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The Sectarian Beginnings of JOdo-shii: An Analysis of Honen's 
Senjaku Hongan Nembutsu 
by Whalen W. Lai, University oiCaliiomia, Davis 

H onen (1133-1212) left his mountain hermitage 
at Kurotani in 1175, and going among the 

people in Kyoto, proclaimed his doctrine of 
nembutsu (Buddha-name recitation) as the means 
to IJjo (rebirth in Amida's Pure Land). It was then, 
at the age of forty-three, that Honen, for some time 
devoted to Genshin' s DjlJylJshii, discovered Zendo 
(Chinese: Shan-tao) and experienced a "conver
sion." Traditionally, this dale is regarded as the 
founding of the JOdo-shu. The founding of the 
JOdo-shU signalled the emergence of the fltst truly 
Japanese sect, the ideology of which, like its social 
organization later. had known no precedence in 
China or Japan. The nembutsu movement broke 
away from the recognized eight schools in Heian 
and set the pace for the Kamakura Buddhist 
Reformation.' 

The present paper will analyze this historic 
breakthrough in the conlext of Honen' s life, in 
relationship with Shan-tao's Kuan-ching bsilan-i' 
on which HOnen "solely relied," and within the 
social setting of lale Heian and early Kamakura. 
The focus will be on HOnen' s Senjaku Hongan 
NcmbuL'lu-shii 3 (Senjllkushii) and its relationship 
with Shan-tao's work and Genshin's DjlJylJshii.' 

The contention is that the Senjakusba was 
compiled consciously in 1198 so as to defme the 
nature of the new sec~ legitimatized by a second 
dramatic conversion ofHllnen in a trance (samAdhl) 
encounter with Shan-tao. This work gave institu
tional identity to the nembutsu movement and 
crealed a JlJdoshiigaku outlook that reached be
yond Shan-tao's vision. The term senjaku (choice, 
selection, discrimination) underwentasubtle change 
of meaning: What was probably originally HOnen' s 
personal choice of ncmbutsu as his own path, 
albeit a path among paths, became Amida's Choice 
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(or Election in Calvin's sense) and the choice by 
all Buddhas. What was apologetic sel!iaku in 
Honen's personal faith became a mahlre sectarian 
doctrine. or dogmatic senjaku. 

The Sel!iakushii was originally a tract that 
circulated privalely within the inner circle of 
Honen's disciples. It was a compilation of scrip
tural and commentary passages with Honen' s 
comments. Only the initial few lines were in 
HGnen's own handwriting. The circumstances under 
which the work emerged were by normal standards 
rather extraordinary. In 1198, during the first 
month of Hilnen' s 66th year, HOnen attained 
samlfdhi in a dream encounter with Shan-tao who 
appeared to him in a luminous half-golden body. 
Later in the same year, Honen found a patron in 
Lord Hojo KujO at whose urging, the Senjakushii 
was compiled. Soon after. in 1204, HOnen and his 
disciples drafled a Seven-point Article.' urging the 
following to avoid excesses and disowning evil 
and foolish elements. In the next year, a counter 
nine-point critique launched by the Old Heian 
Schools charged that Honen' s "privale designation 
of a (new) sect was most inappropriate.'" Since the 
Senjakushii was the treatise that set the definition 
of the new sect and since it seemed to have touched 
off the ahove charges and counlerCharges, some 
modem scholars would see the real beginning of 
the Jooo-shil in 1198 and not 1175.' The new thesis 
tends to stress the possible political association 
between Honen and Hojo but it is not unchallenged 
by more traditional scholars.' After considering 
the conflicting opinions, I would like to suggest the 
following comprontise. 

Winen entered the Tendai order at seven
teen from a low samurai family. As one of the 
many conscientious lower clerics dissatisfied with 
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the hierocratic politics at Mount Hiei, Honen 
retired as a hermit and holy man (bijin) in a 
common form of protest. The personal conversion 
at forty-three to the nembutsu path of Shan-tao was 
genuine and the act of leaving a solitary life and, 
like other active young monks, mingling with the 
people in Kyoto, definitely signalled an evangeli
cal zeal to make known his personal choice of the 
Pure Land path. An amorphous following devel
oped; fellow-monks in the Tendai establishment 
also chose to cultivate this private devotional 
practice withOUl disassociating themselves from 
the Tendai school. By one account, Honen himself 
seemed to have remained an "outward Tendai 
monk, with inward nembutsu faith'" as late as his 
sixties. He was probably in the footstep of a 
popular living saint like Kuya. known for a "style" 
more than for an independent philosophical posi
tion. It would be reading too much later sectarian 
self-consciousness into the early Honen if one 
assumes that immediately after his 1175 "conver
sion," Honen intended to found a sect of his own. 
However, unlike Genshin. something in the natore 
of Honen' s appropriation of Shan-tao pointed 
ahead to an unavoidable break with Tendai. 

Preliminary reflection and initial opposi
tion before 1198 necessitated a doctrinal defense." 
The samlfdbi experience and the social (not neces
sarily political) support from Hojo allowed Honen 
the time and energy to spell out, defensively and 
offensively, the frrst clear statement on the mean
ing of nembutsu. The Senjakushii so produced did 
not initiate the nembutsu movement The nembutsu 
vogue went back to Heian times before Hllnen, and 
an amorphous nembutsu following that formed 
around Honen existed before 1198. The Senjakushii 
merely gravitated thaI loose body of associates and 
devotees into a self-conscious social and ideologi
cal unit. Despite its being a "limited edition for 
private circulation," the Senjakushiiprovided the 
first common JOde-shu catechism 11 that furthered 
the sectarian sentiment and the evangelical zeal 
especially among some extremists. Honen himself 
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as late as 1200 was ready to "stoop" to an un-JOdo
like expediency" of praying for Hojo' s health and 
decried any sectarian conflict in the 1204 Articles, 
desiring only the right for him and his followers to 
practice their faith in peace." The Senjakushii. 
however, was of such a nature that it had to become 
the seedbed of "Either/Or" sympathy or antipathy, 
and the cause for the sectarian dissociation from 
Tendai, as well as for the initial persecution of 
1207 and the reinstatement of Honen in 1211. 

Therefore, the traditional dating of the ori
gin of the JOdo-shii at 1175 was not incorrect: 
HOnen's private mission began then, even though 
he could not have anticipated the future sect
formation. The modern revision of the dating, 
regarding 1198 to be the founding oftheJOdo-shu, 
is also justified: the Senjakushii catapulted the 
movement into the socia-political arena of hiero
cratic conflicts. Honen consciously founded a shii 
(sect) but even so, he probably did not foresee the 
radicalization, controversy and JOdo heresies ahead. 

It is possible to see some of these subtle 
changes in the life and self-understanding of 
Honen in the Senjakushii itself. The following 
analysis of the work will frrst look into Honen's 
defense of his new "path" or "sect." The main body 
will analyze how Honen synthesized and tran
scended Genshin and Shan-tao. Finally, the term 
selliaku. selection, will be analyzed in terms of the 
"self-powered" and the "other-powered" dialec
tics. 

THE SECTARIAN INTENTIONS 
OF SENJAKUSHf] 

The Senjakushii was written in classical 
Chinese-Japanese and was basically a compilation 
of scriptural and commentary passages. As such, 
its readership was limited by matters of literacy 
and secrecy. Being a dissertation defining the 
philosophical basis for the ongoing nembutsu 
movement, it was not intended to be a popular tract 
or even a personal statement confession or com-
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munication." The fonnat--<iuotations with com
ments by HOnen-migbthave grown out ofHOnen' s 
private instructions orrefiections; it was not in the 
style of a systematic summa The main body dealt 
with doctrinal issues, but the opening and the 
closing chapters addressed themselves to current 
issues. The sectarian intentions were spelled out 
defensively in the flrstcbapter, but Ibe apologetical 
tone changed toward the end. The last chapter gave 
an authoritative, charismatic and revelatory basis 
to the foundation of the sect. 

To establish a school at that time required 
(a) justiflcation of a path, (b) a tenet-classiflcation 
scheme to place the school within the multi
levelled teachings, (cl and a patriarchal lineage. 
Honen addressed himself to all three. 

The Senjakushiibegan with Tao-ebo's dis
tinction of the Pure Land path from Ibe Sage path. U 

The Pure Land path was "qualitatively" easier than 
the Sage's search for wisdom. The Sage's path was 
the "hardec" path in N§gilljuna-T' an-Iuan's clas
siflcation. HOnen began with Tao-cho (instead of 
his favorite Shan-tan) because Tao-cho initiated 
the "Pure Land palb" category and because Tao
cho associated this path with the need in Ibe Age 
of the Degenerate Dharma." That aeon of corrup
tion and evil commenced, in Tao-cho's calcula
tion, 1500 years after Buddha's parinirvana (948 
B.C. [sicD, that is, 552 A.D. The same anxiety 
recurred in late Heian when the date was set at 
1052 A.D. instead. The mappa or masse eschato
logical mood was prevalent in Hiinen's time" and 
the concemfor Ibe "timely" teaching-lhe Dharma 
tbal corresponded to the recipients' disposition 
(Ch: chi; Jpn: kJ) reappeared in Honen's appropria
tion of Tao-cho." "The J6do-shii," said HOnen, 
"established itself upon the intention of the teach
ings of the meditative master, Tao-cho."" 

But HOnen was not satisfled with B path. 
Had he designated his faith only as a path, he 
would not be charged with heresy by Ibe Old 
Schools. Because Hllnen intended Tao-cho' s clas
siflcation to "encompass all Buddha's teachings," 
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so he looked for and established the tradition of 
"The Threefold Amida Corpus""-the Greater 
and the Lesser Amida Sutra and the Amida Medi
tation Sutra -in conscious imitation of the other 
sets of Tbreefold Sutras then current in Japan: the 
Lotus, the MaMvairocana, Ibe Nation-protecting 
and the Maitreya collections. The JOdo SanbukyiJ 
Calegory was unknown in China. 

Conscious that Tendai and Shingon, the two 
major schools in Heian, claimed unbroken patriar
chal transmission, a hypothetical questioner asked 
how this teaching ofHOnen came about. In the flrst 
chapter of the Senjakusbii, HOnen admitted that 
there were three Pure Land lineages in China." He 
did not even say that he relied on the Shan-tan 
lineage, although it is clear from subsequent dis
cussion that he did. Honenremained "objective" in 
so categorizing the various lineages of Pure Land 
patriarchs in China This is because his original 
conversion in 1175 was largely due to his reading 
Shan-tao's commentary on the AmidaMeditation 
Sutra. That intellectual conversion was not, hy the 
standards current in Heian, sufficient to establish 
a spiritual link with S§kyamuni's teachings. 

The question of patriarchal linkage was 
doubly crucial in late Heian. By this time, the 
Tendai scboolhad become thoroughly esotericized. 
Taimitsu (Esoteric Tendai) had adopted elements 
of Hongaku thought and the cult of an esoteric 
passage of teaching from master to master. This 
secret transmission was "from mouth to mouth," or 
"from mind to mind," or by way ofasecret formula 
written "on a piece ofpaper."n In that atmosphere, 
Honen picked initially one Shan-tao lineage from 
three then available in China, but this rational 
decision was not enough. In the last chapter, 
Honen finally returned once more to this issue and 
outlined his esoteric legitimacy. The following is 
a precis of an exchange in that chapter: 

Q. Of the many inteIpretations of Pure Land 
piety, why do you follow Shan-tao? 
A. Shan-tao alone followed the Pure Land piety 
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at the exclusion of the Sage Path. 
Q. But were there not other Pure Land masters 
wbo did the same? 
A. True, but only Shan-tao bad toucbed off a 
samldhi (in me, HOnen). 
Q. But a disciple of Shan-tao also bad such an 
experience, wby do you not follow bim? 
A. He, being only a disciple, cannot be followed 
as bis greater master can be. 
Q. What then about Tao-cbo wbo was the 
teacber of Shan-tao? 
A. Tao-cbo depended on Shan-tao ... And Shan
tao bad a revelatory experience (as evidcnced by 
a description in bis commentary) so thatbecould 
declare bis commentary to be so sacred that"nol 
one w01li sbould be miscopioo." (In other words,) 
bis work was inspired and be was a manifesta
tion of Amida on earth, a nirmanaIcIya of 
Amida." 

Tbe implication in this exchange was to lend 
mystical support to HOnen's earlier conversion. 
HOnen's encounter with Shan-tao' s text was notan 
encounter with an ordinary commentary. Rather, 
the commentary was sacred, revealed by Amida 
and authored by Amida incarnate. Furthermore, in 
1198, HOnen bad a dream encounter with Shan-tao 
wbicb toucbed off a samlfdhi ,. (higbest state of 
enlightenment) in Hllnen, thus verifying bis call
ing. Tbe JOdo-shii was no aeation of man; it was 
predestined by this esoteric transmission of the 
Dharma. 

Eventually in the official doctrine of the 
JOdo-sbii, the two attendant bodbi-sattvas of Amida 
Buddha (Avalokite~vara and MaMstMmaJripta) 
were identified with Shan-tao and HOnen. The 
mystical statuS HOnen saw in Sban-tao, his spiri
tual " tutor," was similarly extended by HOnen's 
followers to HOnen himself. The skeptic migbt 
wonder if the samlfdhi cxperience in 1198 was 
nothing more than a legitimation device, but the 
bistorian of religion will note that sucb dream
encounters were not uncommon in medieval bagi-
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ograpby and should be seen at times as genuine 
forms of inspiration. Just as charismatic authority 
was claimed in the founding of the fmt Sinitic 
Mabayanascbool, T'ien-t'ai," so a similar "break
througb" manifested itself in the birth of the flTst 
truly Japanese B uddbist sect." 

THE SENJAKUSHOSYNTHESIS 
OF GENSIIIN'S ZEAL AND 

SHAN-TAO'S F AlTH-RELIANCE 

Doctrinally speaking, the Senjakushilsym
bolized the synthesis of the two key influences in 
HOnen's thinking: Gensbin's Ojoyl5shii with its 
fervor forrebirth and Sban-tao' s Kuan<hing hsii1lll
i with its definite dependence on Amida Prior to 
his acquaintance with Shan-tan's work, HOnen. a 
mountain hijiri, was impressed primarily by 
Genshin. Gensbin unknowingly pointed bim to
wards Shan-tao. Wben the SenjakushillOOk shape, 
HOnen bad digested the two masters and forged his 
own path. 

Genshin's early influence was perhaps re
tained in the opening couplet of the Senjakusbil. In 
HOnen' s bandwriting and as a resum~ of the 
movement: 

Namu Amida Bulsu 
Of all works (karma) leading to birth beyond 
«(Jjif), 
Priority belongs to nembutsu." 

The couplet was a virtual citation from the 
OJ(Jyl5shiI. '" As it stands, it retains a ''primitive, 
naive" phase in HOnen' s piety. The empbasis then 
was on the act (work, karma) of nembutsu. (The 
proper shift to faith and total dependence on 
Amida, forsaking even the last element of (Jj(J by 
work, came later in Sbinran).ltmade nembutsu the 
"prior" means, without ruling out other means or 
other ends aside from oj6, and without making 
nembutsu explicitly the sole means or even the one 
basis (i han)." This couplet was closest to the 
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popular teaching of Genshin that HOnen once 
followed. The success of the mature JOdo·shii 
movement, however, was due to the popularist IJjiJ 
zeal corrected hy Sban-tao's faith-reliance. 

Four centuries separated Shan-tao and 
minen. Shan-tao was an early Tang figure wbile 
Hllnen came at the end of the "High Medieval" 
Heian period in Japan. In the years in between, two 
new motifs developed within Far Eastern B ud
dhism: (I) the IJjlJ genre, and (2) the cosmic 
optimism of Hongaku (Cb: Pen-chiieh) thought. 

