthodoxy of Ch'an,
while still accounting for gradual practice.

The last article in part two is Robert
Buswell on the evolution of k’an-hua meditation in
Ch'an Buddhism. Buswell analyzes the forces
driving Ch’an lowards k’'an-hua practice, espe-
cially the need to put Buddhism in a form ame-
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nable to the Chinese. Necessary elements included
the Chinese emphasis on this world, the Chinese
preference for substantiative metaphors, and the
Chinese choice of suddenness as the preferred
method of insight. Because these elements were
indigenous, two consequences resulted. One,
Ch'an made Buddhist spiritualily more accessible
to the Chinese, and two, k’an-hua medilation was
the natural consummation of native forces which
were at work all along in the Ch'an tradition.

As stated above, this is the most reward-
ing part of the book. The centrality and the
malleability of the sudden/gradual polarity in
Chinese Buddhism is brought 1o light through
these articles, The polarity was central in that it
proved a dominant metaphor in Chinese Buddhist
discussions on the nature of enlightenment and
how to attain it. This was true not only in Ch’an,
the tradition most noted for employing this polar-
ity, but also in Chih-i's T'ien-t"ai Buddhism, and
even in such early Buddhist thinkers as Tao-sheng.
The polarity was malleable in the number of ways
it was used, Chih-i applied it to both teaching and
practice, Shen-hui used it as a rhetorical device to
inspire conversion, and Tsung-mi empoloyed it to
establish the ontological grounds for sudden en-
lightenment followed by gradual practice. This
malleability in the use of the metaphor is a good
object lesson in hermeneutics, cleary illustrating
the diverse interpretations possible for a single
idea. By showing the centrality of the sudden/
gradual polarity, this section provides valuable
insights into the nature of Chinese Buddhism; by
illustrating the malleability of this polarity, it
offers rich food for thought in the area of herme-
neutics. Taken as a whole, this section forms the
heart of the book; it pulses with intellectual vital-
ity.

The third section on sudden and gradual
in the cultural sphere provides a refreshing twisLon
the subject. This section is comprised of two
articles, one by Richard Lynn examining the
Ch'an-poetry analogy in poetic criticism, the other
by James Cahill on Tung Ch’i-ch’ang’s “Southern
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and Northern Schools™ in the history and theory of
painting.
Lynn takes the overview approach in his
article, opting for breadth rather than depth. In-
stead of dwelling on any one poet or school’s use
of sudden and gradual in poetic criticism, he
provides a historical survey of the subject, Using
this approach he is able 1o present the spectrum of
Chinese thought, including Buddhist, Neo-Confu-
cian, and Philosophic Taoism, that was employed
to argue for and against the sudden/gradual polar-
ity as it applied to poetry. Much of the argument
centered around the issue of freedom versus rules
in poetic composition, in much the same way that
Buddhists argued the issue of sudden enlighten-
ment versus gradual cultivation in their practice.

Cahill focuses on Tung Ch'i-ch'ang
(1555-1636), an influential thinker in Chinese
painting theory. Tung constructed an intricate
theory of the difference between the “Southern”
and “Northem” schools of painting, which in-
cluded patriarchal lineages, theories of practice,
and levels of enlightenment. When looked at more
closely, however, his work served a polemical
purpose more than anything else. Tung's theories
were meant to defend amateurs working in free,
spontaneous styles from professionals working in
detailed, decorative, and academic styles. So Tung
highlights the political uses for which the sudden/
gradual polarity was employed in Chinese thought,

The interesting point of these two articles
is that they offer insight into areas that are not
normally taken into account in considerations of
Chinese thought. A culture is judged on its artifacts
as much as, if not more so, than on its thought. The
interfusion of these two concems come together
nicely here, showing how thought can influence,
justify, and direct artistic endeavors. As such,
Lynn and Cahill's respective articles are a wel-
come addition to the book, which, after all, is
supposed to be about sudden and gradual in Chi-
nese thought in the first place, upon which note we
are ready to tum our concluding remarks.
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There are three areas that need to be
evaluated in thinking about the quality of any given
book. The first is the idea that informs the book as
awhole. The second is the presentation of thatidea.
The third is the actual contents of the book. In each
of these areas, Sudden and Gradual: Approaches (o
Enlightenment in Chinese Thought succeeds quite
admirably. The idea that informs the book, the
sudden/gradual polarity, was of no small conse-
quence in Chinese thought. It formed a centerpiece
piece of intellectual dialogue throughout much of
Chinese history. As such, the detailed treatment of
that idea as found in this book makes for an exciting
topic of investigation. The presentation of that idea
is handled nicely, too, The division of the book into
three parts makes for an effective package. The
topics informing each section, as discussed above,
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provides a well-rounded review of the subject,
leaving one with a thorough grounding in the topic,
not just in its Chinese manifestations, but in
Western interpretations of the subject as well,
something that is always helpful in putting essays
of these types into perspective. Finally, the content
of the book is of the highest caliber. On the whole,
the essays are well thought-out and informative.
New insights are offered into Chinese thought and
culture, adding well to our store of knowledge in
these respective areas, All-in-all, then, this is a
solid book. Its contents and conclusions certainly
deserve consideration in any discussion on the sud-
den/gradual polarity in Chinese thought.
Laurence W, Gross, Stanford
University, Palo Alto, CA