The iJjlJ genre tells of legends of Birth in 
Pure Land. It began as twenty biographies in the 
later sections of Cbia-ts'ai's Ching-c'u-lun." and 
then became an independent genre by the middle 
of T'ang, and flourished in Sung China" and 
Japan. As a popular tradition of "miraculous 
deliverance to Pure Land," it took root only after 
Shan-tao, who was a young contemporary to Chia
ts'ai." Shan-tao was responsible for making the 
Pure Land path a "prestigious, sublime" path-
Amida's Pure Land. a Reward Land (belonging to 
the SaJpbbogakilya level of reality), was opened, 
for the fltSt time, to Dien-fo (nembutsu) common
ers." Through bis evangelical work, Shan-tao 
helped to popularize the iJjlJ tradition. Unlike 
mlnen thougb, Shan-tao did not koow a dynamic 
ongoing iJjiJ tradition. 

Genshin's OjlJylJsbii came towards the end 
of the IJjiJ genre tradition. In late medieval Heian, 
it attained a popularity second to none. Wben it is 
compared to the fltSt Japanese DjD collection (985) 
Nihon Oja Gokunlku1d," it can be seen that two 
important new elements bad been added. Wbereas 
the old collection was rather elitist (dealing with 
famous monks and aristocratic devotees like Prince 
Shlltoku), the later collections were longer, more 
embellished, dramatic and "democratic." This 
change reflected the spread of Buddhism and the 
popularity of nembutsu in Heian. The Heian aris
tocracy was said to be practicing "('fendai) Lotus 
confession in the morning and (Amida) nembutsu 
in the evening." The extension of IJjlJ to more 
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people led to the advent of akunin IJjlJ, stories of 
"evil men" gaining birth." For exatnple. a blood
thirsty samwaihad achangeofbeart, he practiced 
nembutsu and was received into Pure Land. Al
though the salvation of the "evil man" here did not 
involve the kind of existential self-awareness of 
evil and the decision to abandon oneself to the 
saving power of Amida's vow that one frods in 
Hllnen and Shinran, nevertheless the interest in 
saving the common people anticipated later Jlldo 
andJOdo-Shin sect's popularism. Heian ajopiety, 
as a whole, bowever, placed more emphasis on the 
"descent of the Amida host to welcome the de
parted soul"" than on ajD. There is an aesthetical 
mystery, an aristocratic melancbolia, in Heian 
Amida piety." 

By the second balf of Heian, with the rising 
consciousness of mapplJ, a second element pen
etrated the IJjo genre: the inclusion of the counter
part to paradise. i.e., the torments of hells!' The 
beginning portions of the OjiJylJshii were so de
voted to a detailed and awesome description of the 
various hells. The mood of anxiety lent a darker 
color to the genre and evoked a more zealous 
longing for the Pure Land." I suspect the native 
ShintO notion of purity and pollution ("good" and 
"evil") added a Japanese touch to the fears. The 
plebeian aspiration for their "right" to rebirth in 
lavish paradises might also have instilled a greater 
sense of worthlessness of the self. 'Samurai, "con
taminated by taking life," and commoners segre
gated from the sanctity of the theocratic elite had 
always been made to feel their socio-spiritual 
inferiority. More than Shan-tao, HOnen showed a 
sympathy for the handicaps of the lowly. 

The OjlJylJsbii did not generate a nembutsu 
sect, and had not Hllnen rediscovered Shan-tao, he 
would still be part of the Tendai establishment. 
Despite the emotional dualism of heavens and 
hells in Genshin' s OjlJylJshii, Genshin at beart and 
in his other works still supported the Tendai 
monism. TheesotericGenshinlineage, theEsbiruyii, 
was especially well-koown for its adherence to the 
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totalistic optimism of Hongaku, a faith in the 
inalienable a priori Buddhabood of all men. As 
long as Genshin was committed to this philosophy, 
it would be impossible to develop HOnen' s type of 
utter dependence on Amida. Now Shan-tao was 
immune to such optimism by virtue of tempera
ment and because the mature Hongaku thought in 
China developed after his time. HOnen' s critique 
of Genshin was therefore based on his returning to 
a pre-Hongaku thinker (Shan-tao) to undermine 
the presumptuousness of Heian Taimitsu thought. 
The JOdo-shii movement was built therefore upon 
a "Late Medieval" (that is, Kamakura) plebeian 
piety that relied upon an early "High Medieval" 
realism (Shan-tao). It signalled the collapse of the 
eternal, cbangeless sacred canopy that Teudai 
Hongakuthinkers had built for its own aristocratic, 
Higb Medieval era in Heian." 

An exhaustive analysis of IIongakuthougbt 
is not possible bere and an outline will have to 
suffice." Hongaku (pen-chiieh) meant literally "a 
priori enligbtenment" or "omnipresent Buddhab
ood." The statement "All men are Buddbas" can be 
taken in various degrees of critical, literal, or 
mystical reading, depending on the degree of 
Hongaku radicalism of the person. As a monistic 
philosopby, collapsing the distinction between 
opposites, tbe formula went back to the 
pl1ijii~tEtraditionthat"Allformsareempty," 
man as well as B uddba Nirvana is samsara; 
samsara is nirvana. That negativistic formnlation 
received a more objective and affumative rein
forcement in the Tien-t'ai (Tendai) appropriation 
of the Miidbyamika pbilosopby, namely, in its 
doctrine that there is an objective barmony of the 
three aspects of reality. The apparent contradic
tions of (things being) Empty, Provisionally Real 
and the Mean can be resolved in a harmonious 
wbole; the Three are ultimately One. Actually both 
Cbib-i (of Chinese Tien-fai) and Saicbo (of 
Japanese Tendai) sbould be considered Shikaku 
thinkers, upbolders of"IncipientEnligbtenment. ,~, 
However, in Japan, Tendai was soon esotericized 
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and adopted very strong Hongaku sentiments. The 
following example, from Genshin bimself, will 
show the "mystery" involved. "(In the name A-mi
da), the sound A represents the aspect of Empti
ness, the sound Mi represents the aspect of Provi
sional Reality and the sound Da represents the 
Mean" (KanshinraIruyoshii)." The unity of the 
name" Amida" therefore represented the Unity of 
the Three Aspects. Since the Three Aspects were 
also said (by Cbih-i) to belong to the One Mind, the 
mental representation of Amida (uttered in 
nembutsu ) actually meant the mystical identifica
tion of the Mind with All Realities, or Amida and 
with the basic Unity. The mouth migbt recite the 
name "A-mi-da," but the utmost unity should be 
actualized within the mind .... This esoteric under
standing of Amida (as illtimate Reality) and this 
use of the name as a mantra were central to 
Genshin's faith. Some elements of this also reap
peared, perhaps in unguarded moments, in Hiinen' s 
own thinking." 

The "objective, affumative" Unity of Three 
Aspects could fmd a still more Hongaku expres
sion in a "subjective idealism" which can say that 
all realities are immediately the Mind itself. This 
idealism was developed more in the camps ofHua
yen (Jpn: Kegon) and Cb'an (Zen). Opposites like 
good and evil, Sucbness (the Buddhist Absolute) 
and ignorance (its antithesis) could be seen as 
being dynamicallY" fused in the Mind that com
prebended and transcended them. At first, the 
Chinese detailed different levels of sublimating the 
opposites, but in the Zen tradition of Sben-bui and 
Tsung-mi, the immediate identity of the Mind with 
Sucbness was taken in mystical seriousness." Tbe 
phrase: "Suchness HongakIi' or "Hongaku True
Mind" no longer designated the subjective mind 
because it is simultaneously the objective (cosmic) 
Mind. An example, again from Genshin, will 
afford us the necessary contrast later with Honen: 

According to theEngakukyo( Yuan-chiieh-ching, 
Round Enlightenment Sutra), it is said in a gatba 
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that the Beginningless Ignorance of all sentient 
beings is resting on the basis of the Mind of 
Pelfect Enlightenment of all the Buddhas. There
fore, samsara is nirvana, defilement is enlighten
ment. Nothing can ever obstruct this mutual 
penettation; therefore, All is One and Indiffercn
tiable." (OjlJylJshU) 

The above Cosmic Mind can further be dramatized 
in an even more extreme formulation of HongaJru 
mystery, as that mystery drives toward a more 
immediate, actual, down-to-earth, immanental Mo
nism. The fIrSt line from the following citation 
from Genshin is representative of the finalmystery 
that "Everything, as it is, immediately is Buddha;" 
a line that has its root in Chih-i' s Mo-bo-chib
kuan: 

Every color and smell is nothing other than the 
Middle Path (the "Absolute" in Mahayana) .. .. 
All the burdens of mental defilements and 
ignorance are none other than enlightenment . ... 
All the sins of sentient beings are by nature 
empty and nothing is really there (in sinning)." 

Every blade of grass is Buddha; even an evil 
thought is enlightenment Such mystical state
ments can be found in Genshin, especially in those 
HongaJru works attributed to him.'" Genshin's 
branch (the EsbiruyiI in esoteric Tendai) was 
especially known for its radicalism. This branch 
emphasized the immediate immanence of the 
Transcendental ("in a downward movement" that 
is, the Whole manifesting itself in every particular; 
"from result to cause'~I). When it said, "Every 
blade of grass is Buddha," the proper reading is not 
that the flowering grass is in appearance a blade 
of grass while in essence it is like the Buddha. It 
is not that the blade is ttansformed ("ttansubstan
tiated") into a numinal reality, stripped off all 
mundane substance. The proper reading is that the 
blade of grass, without being in any way other than 
what it is (i.e., a blade of grass), is immediately the 
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Buddha. Or, to reverse the order, the Buddha in 
essence is the grass. 

Such irrationality (irrational by our every
day, ethical, logical standards) sounds intolerable. 
Within HongaJru thought, such "irrationality" is 
perfectly permissible and even "rational" because 
HongaJru thought derived its "sense" not from 
logic, dialectics, or sophistry but ultimately from 
an intuitive recognition of a supernatural and 
extremely powerful Reality, sometimes associated 
with the Cosmic Womb of the Buddha 
(latMgstagstbba"). In this a11-encompassing, Ab
solute Reality, no "second" (no dualities, no other 
realities) could be. Tbe philosophical refmements 
of what ultimately was a mystical experience were 
developed into what is known as Tendsi 
Hongakuron, something uniquely Japanese, be
cause it drew upon the primitive Shinto pan
animism emerging then in rylJbjjsbint" specula
tions, and in the esoteric mysteries of Sbingon 
(Manttaylina)." Incompatible thougb it migbt ap
pear, mature IIongaku thought developed simulta
neously with HOnen' s anti-HongaJru thougbt" 
HOnen was the pessimist wbo revolted against 
Heian thougbt, wben the Ihreat of the Last Age was 
banging in the air. 

Even as the few citations from Gensbin 
above can sbow, Gensbin bimself bad both the 
monistic HongaJru as well as the dualistic ojf>. 
desire. This dissonance did notbothcrGensbin. To 
the eclectic minds ofTendai masters, the varying 
intelPretation of reality and the correspondingly 
different acts of piety, can be harmonized. To 
pursue one path as if it is the onlypath and to insist 
that everybody else sbould follow that one path 
and no other-that would be the immoderate mark 
of the "proteStant reformer" (like Luther, the later 
Honen, Shinran) and not the character of a broad 
"catholic mind" (like Aquinas, Genshin. MylJe)." 
Gensbin designed two paths: "In words, to recite 
the name of the Buddha (nembutsu in the sense of 
verbal praise); in the heart, to meditate on the 
Buddha (nembutsu in the sense of contemplative 
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identification, forin the end, all is mind)." Genshin 
also wrote for different audiences: the Qjoyoshii 
was his "popular seller" while his "esoteric" trea
tises were for the inner circle. In the end, Genshin, 
however condescending to the people, divided the 
path still according to the Sage-monk path and the 
Commoner-layperson path. The former's calling 
contemplation on the True Body of Amida" (in its 
DhatDlakifya Oneness) remained the superior path. 
There all dualities would indeed be transcended. 
That meditative Oneness was not available to 
Hiinen. Either he had abandoned it or else it had 
abandoned him." At any rate, he liberated the 
naive nembutsu. faith-ojopath from the tutelage of 
the higher nembutsu and initiated the revolt of the 
laity in Kamakura Japan." In terms of Tendai's 
Four Samifdbi, the historic shift was from the 
second to the fourth: (I) sitting samifdhi, Zazen; (2) 
walking samadhi, Amida-remembrance; (3) half
sitting, half-walking samifdhi, Lotus meditation; 
(4) neither-sitting nor walking samifdbi, Kannon 
(Avalokite§vara) meditationlnembutsu (to be prac
ticedin daily activities). The rust three are tailored 
for clerics, aristocrats, Dharmatif, Honga/ru, the 
Tendai meditative vision as the fourth is for laity, 
plebes, thanksgiving and reliance. 

Shan-tao's Kuan-ching hsiian-i provided 
Honen with the means to transcend Genshin by 
effectively eliminating the "highd' Sage path. 
Space does not allow for a full discussion on the 
Kuan-cbing and Shan-tao' s commentary such that 
aresum~ again have to suffice." The Kuan-ching, 
the Amida Meditation Sutra, listed sixteen kuan 
(objects) which contemplatives could visualize. 
The last three dealt with the nembutsu birth of the 
Three Grades of Men. Nembutsu, buddhanuSIpIti, 
(buddha-recall), meant originally, in the Sanskrit 
text (of the Amida sutra) a contemplative recall of 
the Buddha. Strictly speaking then, the sixteen 
vip~yaniiS should be considered to bemeditationaJ 
means taught by the Buddha. In that vein, the 
Chinese masters understood it until Shan-tao broke 
with tradition and concluded that the rust thirteen 
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were orientated towards samiIdbi and that the last 
three were directed at "elimination of evil." Shan
tao thus considered the Kuan-ching to be, fmtly, 
a meditative text and secondly, a nembutsu (by that 
he meant eventually name-recitation) treatise. He 
concluded his commentary by insisting that the 
second was the real intention of the sutra. These 
three last vip~yaniiS were considered to be freely 
preached by the Buddha (Siikyamuni) out of his 
compassion. They were for the Three Grades of 
Men, all considered by Shan-tao (again departing 
from older interpretations) to be grades of com
moners. By relating the nembutsu means taught 
here for common men's entry into Pure Land with 
Amida's vow that he would let "filial and loyal" 
men of faith to enter into his own Reward Land, 
Shan-tao formulated a doctrine of nembutsu ojo 
ba.o;ed on the desires of Amida himself. He says: 

This precisely is the superlative nature of the 
nembutsu path, for its results are not attainable 
by other miscellaneous means .... Theperson who 
can perpetually recite the Buddha's name is 
indeed very rare, incomparably rare .... This man 
would indeed be the good man among men, the 
saintly man, the highest of the high, the best of 
all men. Although this sutra teaches two paths 
(the meditative flrst thirteen means and the last 
three means "to remove evil" by Buddha's 
compassion). in view of the "original wish" 
(bongan. taken more narrowly by Jooo-shii in 
Japan to refer to the 18th vow of Amida), the 
flnal intention of the sutra is that all sentient 
beings (of the Three Grades) call solely upon 
Amida' s name (to regain birth in his Pure 
Land)." 

This flnal statement of Shan-tao could not but 
impress Honen. Shan-tao had no illusion about 
"the evilness of common men," no illusion about 
the necessity of "compassion" from above to 
"eliminate human evil," and no wavering doubt 
about the efficacy of Amida's vow and the neces-
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sity of nembutsu for Ojll. Anned with Shan-tall's 
vision, Honcn toppled the Hongaku presumptions 
of Heian Buddhism. Having seen Shan-tall, a 
meditative master of great renown, finally forsak
ing the meditative path for the path of nembutsu, 
Hiinen confidently moved beyond the cautious 
qualifications of Genshin's nembutsu piety. Tfthe 
sectarian community was not yet a living reality in 
1175, the sectarian mentality and the seeds for 
future controversy were sown in Hiinco's fust 
conversion experience. By way of Shan-tao, H!lnen 
bad lJ1IIIscended the piety ofGenshin's OjlJylJsbii. 

Where HOnen, who confessed that he solely 
relied upon Shan-tao, moved beyond Shan-tao is a 
question much harder to answer. Honen was not as 
systematic a thinker as Shan-tao and did not seem 
10 have passed through a successful, meditative 
career as did Shan-tall. Some of the crucial doctri
nal hurdles that Shan-tao overcame for the future 
Pure Land tradition were not the ones that Honen 
had to deal with centuries later." However, whereas 
Shan-tao defended nembulSu on scbolarly grounds, 
passages like the one below show mlnen reflecting 
more simply on the necessity of economy and 
equality in Mahayana universal salvation: 

Because it is the easy path, therefore nembulSu 
can comprehend all, whereas the barder paths (in 
hierarcbies) necessarily exclude others (lower 
ones). The Original Vow (Hongan) of the Bud
dha was to forsake the harder paths and 10 
embrace the easy path in his desire that all men 
shall gain lJjlJ equally. If that vow bad been the 
building of Stalues, then the poor would be 
excluded for they could not afford it. And the 
wealthy are few and the poor many. If wisdom 
were made the basis of lJjiJ, then, the foolish 
would be excluded. And the wise are few while 
the foolish many. If purity in monastic conduct 
be the key, then the vinsya-breakers and people 
without vinaya-ordination would be excluded. 
And the laner are many ... and so on." 

Shan-tao had levelled the Three Grades of man 
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(actually subdivided into nine in the Kuan ching) 
but he still admitted of grades within the common
ers." H!lnen (and later Shinran) showed greater 
sympathy and identification with the lowest grade 
of "evil commoners." In their self and other 
concern, they desired the economy of the ncmbulSu. 
The passage cited above shows Honen apologeti
cally referring to the path as the easy path (a 
distinction made by Tan-luan). In more confident 
passages, Hiinen would call it (more appropri
ately) the superior path." 

Because Honcn began his philosophizing 
where Shan-tao left off, he was more a "purist" 
nemhutsu devotee." Armed with Shan-tao's con
clusion and free from working through Shan-tao's 
initial prentises, Honen naturally placed greater 
emphasis on the 18th vow of Amida and referred 
to this vow explicitly and systematically as the 
Hongan, the original or the basic vow. Inheriting 
someofthe Hongakumysticism (in which anyone 
item in the universe can be said to contain all the 
other items) Honen would refer 10 the Hongan as 
the vow that included all the other vows." This 
selectivity of one vow out of forty-eight was never 
an explicit doctrine in the Chinese Pure Land 
traditions. It was a Japanese innovation that Yang 
Wen-hui, in the last century, when he learned of 
the J/Ido tradition in Japan, felt uncomfonable 
with. There are two other departures from Shan
tao in the thoughts of HOnen: the mystique of 
senjaku and the elimination of the bodhicitta.as the 
"basic cause" of lJjlJ. 

The bodhiciUa originally implied in San
skrit the act of arousing a determined mind toward 
enlightenment, but in China it comes to mean 
ontologicaJly "the mind of enlightenment." It was 
regarded by major masters in China and Japan
Hui-yilan, Chib-i, Chi-tsang, W1ithyl! Kiikai. 
Genshin-to be the necessary "material (basic) 
cause" for any spiritual achievement. The bodhic
itta. was the innate Buddha-seed (Buddha-nature). 
In the Amida Meditation Sutra, it was clearly 
stated that even at the last ntinute the lowest grade 
of men would still have to arouse this bodhid/ta. 
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In order to gain birth in Pure Land one must arouse 
this aspiration for wisdom. T' an-luan had made it 
the prerequisite for (Jjo, but in the Pure Land 
masters listed below, there was a significant sbifl67 

Tao-cho: Bodhicilta is absent in the Middle and 
Lower Grade but wiu be present upon (Jjo. Ten 
vows and ten deeds are necessary for (Jj(J. 

Shan-Tao: Bodhicilta is the mind that desires 
rebirth and loathes this world." The deathbed 
desire of the most evil man can effect (Jj(J. 

H(Jnen: Bodhiciua is a doclrine of the Sage Path 
only. The deluded mind itself could and sbould 
arouse nembulSu." 

Shintan: Bodhicilra, Buddha-nature, is natural and 
in accordance with the Dbarma, and is derived 
from the Hon-gan. Power of faith and rebirth are 
derived from Amida. .. 

Of these four positions. HOnen' s eliminated the 
prerequisite of a seed-nature" in man as a basis for 
entrance into Pure Land. (Sbinran reintroduced 
elements of Hongaku thought in bis notion of 
Buddha-nature," but be was also more systemati
cally tariki on the matter of "means" for (Jj(J.) For 
precisely SO rejecting the bodhiciuadoctrine, HOllen 
was aiticized by Myiie wbo, as a Kegon monk of 
the old persuasion, relegated the Buddha-name 
recitation path to the auxiliary role;" the Proper or 
Major Paths are those based upon the notion of the 
bodhicilta. HOnen's radical notion, alien to most 
Chinese, was the result of bis being aitical of 
Hongakuthougbt that empbasized the centrality of 
this mind. The bodhicilta ideology had been basic 
to Japanese Buddhism ever since its Sbingon 
scbool selected the MaMvairocana sutra as its 
bighest text. The arousal of the bodhicilta in 
esoteric meditation was absolutely indispensable 
in the Sbingon, the Taimitsu and the Hongaku 
traditions. mlnen erased all that! 
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SENJAKU: TIlE DIALECTICS OF 
SELF-CHOICE AND OTIlER-CHOICE 

The major distinction between Sban-tao 
and HOnen, bowever, rested with the peculiar fate 
of the word Senjaku in minen' s Senjaku Hongan 
NembulSushii. 

The termsjiriki and tariki ("self- and other
power") had become standard, analytical tools in 
the study of the JOdo tradition in Japan, yet they 
played no significant role in the SenjakushiI. A 
forerunner of this distinction was the more moder
ate, and dialectical concept of senjaku, or cboice. 
There is a correspondence between the cboice 
made by men and the Cboice made by Amida. If 
faith is "accepting Acceptance" (in Tillich' s frame
work), HOnen's faith was choosing the Choice. 
'That the term senjaku was a new element in Pure 
Land thought was recognized by the sect itseU. An 
account said that HOnen prided bimself for found
ing the Senjaku Hongan path wbereas Sban-tao 
(only) founded the Honganpath." 

Senjaku (pronounced senchaku by lOde
shii followers) means "choice, selection" and more 
specifically. "choosing one item while discarding 
others."" Exactly when the term was first used and 
in what context within the lOdo-shO is bard to tell," 
but commonsense would alert us that when HOnen 
fltSt used the term, he could not have foreseen the 
future mystification of it. At least in one Zen text, 
the act of choosing was seen as the gravest of all 
f1aws,71 because it meant attachment to one item 
and regarding that as the absolute. Yet the differ
ence between the "Catholic" (aII-embracing) Tendai 
program-many different paths for the many pre
dispositions of men -and the "reform" nembutsu 
(single-minded) program laid precisely in staking 
one's wager on one chosen path." From what we 
said earlier of the life of Hilnen, it would appear 
that although the choice was made in 1175, it was 
probahly not seen then as The Choice for all men, 
sola fide (better, sola nembulSu) of the mature 
lOde-sM dogma. HOnen probably said in bis early 
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mission days what he put in the beginning of the 
Senjakushii: "Of the (many) paths leading to (Jj(J, 
priority belongs to nembutsu (above and among 
other means)." 

Honcn had chosen one item (nembutsu) 
while discarding others. It was a subjective choice 
and acknowledged as such (senjakunembutsu). As 
late as 1204, Hllnen discouraged his followers 
from deriding other paths that would only discredit 
the (total) Dharma taught by Slikyamuni." Men of 
faith had often made such existential decisions in 
their lives; the personal. subjective nature of faith 
is a fact. There is, however, a difference between 
naively having a "subjective faitli' in something 
regarded personally as Truth for oneselfand writ
ing a conscious treatise on the !berne" Subjectivity 
is Truth" -which was what Kicrkegaard eventu
ally, upon reflection, wrote of his own private 
fai!b." HOnen did not go to that Kierkegaardian 
extreme to say, to wit, "Selectivity is Truth," but 
the Senjakushii written in 1198 should be consid
ered as a Buddhological reflection on what once 
was a "personal choice." Before 1198, HOnen, a 
Tendai monk in all outward appearance. had 
chosen to practice nembutsu as his personal call
ing. In 1198, as HOnen carved out an independent 
sect freed from Tendai allegiance, !bat choice 
turned from apology to dogma. What was once his 
choice was overshadowed increasingly by the 
Choice made by Amida and by the key scriptures. 
He only "selected" what Amida, to wit, in his 
"Divine Election," had chosen for all sentient 
beings like him. 

Included in the Scnjakushiiwas the follow
ing biographical note telling of his earlier choice: 
"There are those who made the bodhicitta the basis 
for aja (Gensbin and the Hongaku group). but 
previously I had abandoned acts of charity (dUns, 
first of the six pBrarnitBs, most basic act of monk 
and lay Mahayanists), precept-keeping (vinaya, 
monastic precepts of the Tendai school) and even 
filial upkeep of parents (!be practice of the sixth 
grade in the Nine Grades of Man, the type Amida 
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actually said he would deliver from this world). I 
have chosen to take up the praising of the Buddha's 
name (nembutsu, practicable for even the last three 
of the Nine Grades):'" This passage, I think, 
reflected !be subjective choice made by Honen in 
1175. He saw himseU as an evil. common man in 
a degenerate age (criminal in body, evil in heart") 
and chose nembutsu as "the best of all means for 
aj(J." Such selectivity was personal, and the choice 
was instrumental (means-end). 

The Pure Land tenet-<:lassillcation (ky(Jhan) 
had always been selective. It did not list a continu
ous hierarchy of "lower to higher" teachings. Since 
Tan-Iuan, it had been a matter of "Either/Or," it 
was "!be Easy versus the Difficult Pa!b" (Tan
loan), "the Pure Land Path versus the Sage Pa!b" 
(Tao-cho), or "The Major Path versus the Auxil
iary Path." In terms of Amida-directed practices, 
the choice had always been a matter of narrowing 
down the choices until Shan-tao establisbed "prais
ing the name of the Buddha" to be the Proper Path 
while the rest of the paths were only supportive. 
However, only with Hllnen was selectivity totally 
exclusive." And only in Shinran that the instru
mentality of the act was totally reversed (end to 
means, or tariki ; it is Amida who empowers 
nembutsu). 

Reflections on the ''meanings'' of Senjaku 
by Honen since 1175 must have become deeper as 
time went on. Usually, Honen is said to have made 
a threefold choice. The choice was flCSt Pure Land 
as goal; second, nembutsu as means; and third the 
choice was of Hongan nembutsu -nembutsu 
based on the Original Vow of Amida. We can see 
that the flCSt choice was comparable to Genshin' s 
longing for Pure Land; that the second choice was 
indebted to Shan-tao's notion of the Proper Path, 
and that the third was Honen' s interpretative focus 
on the 18!b vow. The third then points ahead to 
Shinran's tariki idea. 

The Amida Sutra had used the term senjaku 
to describe Bodhisattva Dbarmakara's choice of 
the Pure Land. Dharmakara, the future Amida 
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among many available Pure Lands in tbe Mabayana 
spiritual universe. Amidaalso selected his various 
vows and made, according to HGnen's exegesis. 
the 18th vow seJoc/iveJythe Hongan. lbat HOnen 
could choose the nembutsu path to gain rebirth in 
the Pure Land was by virtue of the Hongan of 
Amida - not by virtue of Shan-tao's interpreta
tion. It is therefore significant that Honen never 
said he "selected" Shan-tao' s philosophy; he only 
used the teIDI ''rely'' (yom)." 

The Japanese title of the SenjaJrushuretains 
precisely Ibis ambivalence, namely, that the Choice 
was bolb subjective (Honen's) and objective 
(Amida's). 

Scnjaku Hongan Nembut.susbii:On Choosing to 
Recite Ibe Buddha-name acconling to Ibe Origi
nal Vow of Amida Buddha (lbe early reading). 
or On the Practice of Nembutsu Inspired by the 
Chosen Original Vow of Amida Buddha" (the 
orthodox reading). 

Honen's three-stepped choice (for Pure Land, 
Nembutsu, and Hongan) was objectively based on 
the Longer Amida SutnJ.. The following precis of 
a passage devoted to Ibe nuance of senjaku from 
the last chapter of the Senjakusbii will show how 
the fmal shift towanls a cosmicized senjaku took 
place: 

The Lnnger Amida SutnJ. has three successive 
scnjalnr. the cboice of the Pure land, the choice 
of the nembutsu practice, and die choice of the 
Hongan. The Kuan-ching has also three succes
sive senjalnr. the selectivity of the light of 
Amida's grace shining solely upon the nembutsu 
fellowship and not upon others, the selective act 
of Amida to appear and welcome those men of 
"upper birth of the lowest grade" for their baving 
been chosen (or, their baving chosen) to practice 
nembutsu in preference over listening to sutras, 
and the selective, additional encouragement 10 
pursue nembutsu. The Shorter Amida SutnJ. has 
one senjalnr. nembutsu as the proof of sincerity. 
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The Pan-chou San-mei SutnJ. also senjaku (se
lected) the name of Amida .... All the above 
works are taught selectively (senjaku) by 
Slikyamuni. All the Buddhas of the universe also 
choose (se'liaku) the act ofnembutsu in praising 
Amida." 

The particularity of an existential choice made by 
HOnen during his fll'St conversion and "reliance" 
on Shan-tao had now been projected into a Cosmic 
Act, into something akin to a Calvinistic notion of 
Election." Men do not choose God; God choose 
men. This reversal of values is common in reli
gious experience. HOnenrecognized tbathis choice 
of a path was made possible only by Amida' s 
previous Choice of this path for him. The passage 
cited above also shows another element in mature 
JOdo thought: the tendency towan! henolheism, 
that is, the lavishing of all divine attributes onto 
Amida Buddha, the Pure Land, the Hongan, the 
nembutsu. As all the Buddhas honor Amida Bud
dha by choosing to praise his name, the whole 
universe was orchestrated to render one act of 
devotion to this Supreme Buddha." 

SUMMING UP 

The above essay has looked into the ideo
logical formation of the 10d0 school. The emer
gence of the independent Japanese Mabayana 
schools in Kamakura was a historic event that 
began with Hilnen' s conscious deracbment of bis 
own fOIDI of piety from the Heian orthodoxy. A 
personal existential choice of a "means" in 1175 
became by 1198 fully the banner of a popular 
movement. In its equilitarian simplicity, the IOdo 
faith evoked a response from people of very 
divergent background, from lords to peasants, 
from warriors to prostitutes. By combining the iJjiJ 
zeal with a sophisticated critique of the Hongaku 
tradition, Hllnen's movement even went beyond 
the Chinese counterparts. 