111 New Series, No. 5, 1989



Nagarjuna’s “Seventy Stanzas:” A Buddhist Psychology of Emptiness
by David Ross Komito. Ithaca, New York: Snow Lion Publications, 1987.

226 pp., paper: $14.95,

Komito has set out to achieve iwo ends which
are often seen as antagonistic to one another.
On the one hand, he has attempted 10 make
Nagarjuna's Sevenfy Stanzas on Emptiness
(Sanskrit: Shunyatasapiatikarikanama) accessible
to those who, while not scholars, are intent on
understanding the thought of a figure so central to
the Mahayana Buddhist tradition. On the other
hand, he has attempted to provide scholars with a
thorough treatment of a text which is an important
component of the Nagarjuna corpus. Itisa pleasure
10 say that he has accomplished the difficult task
of speaking to both audiences within the confines
of a single volume. The work itself consists of four
parts: a foreword and three chapters. The foreword
briefly retells one of the legends surrounding
Nagarjuna, that of his visit o the realm of the
nagas, the supposed origin of his name.

The first chapter, entitled “Buddhist Psy-
chology,” explains the book's subtitle, The Ti-
betan Buddhists attempied to integrate the mass of
Buddhist material they received from India into a
single coherent whole. As explained by Komilo,
this integralion was organized around the sub-
ject—object relation of knowing, Within such an
explanatory system, the import of Nagarjuna's
work is understood to be that it demonstrates the
emptiness of the object of consciousness. Nagar-
juna’s work is seen as a sort of therapeutic phi-
losophy which, by developing wisdom about the
nature of the object of consciousness:

results in a transformation of the
karmic formations and so Lhe
entire perceptual process which
depends upon them is also trans-
formed. As the creation of ob-
jects in the perceplual process is
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transformed, what had previ-
ously appeared as samsara now
appears as nirvana. (pp. 67-8)

The second chapter is composed of two
parts. First, a translation of the Seventy Stanzas
into very readable English. The second part is
much more complex and will appeal more to the
expectations of scholars. It comprises the Tibetan
lext of the Seventy Stanzas rendered into Roman
script, accompanied by notes as to variations
between the Peking and sDe dge editions. Along
with the Tibetan, the same text as appeared in the
English translation of the Seventy Stanzas is re-
peated with a typographical discrimination be-
tween the literal text and the translator’s insertions,
This is done by italicizing the literal part of the
translation, while printing the insertions in Roman.
This presents a text more easily read than the more
customary technique of demarcating insertions
wilh parentheses. Last, there follows a new com-
mentary of the Seventy Stanzas by Geshe Sonam
Rinchen which, according to the linear notes, “was
created expressly for the contemporary English
reader.” This commentary not only expands the
otherwise terse text, but also assists the reader to
follow the flow of the argument as Nagarjuna
develops his position in dialogue with various
opposing positions.

Third chapter is a brief summary of the
place of the Seventy Stanzas in the corpus of
Nagarjuna’s works and a discussion of the history
of its transmission to Tibet and its importance
there. This chapter closes with a section on the
history of the translation of this text into English.
This includes a discussion of Komito's disagree-
ment with Lindtner, who has himself done major
work on Nagarjuna and the Seventy Stanzas.
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Komito's approach to translating this text
is not the only one possible. In sharp contrast to
Komito's style is that of Lindtner, for example in
his Master of Wisdom; Writings of the Buddhist
Master Nagarjuna (Oakland: Dharma Press, 1986).
Lindtner’s translation is very lileral, attempting to
reproduce the exiremely precise, but very con-
densed form of Nagarjuna's text as closely as
possible. Here, for example, is Lindtner’s render-
ing of the ninth stanza:

Permanent is not, impermanent
is not, not-self is not, self is not,
impure is not, pure is not, pleas-
ure is not, and suffering is not.
Therefore the perverted views
do not exist. (p. 97)

In contrast, Komito renders the ninth stanza as
follows:

Because contaminated things
arise in dependence on one
another they do not exist inher-
ently as permanent phenomena
nor do they exist inherenily as
impermanent phenomena; nei-
ther as phenomena with sclf-
nature nor without self-nature;
neither as pure nor as impure;
neither as blissful nor as suffer-
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ing. Itis thus that the four distor-
tions do not exist as qualities
which inhere in phenomena, but
rather as imputed to phenom-
ena. (p. 81)

For those of us who are not Nagarjuna
scholars, what is important in comparing these two
translations is not attempting to decide which is
“right” or “‘best.” Rather, it is that by having more
than one translation we have more perspectives
from which to see Nagarjuna and that our under-
standing is enriched thereby. Reading different
translations in parallel can often clarify a text
which is otherwise opague.

Komito provides us with a very acces-
sible translation of an important work by
Nagarjuna. While the perspective from which this
translation was prepared is that of the later, scho-
lastic tradition of Tibet, Komito explains the
significance of this interpretative orientation ade-
guately. This allows the reader to see how this
work influenced the history of Buddhist thought in
its Tibetan development, as well as providing an
interpretative orientation from which the work -
may be approached by contemporary students of
the Dharma.

Richard K. Payne, University of

California-Berkeley and The Institute of

Buddhist Studies, Berkeley, CA
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BUDDHA DHARMA KYOKAI (SOCIETY), INC. (BDK USA)

Perhaps the greatest patron of Buddhism in modem times is The Reverend Dr. Yehan Numata,
a 92-year old industrialist turned philanthropist, who received an Honorary Doctor of Humanities degree
from the University of Hawaii in December 1988, Yehan Numata though bom into a temple family,
became a businessman solely to obtain profits which could be diverted to the propagation of Buddhism.
His belief was that the Buddha’s teachings, which are based on the spirit of wisdom and compassion,
would assist in bringing about lasting peace and happiness for all humanity. Embarking on his quest, he
established a precision measuring instruments manufacturing company called Mitutoyo Corporation in
1934, Profits from the enterprise enabled him to found the Bukky3 Dendd Kyokai (Buddhist Promoting
Foundation) (acronym BDK) in 1965. Under his guidance, this organization began to sponsor various
activities to share the teachings of the Buddha with as many people as possible. Late in life, Yehan Numata
became a Buddhist priest.

The Teaching of Buddha. The first and most significant project undertaken thus far has been the
re-editing, re-publishing and dissemination of The Teaching of Buddha, a small book containing the
essence of Buddha Dharma. The book was an abridged translation of the Japanese work, Shinyaku Bukky&
Seiten (The New Translation of the Buddhist Scriptures) compiled and published by the Bukkyd Kydkai
(The Buddhist Socicty) under the supervision of The Reverend Muan Kizu in 1925, It was believed that
not only would The Teaching of Buddha be an authoritative introduction to Buddhism, but it could also
become a daily source of inspiration and a guide for daily living. In order to make it understandable and
available to the peoples of the world, the book has been translated into 35 different langnages, printed,
and nearly four million copies distributed free of charge in 47 countries.

Tripifaka Translation Project Another major undertaking was the translation and publication of
the voluminous Taishd Chinese Tripifaka in English, first initiated in 1982 in Tokyo. It was the desire
of Yehan Numata to introduce the still largely unexplored Chinese Mahayana Tripifaka throughout the
English-speaking world. A 13-member group of leading Japanese Buddhist scholars, headed by Professor
Shdyii Hanayama of the Musashino Women's College, was formed as the Tripitaka Editorial Committee,
along with the Tripitaka Publications Committee chaired by Professor Shdjun Bandd of the Otani
University. These two committees are responsible for administering the overall project of the translation
and publication of approximately 10% of the Chinese Tripitaka by the year 2000 A.D. Dr. Gadjin Nagao,
Professor Emeritus of Kyoto University, is currently the overall advisor of the entire project.