There were, of course, odler more mundane 
factors in Ibe formation of the JO<Io institution. 
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Recent famines and droughts around the capital, 
peasant unres~ political turnovers and intrigues, 
old Heian hierocrats meddling into politics and so 
on. Often the ruling powers were more concerned 
with the possibility of riots in the capital than with 
Buddbological debates. However, small incidents 
could touch off grand events. The conversion of 
two lady attendants by two allegedly cbarming 
disciples of HOnen is usually given as the imme
diate reasons for the banning of the sect and the 
exile of the master. And Buddhological debates 
could be of great significance since in Heian the 
old assumption about a theocratic state was still 
alive, sucht that any cballenge to the orthodox 
schools of He ian was a challenge against the ruling 
class. In the same way too, the rising samunli 
turned a sympathetic ear to the new sects for 
reasons of spiritual refuge, or political legitima
tion, or the refinement of a new lifestyle -more 
simple, spartan-in a new era. The end result was 
the Kamakura Reformation. 

The surviving historical records are, of 
course, far from being representative of the period. 
Critical, social historians can wonder ifHonen and 
the other saints were really that significant in their 
times, and whether or not the survival of sectarian 
histories have not distorted their roles. Despite all 
these reservations, the paradigm of a Kamakura 
Reformation is not out of keeping with its founding 
spirit Ideas do change history. And HOnen' s 
personal choice did epitomize one man's choice 
that changed the religious history of Japan. 

NOTES 

1. Tamura Enchll, "HOnen" in Reldshi 
linbutsu series (Tokyo, 1959). 

2. Collected in the TaisM Daizlikyo, vol. 
37, pp. 245-278. 

3. Basic texts of HOnen are in Ohashi 
Shun' 0, ed., "HOnen, Ippen" in Nihon Shiso Taikei 
series, vol. 10 (Tokyo, 1971); henceforth referred 
to as Genbun for any citation from Honen' s 
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original treatise in Classical Chinese-Japanese. 
4. Basic text is Isida Mizumaro, ed., 

"Genshin" in series cited, vol. 6 (Tokyo, 1970). 
5. Genbun, pp. 283-84. 
6. In English, see the translation of the 

sect's biography of Honen by Harper Havelock 
Coates and Ryiigaku Isbizuka, Honen, The Bud
dbist Saint: His Life and Teaching (Kyoto, 1925). 
See Katsuki JOki, ed., lOdo-sbii /caisoki no keukyii 
(Kyoto, 1957) fordetaileddiscussionon the found
ing of the sect; see p. 289 for matters concerning 
the charge. 

7. Seethe modcmistargument ofSbigematsu 
Akibisa, Nihon lOdokyo seicitsu katei no keukyii 
(Kyoto, 1964), pp. 475-99. This is the most thor
ougbly historical study I know. See also the 
appendix where he responds to the traditionalists' 
criticism; especially pp. 655-56. See Review! 
Criticism in Katsuki, op. cit, pp. 171-220. 

8. On the history of JOdokyo scholarship 
with essential bibliographical notes, see Katsuki 
JOko, op. cit, appendix 1 and 2, pp. 30346. 

9. The line "For forty years (Honen re
mained) a Tendai monk" is taken by the tradition
alists to mean "up to age forty," but interpreted by 
modernists as "forty years or more after Honen' s 
entry into the orderat seventeen;" see note 7 above. 

10. Ohashi in op. cit, Kaisetsu section, pp. 
389453, describes a ''middle period" between 
HOnen's early Tendai-nembutsu phase and his 
mature Hongan-nembutsu faith in 1198. The middle 
period saw HOnen's response to early criticism in 
his exegesis of the Sanbukyo in 1190; see p. 405. 

II. Compared with the Senjakushii, Honen' s 
1190 exegesis seems "academic" and too imitative 
of Shan-tao. 

12. This is subscribing to the old magical 
Buddhism of Heian; see Tsuboi Shun'ei, "Honen 
Kyllgakuniokerukainomondai," BukkyoDaigaku 
Keukyii Kiyo, 39, 213-27. 

13. Persecution, however, had the usual 
effect of radicalizing the persecuted for indirectly 
it affumed the eschatological crisis and degenera
tion of the out-group. See Ohashi, pp.411-13. 
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14. This is clear when the Senjalrushu("not 
for public eyes," it says in the end) is compared 
with !I0nen's correspondences. 

15. Following the exegetical style of his 
commentary on the Amida Sulra; see Ohashi, 
pp.405-6. 

16. Genbun, pp. 257b-258a 
17. See interesting short article by Inoue 

Mitsusada, "ChiikO Tendai to MappO TOmyOki" in 
Nmon Shis{j Taikei Geppll30 (1973). Inoue dated 
this work, attributed to SaichO, to the SessbO 
period in Heian. 

18. On the Chinese Pure Land tradition, see 
Mochizuki Shingo, j{)dokyDtishi (Tokyo, 1930): I 
have taken out the Chinese Pure Land section that 
was in an earlier draft of this paper. On Shan-tao's 
opinion on Fa and chi (Jpn: RD, la) see Li Hsiao
pen, "Chung-kuo Ching-t'u-tsung shili' in Chang 
Chia compiled Chung-kuo Fo-chiao-shih Iun chi 
(Taipei, 1956), voI.2,pp. 579-80. TheFa(Dhanna) 
of faith is Amida, the recipient counterpoint is 
(man's) evilness. Later in JOdo-Shinsbii, Rennyo 
developed this correspondence into the idea of 
kibD-iluu. 

19. Genbun, p. 28a: a loose Ir.IIIslation. 
20. Genbun, p. 258ab; the choice of the 

three was already made in 1190. 
21. Genbun, p. 259ab. 
22. See Tamura Yosbiro, el aI., ed., Tendai 

Hongalru Ron in Nmon ShisO Daikei, vol. 9 
(Tokyo, 1973), Tamura, Kaisel5usection, pp. 519-
21: also Ohashi, op. cit, pp. 409-11. 

23. Genbun, p. 28lab. 
24. The samfIdhi might seem incongruous 

with HOnen' s rejection of the traditional §i1a, 
samfIdhi,prajlfl(precepts, lr.IIIce-meditation, wis
dom), but it was a standard JOdo term even in 
China See ItO Yuisbin' s essay in Katsuki, ed., op. 
cit., 245-75. Ench!! had a nembul5u sammai prior 
to HOnen! 

25. See my "The Emerge of Sinitic 
Mabayana: T'ien-fai," paper written for the AAS 
conference at Toronto, 1975. 

26. That HOnen' s dream might-be modelled 
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upon precedences had been noted by Sakai Shun' ei 
in an essay cited by Ohashi, p. 435. 

27. Genbun, p. 257b. 
28. Genshin's line was "Among the works 

leading to DjiJ, the most superior is nembutsu," 
ciled by OJ{)den no Kenkyii, compiled by KOdcn 
lsan no Kai (Tokyo, 1968) p. 84. 

29. SCholars generally refer to HOnen' s 
faith as "nembul5u mod' over against Shinran' s 
"shinjin mon." I think the difference between 
"priority" (among options) and "basis" (of all) 
should be kept. 

30. OJ{)den no Kenkyii, pp. 251-52. 
31. Ibid., pp. 253ff. 
32. Chia-ts'ai (fl. 62749) meditated Tao

cho (562-645) and Shan-tao (613-681). 
33. The docbine is known as "commonen; 

entering the land of recompense." 
34. See Inoue Mitsusada, ed, OjOden. Rokke 

Kenki in NmonShisDTaikei, vol. 7 (Tokyo, 1974). 
The OjDyDshiHtself does not include Oj~legends. 

35. OJ{)den no Kenkyii, pp. 3048. "Akunin 
OjD IIanashi." 

36. The Welcome is related to vow no. 19 
of Amida's48 vows; see also Ohasbi, pp.427432. 

37. See Ienaga Saburo, j{idai BukkyD 
Shis{jshi Kenkya (Kyoto, 1966). A significant 
shift in Pure Land art occurred between Heian and 
Kamakura 

38. See Kobayashi Yasuji, "OjOden no 
KyOju to sono KOzOni tsuite," OJ{)dcn no Kenkya, 
pp. 107-8. Concern for deathbed nembutsu also 
increased. 

39. For Shan-tao, the issue of the Sarpbhoga 
(Ho) states of the Pure Land was crucial and 
metaphysical, but mlnen did not seem to sustain a 
consistent view on the nature of Amida's klya or 
land. I suspect that the Pure Land tradition as a 
whole in Japan had a more naive, naturalistic and 
immediate perception of Pure Land that had its 
roots in the old Taka-no-ham in Shinto myth, the 
ancient mountain worship (cf. Yamaokoshi Mida), 
paradises in mountains or in islands or on the sea 
(cf. Heian yamazato tradition). For more technical 
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discussion on HOnen' s view on Amida's body and 
land, see Asai JOkai, "HOnen no Busshinkan" and 
"IIOnen no BuddOkan," Shinshiigaku, vol. 43, pp. 
2242 and vol. 45-46, pp. 137-58. 

40. An implicit periodization scheme of my 
own is being used here with psychological corre
lations: Early (high) Medieval thought is clencal 
with a realistic optimism (Shan-tao): High Medi
eval or Heian thought is thOOCllltic with an exlr.llva
gant optimism out of proportion to reality; Late 
Medieval (Reform) Kamakura thought is lay
onenled with a renewed pessimism (HOnen) that 
can go to extremes unknown before (Shinran). I 
cannot defend this thesis in the present essay. 

41. See Tamura's Kaisetsu essay in Tendai 
Hongaku Ron and (in English) special volume of 
Acta Asiatics. vol. 20 (1971) devoted to Kamakura 
Buddhism, essay by Tamura YoshirO, "The New 
Buddhism and Nichiren," pp. 45-57 and his "!be 
New Buddhism of Kamakura and the Concepts of 
Original Enlightenmen~" TOye University Asian 
Studies-I, 61, pp. 73-91. 

42. Chili-i (in one debatable text) held the 
idea that man's nature was evil and therefore 
elimination of evil leading to (incipient) enlighten
ment would be his position. SaichO was in that 
tradition in Kokugaisho but moved towards 
Hongaku in his Hokke Shuku. See HisasitaNoboru, 
"HOnen shOOinniokcru HongakushisO,"inBukkyO 
Daigaku, compiled, 300th year memorial volume 
of the founding of the JOdo-shii, Honen SMnin 
Kenkyii (Tokyo, 1975). 

43. Cited in Tendai Hongaku Ron, p. 519. 
44. Thus Genshin regarded "meditative 

recall to be superior, buddha-name recitation to be 
inferior," see Katsuki, "HOnen ShOnin no JlIdo 
KaishD ni okeru BukkyO no tankan," ]lIdo-shU 
Kais(iki no Kenkyi1; TlIdO Kyiijun, "]lIdo Kaishii 
no ichirekicei," ibid. 

45. Genshin regarded the Trilclya to be 
present in the one body of Amida, and HOnen took 
the three words "A-mi-da" to incorporate the 
Trikaya; see "HOnen no Busshinkan" cited; Taka
hashi KOji, "HOnen SbOnin no Busshinkan no 
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Tokuisei," ibid. 
46. This dynamic quality is derived from 

Hua-yen's appropriation ofYoglicAra: T'ien t'ai is 
more ;'static" because of its dependence on noo
causative Mlidhyamika. 

47. See Tendai Hongaku Ron, pp. 483-504. 
48. Cited from above worlc, p. 517. This is 

the only incidence in the QjiJyoshii (understand
ably the least" Hongalnl' work of Genshin) where 
the term Hongaku actually appeared. EngakukyiJ 
is InInslated by Charles Luk, Ch' en and Zen 
Teachings. III. 

49. Cited by Katsuki from Genshin ' s 
KanjinralcuyiJshii, in Katsuki, op. cil., in his JlIdo
shii Kaizokuki no Kenkyii, p. 10. See Chili-i, op. 
ciL (T. 46, 4a). 

50. Three such works attributed to Genshin 
are included in Tendai Hongaku Ron. 

51. The nuance of relative radicalism within 
Hongaku thought is hard to InInslate into English: 
the issue is somewhat like the relative shades of 
theological Rcalism in medieval Europe (not an 
inappropriate parallel, since the issue for both was 
"How much of the Universal is present in the 
particular?" ) See ibid .. pp. 514, 516-17. Shinran 
appropriated the term "From Result to Cause" to 
describe the Power of Amida' s Hongan to "life' 
man out of his total falleoness. 10 this ease, 
IIongaku thought merged into Hongan thought 

52. I think power is an inalienable category 
in Hongaku thoughC the a§jjnya tathligatagarbha is 
with infinite gunas, and power came into play in 
Shingon thought through the mysterious power of 
adhi$/hlna (kajl). 

53. Hongaku thought degeneIllted by the 
Genroku eIll when its original metaphysical 
subliminity was finally corrupted by plebeian 
superstition. 

54. Spiritual crisis had often produced both: 
wishful optimism and acute pessimism. 

55. The fault of Luther, from !be point of 
view of a "catholic" mind, was his single
mindedness in emphasizing-not the word faith, 
tidf>-but the word alone, sola. 
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56. The meditation on Ihe True Body of Ihe 
Buddba was regarded to be Ihe key vjpaJyanA 
tanght in !heKuan-cbing(AnUda-MediIBdOll Surra). 

57. The mystic always regards Ihe man of 
failh to be a mystic mangue (failure as a mystic). 

58. See Shigematsu, op. cit, pp. 288-89, or 
Obayashi's review of it, included in {Jj{!den no 
KcnkyiI, pp. 229-32. 

59. A section of Ihe original draft of Ihis 
essay has been taken out here, and I will also be 
brief here on bibliographic details concerning 
Shan-laO shldies. 

60. Taishll vol. 37, p. 278. 
61. Hllncn did echo Shan-tao's basic opin

ions, especially around 1190. For example, HOnen 
had to reclaim Shan-tao' s Ihesis that Ihe Pure Land 
was no "low" nitmanaJdya illusion (as held by 
Japan's HossO school which denied it). However, 
I do not Ihink Ihese were crucial issues as Muraoka 
Tsunetsugu seems to Ihink in his NilJon SmslislJj 
Gaisetsu N (Tokyo), 1961), p. 358. 

62. Genbun, p. 263b. 
63. Sban-lao's Kuan-ching HsiiJJn-~ when 

lakcn as a wbole, acknowledged Ihe different 
"recipient" (clu) mode of Ihe Sage and Ihe Com
moner. By regarding Ihe Nine Grades to be de
scribing Commoners, Shan-tao aChlaily prevenled 
bimself from taking Huiyuan' s position lhat!he chi 
for Sage and Commoners (in Ihe nine grades) was 
continuous and only quantitatively different HOnen 
did talk about Ihe Nine Grades (Genbun, pp. 264-
266) briefly, but according to IGshi Kakuyil' s 
labulation in his Zokuzoku Zend6 KyOgaku no 
KenkytI (Yamaguchi, 1967), Hllnen regarded Ihe 
Nine Grades 10 be myOsetsu, and expedienl divi
sion of no great ciassificalOry significance: holh 
good and evil men will be equally saved. 

64. Ohashi, pp. 421-26. 
65. This is generally Ihe opinion of IGshi 

Kakukn, op. cjt., and essay on "HOncn no ZendO 
KyOgaku ShuyO 10 so no Hihan." J{!dokyO no 
SlUsO to BUDka, volume dedicaled 10 Prof. Etani 
(Kyoto, 1972), pp. 209-26. 

66. See Muraoka' s bislOry cited, pp. 262-
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63 : Hongan soku betsugan. Similarly, nernbutsu 
(response to Hongan) also subsumed all deeds 
wilhin itself. 

67. The abbreviated list here is consllUcled 
from Zoku and Zokuzolru Zendo kyOga/cu no 
KeokyiI (Yamaguchi, 1966, 1967), a basic source 
plus olher readings. 

68. Or ratber: Ihe desiring mind will be
come Ihe bodhicitta. A possible basis of Ihis is Ihe 
~nmml devi sjjrra 's idea Ihat Ihe tatMgatagarbba 
is Ihat which loalhcs suffering and desires bliss. 