Buddhist Studies Chairs. The third major project was the endowment of Buddhist Chairs at
leading universities of the world. It was Yehan Numata’s objective to make the teachings of Mahayana
Buddhism available to the academic world on a day-10-day basis. Begun in 1984, the Numata Chairs in
Buddhist Studies have been established at five institutions in the U.S., the University of California at
Berkeley, Harvard University, University of Chicago, University of Hawaii and the Institute of Buddhist
Studies in Berkeley, and one in Canada, the University of Calgary. Negotiations are currently underway
with some universities in Europe for similar chairs. Sufficient contributions to the endowed chairs are
made annually for up to twenty years, by which time each chair is expected to have become self-
perpeluating from the cumulative funds.
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Administrative Control, In order to supervise the activities to promote Buddhism in overseas
arcas, Yehan Numata insisted that in each country concemed, a local organization should be formed to
be financially and operationally responsible for all propagational activities undertaken. Toward this end,
a number of affiliates of BDK Japan were organized in couniries where branches of the Mittoyo
Corporation were located, such as in the United States, Brazil, Mexico, Canada, Taiwan, Singapore, West
Germany and England. In the United States, the first such organization, called the Buddhist Educational
Studies, Inc., was formed in 1982 in Springfield, Virginia, to publish Buddhist materials and conduct edu-
cational activities. In 1986, it was superseded by the Buddha Dharma Ky&kai (Society), Inc. (acronym
BDK USA) in Emerson, New Jersey. Iis first President is The Reverend Kenryil Tsuji, Minister, Ekaji
Temple, Springfield, VA, and the former Bishop of the Buddhist Churches of America, and as Trustees,
Shigeru Yamamoto, former Chairman of the Board, MTI Corporation, MITUTOYO U.S. & Canada
Operations, Bishop Seigen Yamaoka, the current Head of the Buddhist Churches of America, and The
Reverend Seishin Yamashita, Director of the Numata Center for Buddhist Translation and Research, This
organization serves as the headquarters and the umbrella for all of the propagational activities in the U.S.
It retains control over the U.S. responsibilities for the Tripifaka Translation Project, the distribution of The
Teaching of Buddha, and the administering of the Numata Chairs in Buddhist Swdies, as well as
miscellaneous projects, including publications.

Numata Center. The Numata Center for Buddhist Translation and Research was established in
November 1984 in Berkeley, CA. Its dedication and opening ceremonies were attended by the leaders of
BDK Japan and by Dr. George Rupp, then Dean of the Divinity School at Harvard and Provost Leonard
Kuhi of the University of California at Berkeley, along with many distinguished Buddhist scholars and
guests, The principal role played by the Numata Cenler is to act as the agent of BDK Japan in the Tripitaka
Translation and Publication Project and assist in the finalization of the translation manuscripts. It also
assists the BDK USA and BDK Japan in the accomplishment of their respective missions. Key staff
members include Dr. Nobuo Haneda and the Reverends Shajd Oi and Seishin Yamashita.

Distribution of The Teaching of Buddha, For this function, two organizations were formed. The
Sudatta Society was established in Hawaii in 1978. Its leadership has been in the hands of Mr. Ralph
Honda, aprominent Honolulu businessman, from the very beginning. Through his diligent efforts, 190,000
copies of The Teaching of Buddha have been distribuled to holels, hospitals, prisons, and military units
in the Hawaiian Islands, The other organization is the Society for Buddhist Understanding established in
1978 in the City of Industry, California. The head of this group is Mr. Tomohito Katsunuma. Thus far,
Mr. Katsunuma has succeeded in the distribution and placement of 325,000 copies of The Teaching of
Buddha in hotels, libraries, temples, and the military forces on the U.S. mainland.

Tripitaka Translation and Publication.The Tripitaka Editorial Committee in Japan selected 80
prominent Buddhist scholars, who were able 1o translate the Buddhist Scriptures from classical Chinese
info English, These academicians were selected from ten different countries, with the U.S. and Japan
having 40% and 45% of the translators respectively. Among the American scholars chosen are Professors
Stanley Weinstein of Yale Universily, Lewis Lancaster of University of California at Berkeley, David
Chappell of University of Hawaii, Richard Gard of Institute for Advanced Studies of World Religions,
Taitetsu Unno of Smith College, Minoru Kiyota of University of Wisconsin, Robert Gimello of University
of Arizona, Francis Cook of University of California at Riverside, John Keenan of Middlebury College,
Minor Rogers of Washington and Lee University, Leo Pruden of University of Oriental Studies, Paul
Groner of University of Virginia, Allen Andrews of University of Vermont, Kenneth Tanaka of Institule
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of Buddhist Studies in Berkeley, and Drs, Diana Paul, J. C, and Thomas Cleary. Some of the Tripitaka

texts being translated by these scholars are the Diamond Sutra (T-235), Srimi#ld Sitra (T-353),

Avatamsaka Siitra (T-278), Commentary on the Lotus Sutra (T-1519), Sirarigama Sitra (T-642),

Commentary on Vasubandhu's TrimS$iki(T-1585), Profound Meaning of the "“Three Treatises" (T-1852),

Commentary on the Buddhabhiimi Siitra (T-1530), Compendium of the Mahayana (T-1593), Blue Cliff
Record (T-2003), Gateless Barrier (T-2005), Bodaishinron (T-1665), and Rokusodangyd (T-2008). For
these and all other translations, the BDK USA makes payments worldwide through the Numata

Translation Center in Berkeley, CA, The translation project is progressing smoothly with the first volume
expected to appear in 1990. Among the first texts to be published are the Srimal Siitra, The Golden Light
Sutra, The Lotus Sufra, The Four-Part Vinaya, and the Commentary on the Lotus Sutra,

Visiting Professorships in Buddhism in USA. During 1984, two Numata Chairs in Buddhist
Studies were established, at the University of California, Berkeley, and at Harvard. Since its inception
at the University of California, five Japanese professors have filled the chair: Professors Hisao Inagaki
of Ryukoku Universily, Shoryu Katsura of Hiroshima University, Musashi Tachikawa of Nagoya
University, and Professors Emeritus Akira Fujieda of Kyoto University, and Jikido Takasaki of Tokyo
University. At Harvard, two professors have completed their assignments, Professor Yuichi Kajiyama of
Kyoto University and Professor Michio Tokunaga of Kyoto Women's College, The University of Chicago
was endowed with a chair in 1985. Two professors, Dr. Yoshiro Tamura of Rissho University and Dr.
Masao Abe, Professor Emeritus of Nara University of Education have taught in the program. The
University of Hawaii received its chair in 1988, with the first Visiting Professor being Dr. Hisao Inagaki.
In 1986, a Numata Chair was established at the Institute of Buddhist Studies in Berkeley, CA. Under a
special teaching arrangement, the following professors have lectured at the Institute: Dr. Roger Corless
of Duke University, Dr. Allan Andrews of Universily of Vermont, Dr. Whalen Lai of University of
California at Davis, and Dr. John Carman of Harvard.

Publication of Buddha Dharma. Since the popular The Teaching of Buddha was a condensed
version of a much longer text, the decision was made in 1982 to make available to the English reading
public an unabridged edition of Muan Kizu's The New Translation of Buddhist Scriptures. This would
provide the essence of Buddhist doctrines in considerable detail. The first edition of the complete
translation, called Buddha Dharma, was translated by Buddhist scholars in America and published in 1984.
The revised second edition, complete with a section on Scriptural Sources, a glosssary, and index is due
to be published in early 1990, again by the BDK USA. For both editions, Buddhist Churches of America
Minister Emeritus Kyoshiro Tokunaga, as the editor-in-chief, devoted countless hours in bringing the
project to fruition.

Pacific World. The first issue of the Pacific World was published in June 1925 by Yehan Numata
when he was still an undergraduate at the University of California, Berkeley. As the editor-in-chief, he
published it on a bi-monthly basisin 1925 and 1926, and then on a monthly basis in 1927 and 1928. Articles
in the early issues concerned not only Buddhism, but also other cultural subjects such as art, poetry, and
education, and then by 1928, the articles became predominantly Buddhistic. Included in the mailing list
for the early issues were such addressees as the Cabinet members of the U.S. Government, Chambers of
Commerce, political leaders, libraries, publishing houses, labor unions and foreign institutions. The
publication of the Pacific World ceased after Yehan Numata retumed to Japan following completion of
his studies in 1928 and the receipt of a M.A. degree in statistics. The lack of funds also precluded further
publication. In 1982, the publication of the Pacific World was again resumed, this time on an annual basis
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by the Institute of Buddhist Studies with funds provided by the foundation, BDK USA. The 1988 autumn
issue of the journal was distributed to 6,500 addressees throughout the world. The journal is now devoted
to the dissemination of articles on general and Jodo Shinshu Buddhism for both academic and lay readers.

The officers of BDK USA are grateful for the encouragement and support received from the

institutions with endowed chairs, the Buddhist clergy, and lay people in BDK USA efforts to disseminate
the teachings of the Buddha throughout the United States and look forward to their continuing assistance.
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