69. [bjd. The Hongaku optimism returned 
wilh Shinran, especially in his ShO section of 
KyllgyllshinshO. See Murakami, "ZendOwshj 
Jdgonron," Smnshjjgaku 17-18, pp. 158176. 

70. See .. HOnen ShOnin nj okeru Hongaku 
Stus/1' ciled earlier; I do not associate Ihis Iheary 
of "lhe arousal of nembutsu from Ihe deluded 
mind" wilh Ihe doctrine of Suchness perfumation 
(in !he Awa/cening of Faith) as one Japanese 
scbolar would. There is also an identification of the 
Honganshin (lhe Mind of Hongan) wilh Ihe 
GanjOshin (lbe Mind desiring OjO) in HOnen whicb 
anticipaled Shinran' s idea lhat Ihe mind of failh 
itself was generaled by Ihe Hongan. 

71. Consistency sbould nOl be expected of 
HOncn at all times. His Senja/cushjj began wilh 
Tao-dIo's query aboutwbymen were unenlightened 
if Ihey were said 10 have B uddba-nalure; Genbun, 
p. 257b. 

72. See Ishida Jushi, "Nibon JOdokyO no 
Tokusitsu toJOdoSbinsbii," Stunsbjjgaku voL 41-
42 (1070). Whereas Cbinese Pure Land leaned 
towards a harmonization of Pure Land piety (failh 
in form) and Zen mysticism (wisdom wilh Ihe 
Formless) (p. 22), Shinran's Hongaku !hougbt 
identified Ihe nembutsu palh wilh "paramlrtha, Ihe 
One Tao, Reality, Buddba-nalure, Dharma, Mind, 
Wisdom, and Ihe Incomprebensible Ultimate Vir
tue" all fused in Ihe Ekay5na Sea. This Hongan 
Icmj(J Sea is "round, perfect, full, sudden, unob
structed, nondual" -in olher words, it is Ihe Form
less (Zen) Wisdom. From Ihe GyO section of 
Ky(Jgyllstunsb(J: "Tbis Sea from time immemorial 
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has ttansfonned the rivers of the various deeds and 
merits of the commoner or the sage, as well as the 
streams of the Mahayana-defaming infidels and of 
infinite ignorance itself, into the Great Treasured 
Sea Water of the Compassion, Wisdom, Truth, 
Infinite Virtue of the Hongan." 

73. My6e is a Kegon master requested by 
the same Lord Hojo Kujo to refute Honen' s 
treatise. (Honen had died and could not reply, but 
Shinran's work was possibly a reply to My6e; the 
Kyogyoshinsho, however, absorbed some of 
My6e's IIongaku thought.) See BandO ShOjun 
trans., UMyae's Criticism of Honen's Doctrines," 
TheEastem Buddhist (new series: vol. 7-1, 1954), 
pp. 37-54. See Takachiho Tetsuzll, HonenKyogaku 
no Tokusitsu In DOko (Kyoto, 1954), pp. 46-50; 
this study focused on the bodhicitta issue and its re
emergence in Shinran. Also, see "Zaijarin to 
Shinran Kyogaku to no Taio," in Shinshiigakii, 
vol. 38, pp. 47-64. 

74. From a Seishii (seishanha) recorded 
cited by Ohashi, p. 406: this might be a later 
insertion. 

75. Genbun, p. 259b. 
76. Ohashi, p. 406. traced it to the 1190 

commentary on the Amida Sutra. The personalistic 
interpretation has been given by Matsutani Bun' 0, 
"Honen ShOnin 10 Senjaku Hongan Nembutsushii," 
Matsutani and IIanayam80 ed., Nihon Bukkyo Shi 
In Shiso (Tokyo, 1959), pp. 127-152: suhjective 
choice was contrasted with the old schools' objec
tive tenet-classification. A somewhat philosophi
cal interpretation of the irrational side (the existen
tialism) ofHonen is given by Takahashi, "Senjaku 
no seikaku ni tsuite," JOclokyo no Shiso 10 BUDka, 
pp. 187ff. 

77. Hsin-hsin-ming (Essay on Trusting the 
Mind). 

78. Reform faiths are, in my words, charac
terized by "single-mindedness," "eschatological 
impatience," and "fonnula minimalism." 

79. Genbun. p. 283 
80. Kierkegaard's use of Subjectivity was 
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within a different context; he was against the easy
going, bourgeois Christian piety thathe saw around 
him. 

81. Genbun, p. 263a; I work on the assump
tion that this reflects an earlier phase. 

82. This bodylmind division of /sumi and 
aku is supposedly Honen's; see Yata Ryoshii, 
"minen ni okeru no Mondai," Shinshiigakii vol. 
45-46, pp. 181-200. Honen did not care for the 
distinctions of the Nine Grades for all men, either 
sinful or good, to attain Ojo through nembutsu. 

83. Yang Wen-hui was against this Senjaku 
notion; see Ishii Kyiidii, Senjakushii no Kenkyii 
(Kyoto, 1951), I, p. 32. See also Etani work cited 
below in 88. 

84. See C.enbun, pp. 25980 281a. But Japa
nese scbolars repeatedly confuse yon and senjaku. 

85. The official reading among Jiido-shii 
scholars is the second one: Anthology on the 
Thought of the Buddha in the Selected Main Vow. 

86. Genbun, pp. 280h-281a 
87. In a footnote on p. 181, Masaharu 

Anesaki in his Hislory of Japanese Religion com
pared the IIongan motif in JOdo faith with "the 
Christian doctrine of Predestination;" see op. cit. 
(London, 1930). 

88. On the increasing henotheistic tenden
cies, see Ohashi. pp. 426-27. This is a natural 
consequence of the heightened Selectivity; see 
Etani Ryiikai, "JOdokyO no hihanseishinshijo ni 
okeru Senjakushii no kachi," Bukkyo Daigaku 
Kenkyii Kiyo, vol. 38 (Special issue no. 1 dedi
cated to Honen studies), pp. 37-56. My6e also 
criticized Honen for going beyond Shan-tao: "Had 
Honen followed Shan-tao (without establishing a 
sect of his own on one element in Shan-tao), there 
would be no 
complaint against him." See My6e' s Zaijarin cited 
earlier and ''Zendii to Hiinen." 
Shinshiigalcu, vol. 17-18 (special issue dedicated 
to Zendii Kyiigaku), pp. 177-187, especially p. 
183. 
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The Ch'an Tsung in Medieval China: School, Lineage, or What? 
by T. Griffith Foulk, The University of Michigan, Ann Arbor 

A perennial problem that confronts the critical 
study of East Asian Buddhism is what to 

make of the many distinctions of tsung (shu in 
Japanese) thathave traditionally been drawn within 
the religion itself. As Stanley Weinstein has aptly 
pointed out in an article in the Encyclopedia 'of 
Religion on "schools of Chinese Buddhism," the 
term tsung is generally translated as "school," but 
this obscures the fact that in Chinese Buddhist 
texts it bas at least three different primary mean
ings, depending on the CODlext: 

(1) it [tsung) may indicate a specific doctrine 
or thesis, or a particular interpretation of a 
doctrine; (2) it may refer to the underlying 
theme, message or teaching of a text; and (3) 
it may signify a religious or philosophical 
school. ' 

Weinstein goes on to argue that 

the term csungshould be translated as "school" 
only when it refers to a tradition that traces its 
origin back to a founder, usually designated 
"[ust patriarch," who is believed to have 
provided the basic spiritual insights that were 
then transmitted through an unbroken line of 
successors or" dharmB. heirs." 1ltis definition 
is derived from the original meaning of tsung, 
which signified a clan that was descended 
from a common ancestor.' 

lie then observes that 

It is only in the eighth century that we 
encounter full-fledged schools with founders, 
lineages, supposedly orthodox transmissions 
of doctrine, and large numbers of followers. 
Three sucb schools made their appearance 
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during the second half of the T' ang dynasty: 
Ch'an, T'ien-t'ai, and Rua-yen.' 

Weinstein's analysis of the term tsung is 
helpful as far as it goes, but as he bimself notes in 
discussing these three schools, the modem critical 
study of the traditional accounts of their founders 
and lineages of Dbarma transmission has revealed 
in each case a considerable "discrepancy between 
legend and fact." The problem, in anutsbell, is that 
the term tsungas it is found in Buddhist texts refers 
to entities that, from a critical historical point of 
view, belong partly or wbolly to the realms of 
religious ideology and mythology. The study of 
some ostensibly historical lineage records reveals 
that they were were fabricated retrospectively as a 
means of gaining religious authority, political 
power, andlorpatronage. This was clearly the case 
with the various competing versions of a lineage 
purported to stem from Bodhidharma (later called 
the Ch' an tsung) that survive in inscriptions and 
Tun-buang manuscripts dating from the late sev
enth and eigbth centuries. Other lineage formula
tious layed scant claim to literal historicity, but 
signalled by their structure that they were using the 
language of consanguinity in a metapborical and 
symbolic way. The Chen-yen (Shingon in Japa
nese) lineage formulated in the T'ang, for ex
ample, posited the eternally present cosmic Bud
dha Mahlvairocana as its "founding ancestor." 
Various religious motifs that appear in Buddhist 
lineage records, such as accounts of Dharma 
transmission taking place in secret, by proxy, and 
even in dreams, also alert us to the fact that tsung 
were never conceived as a set of merely historical 
relationships between masters and disciples, but 
that they were always understood to have a mys
terious, spiritual dimension that lay beyond the ken 
of the world. Tsung were conceived, after all, as 
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sodalities that comprised a set of anceslral spirits 
as weD as living persons. 

Given the ideological, symbolic, and 
mythological dimensions of most accounts of 
Isung in Cbinese Buddbist texts, I think it best to 
translate the tenn as "lineage" whenever it refers 
to a spiritual clan conceived as a group of 
individuals related by virtue of their inheritance 
of some sort of Dharma from a common ancestor. 
This translation has the virtue of being a nearly 
literal rendering wbicb neither assumes nor im
plies anything about the bistoricity or ontological 
status of the lineage in question, the latter being 
matters for subsequent bistoricaljudgement on a 
case by case basis. I want to reserve the English 
word "school" for movements or groups within 
Chinese Buddhism that were made up of real 
persons united in a self-conscious manner by a 
common set of beliefs, practices. and/or social 
structures. I take it as axiomatic that the sort of 
entity we would want to call a scbool of B ud
dhism. unlike the entities that the Buddbist tradi
tion caUs lineages (l5ung). was constituted at any 
point in its bistory exclusively by living persons. 
In other words, ancestral spirits played a role in 
the formation of schools only insofar as they 
occupied the minds of currently living memhm;. 

Before turning to the specific topic of 
this paper, which is the relationship between the 
mythology of the Cb' an lineage and the historical 
entity that was the Cb'an school in medieval 
China. I would like to point out some of the 
implications of the general distinction that I draw 
between lineages and schools. In the fltst place. 
I would not want to restrict the designation 
"school" to only those sodalities that identified or 
sougbt to legitimize themselves by fonnulating a 
lineage of patriarchs. Most schools of Chinese 
Buddhism from the Tang dynasty on did in fact 
embrace some sort of lineage myth. but I would 
be prepared in principle to recognize the exist
ence of scbools that did nOL Wbat I want to caD 
a school. to repeat, can be delineated by any 
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shared set of ideas. practices, and/or social ar
rangements for wbicb there is sufficient bistorical 
evidence, and the ideas in question need not have 
included any belief in a lineage of Dbarma trans
mission. 

Conversely, the survival of a lineage 
record in an ancient Buddhist text certainly raises 
the possibility that the genealogy in question was 
produced by a scbool seeking to delineate its 
membersbip, write its history, or stake a claim to 
orthodoxy, but it is also possible that the lineage 
was fonnulated by one person wbo lacked suffi
cient feDow believers or foDowers for us to speak 
of a scbool. Hypothetically, we migbt also expect 
to find cases in the history of Cbinese Buddhism 
wbere lineage records survived as literary artifacts 
even after the schools that formulated them bad 
died out; cases where other, perbaps opposing, 
scbools subsequently appropriated the lineages 
contained in written records; and even cases wbere 
schools were actually founded through the process 
of appropriating a lineage myth. 

Moreover. even if it could be sbown that 
a particular lineage record was preserved in the 
school that produced it. and even if !he school in 
question was distinguished chiefly by a shared 
belief in that lineage. it would be a mistake to think 
of the membership of the school and that of the 
lineage as somehow coextensive. For one thing, 
lineages always included dead people, and schools 
(as I have defmed them) did noL Moreover, 
schools generally included far more members than 
those few living persons who were recogni7ro 
within the membersbip as Dbarma beirs in the 
founder's lineage. 

The distinction that I want to draw be
tween lineage and school, needless to say, is not 
one that was ever drawn in the Buddltist tradition 
itself. I am nOI arguing that the term l5ung in 
medieval Cbina had (wben it referred to groups of 
people) two different meanings, one of whicb we 
should translate as "lineage" and the other as 
"school." On the contrary, I want to render l5ung 
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as "lineage" in every ~e, with the underscanding 
that "lineage" is a complex, ambivalent concept 
belonging to !he normative tradition. My designa
tion "school," on the other band, is strictly a 
modem, analytical category wi!h a defmition that 
I have stipulated on the basis of currently accepted 
principles of critical historiography. 

It is sometimes objected !hat historians, 
especially intellectual orreligious historians, should 
not impose !heir own categories on the foreign 
cultures !hey study. There is some truth in this, for 
it is extremely important to bracket one's own 
linguistically and cullura1ly determined "common 
sense" and learn to follow !he !hought processes of 
the other sympa!hetically in the olber's language. 
However, when it comes time to explain and 
interpret what one has learned using one's own 
language and opcrating within the constraints of 
one's own academic discipline, it is manifestly 
impossible to use only concepts borrowed from !he 
foreign tradition that is !he object of study. In plain 
English, it is absurd to argue that because medieval 
Chinese Buddhists never drew a distinction be
tween lineages as semi-mythological entities and 
schools as historical ones we should refrain from 
imposing that distinction on !hem. 

Indeed, I would argue that a failure to 
impose Ibe distinction in a clear-cut way bas led 
modem historians of Ch' an to read !heir own 
underscanding ofBuddhistscbools or "sects" back 
into the ancient Chinese term /Sung. My remarks 
here are directed chiefly 10 the very influential and 
otherwise high quality Japanese scolarship in !he 
field known as zensbiishi or "history of !he Ch' an 
/Sung." In Japan today the term zenshiirefers, in 
the first place, to a school of Buddhism (compris
ing three main denominations: the SoW, Rinzai, 
and Obaku) that bas an independent institutional 
structure, as well as a distinctive set of beliefs, 
sacred texts, and religious practices. Within !he 
contemporary Zen schoo~ the religious belief in a 
lineage of Dharma transmission stemming from 
the frrst patriarch Bodhidhanna is still very much 
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alive, and this too is called the zenshii. Japanese 
Buddhists today, in short, underscand and use the 
term zenshii in a multivalent way that clearly 
justifies an English translation as "Zen school" in 
some cases and "Zen lineage" in o!hers. However, 
this distinction is only implicit in the modem 
Japanese usage; no one feels a need draw it out 
explieitly because !he intended meaning is gener
ally understood from the context. Moreover, the 
very ambiguity of the term zenshii has certain 
benefits: it lends an air of sanctity 10 !he existing 
Zen institution by suggesting !hat it is !he vehicle 
for !he preservation of amysterious Dharma (namely 
saran) inhcrited from !he Buddbaand Bodhidharma, 
and it imparts a sense of historicity to !he lineage 
my!h by suggesting that !he ancient patriaJChs 
were real people just like the Zen school masters 
of today. It is only in the Japanese scholarship on 
the history of Zen (Ch' an) in China that !he failure 
to draw an explicit distinction between school and 
lineage creates problems, for it leads 10 the unwar
ranted assumption that whenever ancient Chinese 
texts speak of the "Ch' an /Sung' (zenshii in 
Japanese), !he reference necessarily implies, in 
addition to !he existence of a lineage scheme, the 
existence of some sort of institutional entity or 
social grouping similar to the Japanese Zen school. 
For example, Ui Hakuju, a prominent historian of 
Zen, assumed that because the mook Tao-hsin 
(580-651) was identified in eighth century records 
as !he "fourlh patriarch" in a Dharma lineage 
extending from Bodhidharma, the monastic com
munity he headed on East Mounwn in Huang-mei 
must have been a Ch'an school monastery.' As I 
have shown elsewhere, however, even !he concept 
of a sectarian "Ch' an monastery" does not appear 
in any historical records until the late tenth cen
tury.' 

Having explained my approach to the 
study of /Sung, or lineages in the history of Chinese 
Buddhism in general terms, let me tum now to the 
specific case of Ch' an. What I shall do in !he 
limited space available here is sketch out what I 
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lake 10 be the bisoory of the so-called Cb' an 
lineage-thal is, the development from the T' ang 
througb the Sung of the various quasi-genealogical 
records that purport to trace the transmission of 
Dharma from a fIrSt patriarcb Bodbidbarma-and 
correlate that development with what I lake to be 
the bisoory of the Cb' an scbool, an entity wbicb in 
my view fIrSt took shape in the mid-tenth century. 

The story of Bodbidbarma' s lineage be
gins in (or, at leas~ cannot be traced any fwtber 
back than) the late seventh century, wben the 
followers of a monk named Fa-ju (638-689), who 
bad resided at the Shao-lin Monastery near the 
eastern capital Lo-yang, wrote an epitapbclaiming 
that he was the recipient of secret oral teachings 
(Isung) transmitted from the Buddba througb aline 
of Indian teacbers to the Tripifli/<a master 
Bodbidbarma Theepitapb states thatBodbidbarma 
brougbt the teacbings to Cbina and transmitted 
them to IIui-k' 0, after wbicb they were passed 
down 10 Seng-tsan, Tao-bsin (580-651), Hung-jen 
(600-674), and finaUy Fa-ju.' It is likely that Fa
ju's followers simply invented this lineage, select
ing the figures of the Indian monk Bodbidbarma 
and his disciple Hui-k' 0 out of the Hsil kao-scng 
chum,' a collection of biographies of eminent 
monks that bad been compiled a few decades 
earlier (in 644), and using them as a convenient 
link to India. Fa-ju may bave been a disciple of 
Hung-jen, wbo is mentioned in the Hsii kao-seng 
chum as Tao-bsin' s disciple,' but the connections 
between Hui-k'o, Seng-ts'an and Tao-bsin were 
almost cenainly fabricated as a means of linking 
Fa-ju back to Bodbidbarma Fa-ju's followers put 
together a set of six biograpbies commemorating 
their teacher and bis five predecessors in the 
putative lineage.' In it they placed Bodbidbarma 
and Hui-k'o in the Shao-lin Monastery, the place 
wbere Fa-ju resided, althougb the Hsii kao-scng 
chuan account of Bodbidbarma and Hui-k'o that 
they relied on for most of their information made 
nomentionofthatmonastery.'· Unfortunately, we 
know almost nothing aboutFa-ju andbis followers 
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at the Sbao-lin Monastery, apart from the fact that 
they invented a lineage of secret oral teachings 
going back 10 India. Given the paucity of concrete 
evidence, I would besitate 10 describe them as 
constituting a distinct school. If they bad a special 
name for themselves or some particular approach 
to Buddhist thougbt or practice that served 10 
identify them, those things have been lost from the 
bistorical record. 

The next phase in the formulation of the 
myth ofBodbidbarma's lineage occurred wilen the 
followers of amonk named Sben-bsiu (6061-706), 
wbo bad f100risbcd in the province ofCbing-cbou 
before be moved to the capitals Loyang and 
Cb' ang-an in the last six years ofbis life and gained 
the suppon of Empress Wu, succeeded in claiming 
that be 100, like Fa-ju, had been a Dharma beir in 
the sixth generation in the lineage ofBodbidbarma. 
One follower of Sben-bsiu in particular, a monk 
named P'u-cbi (651-739), is said to have gone to 
the Sbao-lin Monastery and set up a "ball of the 
seven palriarcbs" (ch 'i-Isu-t'ang) bonoring the six 
pabiarcbs of Fa-ju's lineage and one more-bis 
own teacher Sben-bsiu." P'u-cbialso arranged for 
the collection of six biograpbies originaUy com
piled by Fa-ju's followers 10 be edited to include 
the biograpby of bis teacber Sben-bsiu in the sixth 
generation alongside Fa-ju. The resulting tex~ 
entitled the Ch 'uan fa-pao chi, survives, baving 
been discovered at Tun-buang in the early part of 
this century. Wbereas the older core of the text
the fIrSt six biograpbies (Bodbidbarma through Fa
ju)--was evidently composed to validate the lin
eage outlined in Fa-jo' s epitapb and to establish the 
Sban-lin Monastery as the ancient and legitimate 
borne of that lineage, 12 the edited version that we 
bave today is at pains to put Sben-bsiu on an equal 
footing with Fa-ju and to make a case that Sben
bsiu took over Hung-jen's lineage after Fa-ju 
died." A subsequent formulation of Sben-bsiu' s 
lineage, found in another Tung-huang tex~ the 
Leng-chia shih-rzu chi, higbligbted Shen-bsiu as 
Hung-jen's leading disciple and relegated Fa-ju 10 
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obscurity. " 
The followers of Sben-bsiu, represenled 

after bis dcaIb by P'u-cbi and other leading dis
ciples, did constitute what I would call a scbool of 
Buddbism with a distinctive set of doclrines. P'u
cbi claimed that those doclrines bad been inberited 
from Hung-jen and called them the "East Moun
tain teacbing" ( tung-shan fa-men ), a name that 
made reference to the mountain in Huang-mei 
wbere IIung-jen's monastery was located." P'u
cbi, it seems, also used the name "Southern lin
eage" (nan-tsung) for Sben-bsiu's line ofDbarma 
transmission."The scbool of Sben-bsiu and P'u
chi, bowever, was fated to go down in history as 
the "northern lineage" (pei-tsung ), a derogalOry 
label !bat was first attacbed 10 it by a vociferous 
contemporary critic, Ho-tse Sben-bui (684-758), 
wbo appropriated the name "soutbern lineage of 
Bodbidbanna" for bis teacber Hui-neng and bim
self. Scbolars today commonly refer to SOOn
bsiu's scbool as the Northern Scbool of Cb' an
a designation that I am content to follow. The 
distinctive doclrines and religious metapbors em
ployed by the scbool have been well elucidated in 
Jobn McRae's book, ThcNorthem Scbool and the 
FonnBlion of Early Ch' an Buddhism, and need no 
furtber discussion bere. I would simply stress, as 
McRae himself notes, that there is no evidence 
other \ban that found in the texts of the Nortbern 
Scbool itself to support !be attribution of \be 
scbool's doc1rines to \be fourtb and fifth patriarcbs 
in Sben-bsiu's putative lineage, Tao-bsin and 
Hung-jen." In OIber words, we must be careful to 
distinguish Sben-bsiu' s mytbologicallineage (later 
called the "nonhero lineage"), wbicb posits a 
transmission of teacbings from Bodbidbarma 
tbrougb Tao-bsin and Hung-jen to Sben-bsiu, and 
the bistorical entity we call !be Nortbern Scbool. 
That scbool is identifiable by its distinctive doc
lrines and by its lineage myth, the last of wbicb, as 
I explained above, it simply stole from the monk 
Fa-ju and bis followers at the Sbao-lin Monastery. 
Needless to say, the fact that the Nortbern Scbool 
appropriated Fa-ju' s genealogical credentials does 
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not mean that it necessarily derived any other 
aspects of its teacbings or practices from Fa-ju. 

The next phase in the formulation of the 
my!b of Bodbidbarma's lineage is one that is 
familiar to all western students of Cbinese B ud
dbism, tbanks to Pbilip Yampolsky' s translation of 
the Plarfonn SiItIa and summary of Hu Sbih' s 
pioneering researcb on the aforementioned critic 
of the Nonhern Scbool, Sben-buU' Sben-bui, as is 
well known, argued that it was not SOOn-bsiu of the 
Northern Scbool wbo was the true sixth patriarcb 
in the "southern lineage of Bodbidbarma," but bis 
own teacber Hui-neng. What is not generally 
understood is that Shen-bui must have been aware 
of the Nortbern Scbool's appropriation ofFa-ju's 
lineage and modeled bis own grab for genealogical 
legitimacy after il Sben-bui criticized P'u-cbi for 
editing the Ch'uan fa-pao chi in sucb a way that 
there were two patriarcbs in the sixth generation 
(Fa-ju and Sben-hsiu) and for setting up the "hall 
of the seven patriarcbs" at Sbao-lin Monastery," 
so he evidently realized !bat the reworking of the 
text and the establishment of the ponrait ball bad 
been ploys 10 wrest the prestige ofBodbidbarma' s 
lineage from Fa-ju, However, it did not serve bis 
interests to refute the claims of Shen-bsiu' s follow
ers by reasserting Fa-ju' s status as sole palriarch in 
the generation after Hung-jen. Instead, Sben-bui 
drew attention to the self-contradictory nature of 
the lineage claims made in the Ch 'usn fa-pao chi 
and seized \be opportunity to argue !bat the true 
sixth patriarcb was neither Sben-bsiu nor Fa-ju but 
Hui-neng. 

As Jobo Jorgensen bas pointedou~ Sben
hui's criticism of the Ch 'usn fa-pao chi was based 
in part on the principle that the lineage of 
Bodbidbarma could have only one legitimate 
Dbanna beir per generation," just as the system of 
succession in the imperial clan could allow only 
one reigning emperor at a time. "Sben-bui," be 
writes, 

used the literati ideal of the onhodox lineage, 
or rather the idea of \be legitimate imperial 
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clan lineage, to try to convince his audience 
that his was the legitimate line of succession. 
and thai the leading lights of Northern Ch'an 
were pretenders to the "throne" of Ch'an." 

Shen-hui refused to countenance more 
than one patriarch per generation because 

he was creating an "imperial lineage" for 
"Southern Ch'an," that is, himself. He wanted 
one visible centre of authority just as an 
imperial lineage has in the person of the 
emperor,ll 

In short, Jorgensen argues, Shen-hui worked to 
enhance the prestige of Bodbidbarma' s lineage by 
portraying it as a spirirual genealogy analogous to 
the line of emperors and tried to appropriate that 
prestige by presenting Hui-neng and himself as the 
sole rightful heirs to the lineage in the sixth and 
seventh generations, respectively. Jorgensen as
serts that the idea of a strict patriarchal succession 
was the invention of Shen-hui," but this is not 
necessarily true: it could have been invented by the 
disciples of Fa-ju and merely reasserted by Shen
hui as a polemical device to neutralize the machi
nations of Shen-hsiu' s followers. 

Shen-hui, much as P'u-cbi before him 
had done, backed up his claim to Bodbidharma's 
lineage by erecting a mortuary portrait hall (chen
t'81Jg) memorializing six generations of patriarchs 
in China." Unlike P'u-chi, however, Shen-hoi 
built the portrait hall athis own monastery, the Ho
tse Monastery in La-yang, and allowed only one 
patriarch per generation. The figure enshrined in 
the sixth generation. of course, was Hui-neng. The 
text of the stele marking the portrait hall was 
written by Sung Ting, a high official in the Bureau 
of Military Appoinunents, with a preface by Shen
hui himself which detailed the "bloodlines" of the 
lineage (tsung-me) from the Buddhadown through 
the various Indian patriarchs and the six genera
tions of patriarchs in China. Images (ying) were 
drawn for each of the six patriarchs and placed in 
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the hall," and the Defender-in-Chief Fang Kuan 
(697-763) produced a "preface to the portraits of 
the six generations" to accompany them. It is 
significant that the myth ofBodbidharma' s lineage 
first took on a concrete, instirutional form through 
the building of mortuary halls along the lines of 
Confucian clan shrines and the performance of 
death anniversary rites for the ancestral teachers 
(tsu-shih) whose portraits were enshrined therein. 
Such halls and rites clearly had a political as well 
as a devotional side to them. for they held up a 
lineage for public display and affnmation. The 
mortuary portrait halls built by P' u-chi and Shen
hui were high-profile facilities that were aimed not 
only at establishing quasi-genealogical credentials 
within the Buddhist order. but at gaining recogni
tion and support for their schools from high 
ranking government officials. 

According to the Ch'an historian Tsung
mi (780-841), a self-avowed heir in Ha-tse Shen
hui's lineage," five years after Shen-hui died in 
758 the emperor had a monastery (the Pao-ying 
Monastery) built at the master's srupasiteatLung
men in the eastern capital (Loyang). In 770 the 
patriarchs hall (tso-t' ang) at the monastery was 
granted a doorway plaque by the emperor Tai
tsung which read. "Hall of the True Lineage which 
Transmits the Dharma of Prajna (Wisdom)." In 
772 the srupa itself was granted an imperial plaque 
which read. "Srupa of the Great Teacher PrajiIlI 
(Shen-hui's posthumous title)." In 796, further
more, various Ch'an masters were summoned by 
the erown prince at imperial behest to determine 
the orthodox Ch'an teachings, and this commis
sion formally ratified Shen-hui' s starus as seventh 
patriarch in Bodbidbarma's lincage. The event was 
recorded on a stele set up by imperial order inside 
the Shen-Iung Monastery (Tsung-mi remarked 
that it was "still there"), and the emperor wrote a 
eulogy for the seventh patriarch." A memorial 
stele written in 806 for Hui-chien (719-792), a 
disciple of Shen-hui, also called Shcn-hui the 
seventh patriarch and stated that Hui-chien used 
money donated from the imperial treasury to build 
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a Kuan-yin ball lbat fearured portraits of the seven 
pa!riarcbs. U It is evident from all of this that Sben
bui and bis followers enjoyed considerable success 
in their bid for official sanction and patronage in 
the eigbth and early ninth centuries. 

Lui~ G6mez bas pointed out that Sben
bui's doc!rinal stance, wbich stressed the principle 
of sudden enligbtenment (tun-wu), was riddled 
with inconsistencies wbicb resulted from the fact 
that "bis position was critical rather than construc
tive: it was formed by a set of objections to bis 
opponents, not by a structored system."" Never
theless, Sben-bui' s "sudden enligbtenmenC' rheto
ric was distinctive in its polemical tone and s!ri
dency, and was evidently very effective in attract
ing mass audiences and gaining converts and 
patronage. John McRae descn1les Sben-bui as a 
proselytizer wbose "cbosen role of inspiring con
version to the Buddhist spiritual quest was com
bined with an overriding concern with the initial 
moment of religious inspiration. ".0 In other words, 
Shen-bui was a sort of Buddhist evangelist wbo 
used the rhetoric of sudden enlightenment to deny 
the necessity of a long and difficult regimen of 
meditation and other forms of monastic discipline, 
and to excite a quick and fervent acceptance by his 
audiences of the notion that enlightenment was at 
hand-tbat they were already, as it were, saved. 
Shen-bui and his followers may have dermed their 
approach to Buddhist teachings and practice largely 
in contradistinction to the Northern School, but 
their success in appropriating that school's gene
alogy and wresting away a good deal of its prestige 
and patronage over the course of the half century 
following Shen-hui' s death is sufficient evidence 
that they constituted a distinct school within the 
Buddhist order. 

Shen-hui's school had plenty of compe
tition from other claimants to Bodbidharma's 
lineage in the late eighth and early ninth centuries, 
however. Some of them, like Shen-huihimselfand 
P'u-chi before him, chose to stake their claim to the 
lineage on the basis of putative connections be
tween their ancestral teachers and the fifth patri-
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arch Hung-jen. Tsung-mi, wbo compiled a list of 
lineages deriving from Bodbidharma in his Cban
yiian cbu-cb'iian-cbi tu-bsii, noted three that fell 
into this category: (1) Ihe lineage of Chih-hsicn 
(609-702), represented in succeeding generations 
by his immediate disciple Cbu-chi (669-732) and 
Cbu-chi's disciple Kim Ho-shang (also known as 
Wu-bsiang) of Ihe Ching-chung Monastery in 
Cbeng-t'u; (2) Ihe lineage ofWu-cbu (714-775) of 
the Pao-t' ang Monastery in Szechuan, a disciple of 
Kim Ho-sbang wbo taugbt much the same doc
trines as bis master but took a radically different 
approach to practice; and (3) the lineage of Kuo
tang IIsilan-shih, wbicb was also centered in 
Szecbuan." Other lineage formulations, evidently 
produced after Shen-bui's attack on the Northern 
Scbool, accepted Hui-neng as the sixth patriarch 
and soogbt to provide Ihemselves wilh gencalogi
cal credentials by linking Iheir leaders to bim as bis 
spiritual descendants, brushing aside Sben-bui's 
claim to Ihe position of seventh patriarch in the 
process. Followers of wbat Tsung-mi called Ihe 
Hung-cbOU lineage promulgated agenealogy which 
extended from Ihe sixth patriarch Hui-neng through 
an obscure monk named Nan-yiieb Huai-jang 
(677-744) to their own teacber Ma-tsu Tao-i (709-
788), wbo was closely associated with the Kai
yiian Monastery in Hung-chou. Various followers 
of Sbih-t'ou Hsi-cb'ien (700-790), meanwbile, 
traced Iheir lineages back to Hui-neng througb 
Shih-t'ou's teacher Cb'ing-yiian Hsing-ssu (d. 
740). The latter two lineages came to becelelmlled 
in Ihe Sung dynasty as Ihe main bloodlines througb 
which all living Cb 'an masters inherited !he Dharma 
from Bodbidharma and Hui-neng, and vast collec
tions of bagiographicallore grew up around them. 
However, apart from Tsung-mi'ssketcby accounts 
of the characteristic doctrines and practices asso
ciated with eacb of the various lineages be lists, 
there is very little in the way of contemporaneous 
evidence lbat would allow us to determine the true 
scope and character of the schools that produced 
Ihose competing genealogical records. 

One thing that is amply clear from Tsung-
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mi's writings and all the other documents at our 
disposal, however, is that in the T' ang dynasty 
there was never any sort of unified movement with 
a commonly held set of teachings or practices or 
social structures that we could justifiably label the 
"Ch'an school" of Buddhism. On the contrary, 
there were numerous and diverse schools, some 
centered on the capitals and some located in distant 
regions such as Szechuan, some in direct compe
tition for imperial recognition and patronage and 
some so widely separated as to be ignorant of each 
other's existence, which held only one thing in 
common: a concern with spiritual genealogy as a 
strategy of legitimation and an invesbDent in the 
mythology of the lineage of a conveniently vague 
Indian dhyanamaster by the name ofBodhidhanna. 
Until the early ninth century, when Tsung-mi 
attempted to pull together and compare the doc
trines of all the schools that linked themselves in 
some way with Bodhidharma's lineage, the con
cept of a single broadly extended, multi-branched 
"Ch' an lineage" did not exist Tsung-mi stroggled 
to harmonize the teachings of what he conceived 
as the various branches of the Ch' an lineage, 
portraying them as opposite but ultimately com
plementary aspects of one profound, ineffable 
truth transmitted by Bodhidharma. His ecumeni
cal vision and sense of community was shared by 
few if any other claimants to Bodhidharma's 
lineage in the T' ang, however, so this was a case 
of a lineage produced by an individual rather than 
a school. In plain words, there was a Ch' an lineage 
mentioned in a few texts (all Tsung-mi's) prior to 
the mid-tenth century, but there was no real Ch'an 
school that corresponded to it or adopted it as a 
genealogy. Nor was there any historically verifi
able transmission of concrete doctrines or prac
tices along any of the lines of Dharma transmission 
that ostensibly linked Bodhidharma with his vari
ous putative spiritual heirs in tbe sixth generation 
and beyond. 

The Ch'an school, in my view, emerged 
as areal entity with an identifiable social structure, 
ideology, and body of sacred texts sometime 
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around the middle of the tenth century. Theprocess 
through which it arose was gradual and complex, 
but may be viewed as having three basic phases: (I) 
the formation and widespread acceptance among 
Buddhists of a mythical genealogy very similar to 
(and clearly influenced by) Tsung-mi's ecumeni
cal conception of a multi-branched lineage stem
ming from Bodhidharma; (2) the ritual reenact
ment of that mythical genealogy in a way that gave 
rise to an elite class ofCh'an masters (ch'an-sbih) 
within the Buddhist order; and (3) the ratification 
by the stale of both the lineage myth and the social 
hierachy it fostered, resulting in the creation of 
Ch' an school monasteries. 

In order to understand how this process
the institutionalization oftbe Ch' an lineage myth
unfolded, it is necesary to review the circum
stances that had befallen Chinese Buddhism over 
the course of the previous two centuries, from the 
time of the An Lu-shan rebellion (755-763) in the 
middle of the T' ang down through the period of the 
Five Dynasties (907-959). Prior to the An Lu-shan 
rebellion, imperial patronage had played a decisive 
role in supporting the Buddhist order and in 
detennining which schools within it would flour
ish. Although the court was probably motivated as 
much by a desire to control Buddhism as to 
promote it, Buddhism was nevertheless afforded 
the status of a national religion. Various schools 
within it, including those which claimed to repre
sent Bodhidharma's lineage, vied vigorously for 
official recognition as legitimate representatives 
of the religion. Following tbe An Lu-shan rebel
lion, however, tbere was a gradual decentralization 
of political and economic power that led a growing 
number of Buddhist clergy to seek patronage 
among provincial bureaucrats and military gover
nors. 

The systematic suppression of Buddhist 
institutions that was instigated by imperial decree 
in the Hui-ch'ang era (841-846) greatly increased 
the role that provincial patrons played in the 
survival and subsequent development of Chinese 
Buddhism. The suppression resnlted in the whole-
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sale defrocking of Buddhist clergy, the closing or 
destruction of Buddhist monasteries, and the sei
zure of their wealth. These measures were carried 
out wherever the power of the central T' ang 
government still extended, and the schools of 
Buddhism that had enjoyed imperial patrunage in 
the vicinity of the capitals, including the Northern 
School of Shen-hsiu and the school of Shen-hui, 
were greatly effected. There is evidence, however, 
thai in some regions such as Kiangsi in the south 
(where the Hung-<:hou school of Ma-tsu was 
flourishing) and Hopei in the north (where the 
school of Lin-chi was supported by a local war
lord), the imperial edicts proscribing Buddhism 
were carried out half-heartedly, or even ignored." 
The fact that certain schools claiming to represent 
Bodbidharma's lineage came through the Hui
ch' ang suppression unscalhed was prohahly due in 
large part to their distance-both in terms of 
geography and of patronage-from the T' ang 
court. 

With the end of the IIui-ch' ang era and 
the ascension of a new emperor more favorably 
disposed towards Buddhism, the official policy of 
suppression was rescinded and some imperial 
patronage was restored, but that patronage became 
less and less significant as the empire fmaUy 
disintegrated completely into local regimes in the 
final decades of the T'ang. The Iale T'ang and Five 
Dynasties, a periud of political fragmentation, saw 
the development of wbal were later caUed the "five 
houses (wu-chia) orCb' an" under the protection of 
various local officials in areas that were relatively 
free from strife. Among these, the Wei-yang 
scbool was the first to flourisb."TheEmperor Wu
tsung, wbo had presided over the supression, died 
in 846 and was succeeded by Hsilan-tsung, wbo 
was sympathetic to Buddhism. P'ei-bsiu (797-
870), a powerful advisor in Hsilan-tsung' s court. 
restored the T'ung-cb'ing Monastery on Mt. Wei 
in Hunan province wbere Wei-shan Ling-yu (771-
853) had resided before the suppression. and many 
disciples gathered there under that master once 
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again. Another monastic center revived with P' ei
hsiu's patronage soon after the suppression was 
Mt. Huang-po in Kiangsi province, where Huang
po Hsi-yiin (d. ca. 856) flourished." Meanwhile, 
the Lin-chi school began to thrive in far off Hopei 
with the support of non-Cbinese warlords. The 
Yiin-men school flourisbed in the area of Ling
nan, patronized by the rulers of the state of Nan 
Han. The Fa-yen school was centered in the Nan 
T' ang. a state made up of parts of the older 
kingdoms of Wu in Kiangsi and Min in Fukien. 
Eacb of these schools developed its own distinc
tive approach to Buddhist thought and practice in 
relative isolation from the others. Together with 
the Tung-sban scbool, they have been regarded 
since the Sung as the major streams of the Cb'an 
lineage in the late T' ang and Five Dynasties. It was 
only retrospectively. however, in the mid-tenth 
century, that the genealogies handed down in these 
schools were collated and referred to collectively 
as the "Ch'an lineage." As Yanagida Seizan sug
gests, moreover, there must have been numerous 
other similarly localized new developments in the 
Buddhism of this period." The so-called "five 
bouses" just happened to be schools for wbich 
records survived. 

It was during the first balf of the tenth 
century, while mucb of north em China was torn by 
strife, that a new conception of Bodbidbarma's 
lineage similar to the one held earlier by Tsung-mi 
began to gain acceptance in the kingdoms of the 
southeast. As Yanagida bas pointed ou~ those 
kingdoms were havens of relative peace and pros
perity in a troubled age, and because their rulers 
were generally sympathetic to Buddhism, many 
monks from more strife-tom regions took refuge 
there." In this setting, where monks from aU over 
China congregated and brougbt with them the 
lineage claims and bagiorapbicallore of numerous 
regional schools, a consensus arose that granted 
membership in a broadly conceived Cb' an lineage 
to anyone wbo could trace bis spiritual heritage 
hack to Bodbidharma througb the sixth patriarch 

New Series. No. B, 1992 



Hui-neng. The principle ofunilinear Dbarmasuc
cession that Shen-bui bad stressed earlier survived 
to the extent that the "trunk" of the Cb'an family 
tree was envisioned as a line of thirty-three Indian 
and Cbinese pauiarchs (one per generation) culmi
nating in Hui-neng, but two main brancbes (the 
lineages of Cb'ing-yiian and Nan-yiieb) and mul
tiple sub-branches were accepted as equally legiti
mate in the generations after IIui-neng. It was also 
allowed that the lineage bad anciently included 
"collateral" branches, sucb as the lineages of Niu
t'ou (594-657) and Sbcn-hsiu, stemming from the 
fourth and fifth patriarcbs, respectively. 

The oldest extant text to embody sucb a 
multi-brancbedCb'an lineage is the Tsu-t 'ang-chi 
or "Patriarchs Hall CoUection."" It was compiled 
in 952 by two monks wbo were foUowers in the 
third generation of the eminent Cb' an master 
HSiieb-feng I-ts'un (822-908)." Tbe compilers 
resided at the Cbao-cb'ing Cloister in Cb'iian
chou (in present Fukien). At the time, Cb' iian-cbou 
was under the rule of the Nan 1" ang but previously 
it bad fallen within the bOundaries of the kingdom 
of Min. TheCbao-ch'ing Cloister bad been builtin 
906 for a disciple of Hsiieb-feng I -ts' un (822-908) 
by the Wang family, the rulers of Min wbo bad 
patronized Hsiieb-feng and many of his followers. 
The pon cities of Ch' Oan-chou and Fu-chou, 
where the Wangs were based, were relatively 
prosperous and free from turmoil. Because patron
age from the sympathetic local rulers was available 
there, monks flocked from allover, and thenumber 
of Hsu-feng's disciples grew to some 1,700." 

Like many of the independent kingdoms 
in both nonh and south China that competed for 
territory and economic and political influence 
during the tenth century, Nan Tang fancied itself 
an "empire" along the lines of the great Tang 
dynasty. Because the Tang emperors before them 
bad patronized the Buddhist order and built mon
asteries dedicated to the protection of the nation, it 
was deemed fitting by the rulers of these States that 
they should follow suil The compilers of the Tsu
I 'ang-chi, with their implicit claim to represent not 
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just a single line of onhodox Buddhism, but rather 
a great many lines that bad thrived all over China 
in the T' ang, created adocument that played nicely 
to this conceit: they made the Ch' an lineage in 
Fukien seem like the repository of all the glories of 
the past, and the true guardians of the flame of 
T'ang Buddhism. At this point, I think, it is fair to 
speak of a nascent Ch'an school in southeast 
China, identifiable by: its newly forged genealogi
cal records: its conception of itself as a lineage 
which conveyed the Buddha Silkyamuni's form
less Dharma of enligbtenment in a ''mind-to
mind" transmission from master to disciple, apan 
from the scriptural tradition: and its success in 
gaining the patronage of kings, which was mani
fested concretely in the building of "Cb'an Oine
age) monasteries" (cb'an-ssu)~ething that 
had never existed before. 

Nan T' ang, as it bappened, was not the 
state to succeed in reunifying China and turning 
the rhetoric of empire into reality. Tbat distinction 
(thougb never fully realized, due to the existence 
of the powerful Kbitan state to the nonh) belonged 
to the Sung. Nor did the Tsu-t' ang-chi survive long 
in Cbina: as fate would have it, the text was lost 
within about 150 years of its publication, being 
preserved in its entirety only in Korea. Nevenbe
less, the conception of the Cb' an lineage reflected 
in the Tsu-t 'ang-chisoon found expression in other 
coUections of Ch' an biograpbies known generi
cally as records of transmission of the flame 
(cb 'uan-teng Ju), and those succeeded in gaining 
Ibe official approval of the Nonhero Sung court. 
The oldest and most influential of the texts in 
question is the Ching-ti: cb 'uan teng Ju, wbicb was 
completed 1004 and subsequently included in all 
imperial editions of the Buddhist canon. It seems 
Ibat with the political reunification of Cbina, Ibe 
Buddhist order in general bad an opponunity to 
regain its erstwhile status as an imperially sanc
tioned national religion. It was the nascent Cb' an 
scbool in particular, bowever, armed with its 
ancient yet open-ended genealogy and its claim to 
transmit no particular doctrine or practice but only 
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the "Buddha mind" (fo-ruin, i.e. enlightenment) 
itself, that was able to bring the greatest number 
of regional movements under its wing and 
present itself at the Sung court as the legitimate 
standard bearer of the Buddhist IIlIdition as a 
whole. 

The Ch' an lineage in the Sung was 
essentially a mythological entity, that is. a 
collection of stories about how the sacred (en
lightenment) manifested itself in the world of 
human beings from ancient times down to the 
present. Yet, because the mythology was not 
only transmitted verbally and in written form, 
but was also reenacted in concrete rituals that 
were recognized by the government as well as 
the Buddhist community at large, the Ch' an 
lineage did in fact take on a certain social and 
institutional reality. That is to say, there was in 
the Sung an elite group of Buddhist monks (and 
a few nuns and lay persons) who were regarded 
as living members of the Ch'an lineage by virtue 
of the fact that they had formally inherited the 
Dharma from another recognized member of the 
lineage in a ritual of Dharma transmission. 

In earlier accounts of Bodhidharma's 
lineage in China (beginning with Shen-hui) we 
fmd the patriarchs handing overrobes and bowls 
to their disciples as proof of Dharma transmis
sion-visible signs that the formless Dharma 
had indeed been vouchsafed. In the Sung, how
ever, it was only by the possession of an 
"inheritance certificate" (ssu-shu), a kind of 
diploma received in the ritual of Dharma trans
mission, that a person was recognized as a 
member of the Ch' an lineage. When one recalls 
the image of the iconoclastic Ch' an master that 
is projected in the bagiographical literature, the 
key role played in Sung Ch' an by such regalia 
migbt seem strange. It was precisely because the 
Ch' an lineage was defined in terms of the 
transmission of something utterly signless and 
ineffable, however, that certification was neces
sary. It is easy toa~sume that the mark ofa Cb'an 
master (eh 'an-shih) in the Sung would bave 
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been skill in meditation. The term eh 'an-shih does 
in fact mean "meditation master" in texts dating 
from the Tang and earlier, but many proponents 
of the Cb' an lineage in the Sung vigorously denied 
that the name Ch' an Signified any particular 
reliance on the practice of dhyiina (eh'an-na, 
commonly abbreviated as ch'an). Tbe Ch'an mas
terChueh-fan Hui-bung (1071-1128), for example, 
stressed that Bodhidarma himself had not been a 
mere practitioner of dhy5na (hsi-ch 'an), buta great 
sage who mastered the full range of Buddhist 
practices." What the term "Ch' an lineage" really 
meant in the Sung was not the lineage of medita
tion, but the lineage of enlightenment. Masters in 
the Cb' an lineage could not be readily distin
guished from other Buddhist monks on the basis of 
their ordinations, the practices they engaged in. or 
the arrangement of the monasteries they lived in. 
The elite ranks of Ch' an masters in the Sung 
included not only meditation specialists hut also 
Pure Land devotees, tantric ritualists, experts on 
monastic discipline. exegetes of siitta and philo
sophical IiteIlllure, poets, artists, and even monks 
with leanings to Nco-Confucianism. Thus, apart 
from a fami1iarity with the mythology of the Ch' an 
lineage and an ability to mimic its rhetorical style 
in certain ritual settings, the only indispensable 
external marks of a Ch' an master in the Sung were 
the regalia of Dharma transmission, chief among 
them his inheritance certificate. 

It should be clear from this that the 
mlijority of the members of the Ch' an lineage as it 
was conceived in the Sung were ancestral figures 
whose sacred words and deeds were preserved in 
the ''records of the transmission of the flame." 
Only the most recent heirs to the lineage were 
living, and even they were revered as ancestor-like 
personages wbo in a certain sense bad already 
departed the world of ordinary human beings and 
joined their predecessors." The entity I want to call 
the Ch' an school included far more members than 
the few who were recognized as Dharma heirs, 
although the latter were clearly the leaders. The 
school consisted of everyone wbo believed in the 
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Ch'an lineage, gained inspiration from iL~ lore, 
worshipped its patriarchs, and followed or sup
ported the Ch'an masters who were its living 
representatives. 

The Sung court favored the Ch'an school, 
mainly by granting canonical status to the bagi
ograpbical collections that elaborated its concep
tion of an extended, multi-branched Ch' an lineage. 
and by designating large state-supported ("pub
lic") monasteries as places where only monks wbo 
were Dbarma beirs in that lineage could serve as 
abbot It is important to note that many of the 
monasteries so designated in the early Sung bad 
been in existence from T' ang times or even earlier 
and bad often enjoyed some sort of imperial 
recognition or palronage in the past, but without 
any particular association with the lineage of 
Bodbidharma. The sudden conversion of those 
establishments 10 "Ch' an monasteries" (ch 'an-ssu 
or ch 'an-yiian) by imperial proclamation in the 
Sung, in fac~ was usually accomplished by simply 
renaming the institution, issuing an imperial plaque 
bearing the new name for display above the main 
gate, and appointing a new abbot (regarded as 
"founding abbot," k'ai-shan) who belonged to the 
Cb' an lineage. The one other cbange that was 
absolutely necessary was a refurbishing of the 
mortuary balls with the portraits of Cb'an patri
arcbs. 

Mucb bas been made in the scbolarly 
literature about the characteristic features ofCh' an 
monasteries in the Sung, but as I have sbown 
elsewbere, they were in fact largely indistinguisb
able in their organization and operation from other 
large, public monasteries." The Ch'an school 
claimed to have inven!ed many features of the 
monastic institution that it came to dominate in the 
Sung, attributing them to the T'ang patriarch Pai
chang (749-814). Those claims do not stand up to 
historical criticism, however, and so must be 
interpreted as just another aspect of the Sung 
Ch'an mythology. It is clear, moreover, that the 
vast majority of the monks, nuns, novices, postu-
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lants, and lay patrons who lived and trained in 
Cb'an monasteries in the Sung were not members 
of the Ch'an lineage (as the term was understood 
at the time) because only a select few ever received 
Dharma transruission. Many persons at all levels in 
the monastic bierarchy did, bowever, have various 
connections with members of the Cb' an lineage, 
wbo were usually senior officers, abbots, or retired 
abbots. 

The overall picture of the Sung Cb'an 
scboolthat emerges is that of individual members 
of an elite, bigbly prestigious, mythologically 
charged fraternity (the Cb'an lineage) bolding 
bigb monastic office and baving around them a 
wide circle of followers of varying ranks and social 
standings." 

NOTIlS 

1. Mircea Eliade, et aI., eds., The Ency-
clopedia of Religion, 2:482. 

2. Ibid., 2:484. 
3. Ibid .. 2:485. 
4. Ui Hakuju, Zenshii shi kcnkyi/(Tokyo: 

Iwanarui, 1935),81-90. 
5. T. Griffith Foulk, "Myth, Ritual, and 

Monastic Practice in Sung Ch'an Buddhism," 
Peter N. Gregory and Patricia Ebrey, cds .. Religion 
and Society in T'ang and SWIg China, 700-1300 
(Honolulu: University of Hawaii Press, forthcom
ing). 

6. Jobn R. McRae, The Northem School 
and the Formation of Early Ch'an Buddhism, 
(Honolulu: University of Hawaii Press, 1986), 85-
6. 

7. TaishO shinshii dJlizokyo (hereafter 
abbreviated T) 50.551b-552c. 

8. T 50.606b. 
9. The text does not survive as an inde

pendent work, but is preserved as the first six 
biograpbies in the Ch 'uan fa-pao chi. For a critical 
edition of the text see Yanagida Seizan, ed., Shoki 
no zenshi I (Tokyo: Cbikuma, 1971). 

New Series, No.8. 1992 



Griffith Foulk 

10. Sekigucbi Shindai, Darumano kenkyii 
(Tokyo: Iwanami, 1967), 133. 

11. This is reported in a Tun·huang text. 
Shen·hui's P'u·t'i·ta·mo nan·tsung ting shih·fei 
lun, edited by Hu Shih in Shen·hui ho·shang i·chi 
(Taipei: Hu Shih chi·nien kuan, 1968), 289. 

12. The core of the Ch 'nan fa·pao chi, in 
the section devoted to Hung·jen's biography, states 
explicitly that Hung·jen transmitted the Dharma to 
his disciple Fa·ju, but it makes no mention at all of 
Shen·hsiu (Yanagida, ed., Shoki no zenshi 1, 386). 
In Fa·ju' s biography, as well, Fa·ju' s receipt of the 
Dharma from Hung·jen is repeated in no uncertain 
terms (Ibid., 390). It is inconceivable that anyone 
wishing to establish Shen·hsiu as Hung·jen' s chief 
disciple would have singled out and honored Fa· 
ju in this way or gratuitously forged a link between 
Bodhidharma and Fa·ju's Shao·lin Monastery. 

13. In his introduction, the editor of the 
Ch 'an fa·pao chi, Tu Fei, reiterates the lineage of 
Dharma transmission from Bodhidharma to Fa-ju 
just as it appears in Fa.ju's epitaph, only adding a 
line that reads "and Fa·ju ceded it to Ta·t'ung 
(Shen·hsiu)" (Yanagida, 337; translation from 
McRae, The Northern School, 257). The claim 
here, significantly, is not that Fa·ju "transmitted" 
(ch'uan-the verb used in every other case) the 
Dharma to Shen·hsiu, but that he "ceded" it. What 
Tu Fei means by this becomes clear in Fa·ju' s 
biography, where the master is quoted as proclaim· 
ing to his disciples just before his death that "Mter 
[my death] you should go study under Dhyana 
Master Shen·hsiu of Yii·ch'i1an ssu in Ching. 
chou" (Yanagida, 390; translation from McRae, 
265). It is likely that Tu Fei simply tacked this 
quote on to the end of Fa·ju' s biography (the end 
of the core text) in order to provide a justification 
for and smooth transition to the biography of Shen· 
hsiu thathe was appending. He stillhadaproblem, 
however, for Shen·hsiu had to be portrayed as a 
Dharma heir in the lineage, and that meant forging 
a connection with Hung·jen. This Tu Fei man· 
aged, not by adding a reference to Shen·hsiu into 
Hung·jen's biography, but by stating circum· 

The Pacific World 30 

spectly in Shen·hsiu's own biography that "when 
DhyanaMaster [Hung].jen was about to die, itwas 
said [by Hung·jen? or someone else?] that [Shen· 
hsiu] already had Dharma transmission" (Yanagida, 
396). This clearly implies that Shen·hsiu received 
Dharma transmission from Hung·jen, but it uses 
hearsay as a device and avoids a direct statement 
of fact. I conclude from all of this that Tu Fei went 
as far as he could to tum the Ch'uan fa·pao chi into 
a text that was supportive of the claims of Shen· 
hsiu's followers, but that he was constrained by the 
preexisting accountofFa·ju's lineage and was not 
at liberty to reject that account out of hand or 
meddle too much with the core six biographies. 

14. The Leng·chia shih·tzu chi places 
Shen·hsiu's biography immediately after Hung· 
jen's, states explicitly in Hung·jen's biograpby 
that Shen·hsiu was his Dharma heir, and mentions 
"Fa.ju of Lu-chou" only once in passing as one of 
three disciples whom Hung·jen proclaims "fit to 
teach people, but just in their local regions" 
(Yanagida, 273). 

15. McRae, 8·9. 
16. Suzuki Tetsuo, "N anshii tiishi no 

shucM," 77·79. 
17. McRae, 10. 
18.PhilipB. Yampolsky, trans., ThePlat· 

fOIm Siitra of the Sixth Patriarch (New York: 
Columbia University Press, 1967). 

19. P'u·t'i·ra·mo nan·tsung ting shih·fei 
Jun, in Hu Shih, ed., Shen·hui ho·shang i ·chi, 284, 
289. 

20. John Jorgensen, ''The 'Imperial' Lin· 
eage of Ch'an Buddhism: The Role of Confucian 
Ritual and Ancestor Worship in Ch' an's Search for 
Legitimation in the Mid·T'ang Dynasty," The 
Australian National University Department of Far 
Eastern History Papers on Far Eastern Hisrory 35 
(March, 1987): 114. Jorgensen draws on Yang 
Hung·fei, .. Jinne no dentllsetsu to Juka shisa to no 
kasho," Ryiikoku shidan 56157, 1967. 

21. Jorgensen, 96. 
22. Jorgensen, 104. 
23. Jorgensen, 90. 

New Series, No.8. 1992 



24. This portl1lit hall is described in the 
Sung kao-seng chuan, T 50.7 55b; reference given 
in Jorgensen, 121 (note 141). 

25. It is not clear from the text of the Sung 
kao-scng chuan (T 50.755b.11-13) whether im
ages for the various patriarchs in India were also 
included or whether there were only portI1Iits for 
the six patriarchs in China. 

26. For a discussion ofTsung-mi's affIli
ation with Shen-hui's line and religious training, 
seePeterN.Gregory, Tsung-miandtheSiniJication 
of Buddhism (Princeton: Princeton University 
Press, 1991), 34-52. 

27. The preceding data in this paragraph 
all derives from the Yuan-chueh-ching la-shu 
ch' ao, written by Tsung-mi sometime between 833 
and 841; Dainippon sokusllkyo(hereafterahbrevi
ated as 72) 1-14-3.277c. Cited in Jorgensen, 118. 

28. Jorgensen, 119-29. Jorgensen's note 
136 (p. 129): "This stele is preserved in the Forest 
of Steles in Hsi-an. It is titled T'ang ku Chao
.';beng ssu Ta-te Hui-chicn Ch 'an-shih p' ei. Can be 
found in Tsukuda Yasunobu, Seian hirin no kenkyii 
(Tokyo, 1983), p.124." 

29. Luis O. G6mez, "Purifying Gold: The 
Melllphor of Effon and Intuition in Buddhist 
Thought and Practice," Peter N. Gregory, ed. 
Sudden and Gradual: Approaches to Enlighten
ment in Chinese Though~ Kuroda Institute Studies 
in East Asian Buddhism, no. 5 (Honolulu: Univer
sity of Hawaii Press, 1987), 86. 

30. John R. McRae, "Shen-hui and the 
Teaching of Sudden Enlightenment in Early Ch' 
an Buddhism," Gregory, ed. Sudden and Gradual, 
254. 

31. 72 14-3.278b-279a. 
32. YanagidaSeizan, "Tomatsu godaino 

kahoku chiM ni okero zenshii no rekishiteki 
shakaiteki jijo ni tsuite," Nihon bukkyll gakkai 
ncnpo 25 (March, 1959):171-186; Edwin O. 
Reischauer,Ennin's Tl1lvels in T' ang China (New 
York: Ronald Press, 1955), 270. 

33. Yanagida Seizan, "Chiigoku no 
zenshiishi," Nishitani Keiji, cd., Kllza zen 3, Zen 

The Pacific World 31 

Griffith Foulk 

no rekishi: Chiigoku (Tokyo: Chikuma, 1974), 68-
70; Jeffrey Lyle Broughton, Kuei-feng Tsung-mi: 
The Convergence of Ch 'an and the Teachings 
(Ph.D. dissenation, Columbia University, 1975), 
35. 

34. Yanagida, "Chiigaku no zenshiishi," 
69. 

35. Ibid., 80. 
36. Yanagida Seizan, ed., Sodoshii. 

Zengaku sllsho 4 (Kyoto: Chiibun, 1984) 1-5. 
37. Yanagida, ed., Sodllshii; see 

Yampolsky, The Platform Siitra. 51, note 177, for 
other editions. 

38. Ching (n.d.) and Yon (n.d.) by name. 
Both were disciples of Fu-hsien Wen-teng (n. d.), 
who wrote a preface for the Tsu-t'ang chi. Wen
teng was a disciple of Pac-fu Ts'ung-chan (867-
928), who in wm was a disciple of Hsiieh-feng. 
See Yanagida, ed .• SodOshii. 1. 

39. Ibid., 1. For a history of this area 
during the Five Dynasties see Edward H. Schafer, 
The Empire of Min; at the end of his section on 
Buddhism (91-96), Schafer notes that "it is clear 
that Fukien was an imponant center of the Zen sect 
in this period." 

40. Lin-chien-lu. 72 2B-214.295d. 
41. This status was symbolized in a 

number of ways, including the production and 
distribution of funerary portl1lits of eminent mas
ters while they were still alive, and the pmctice of 
masters retiring to memorial cloisters in which 
their own stiipas were already enshrined. 

42. Foulk, "Myth, Ritual, and Monastic 
Practice in Sung Ch'an Buddhism." 

43. The size and composition of this 
following was considered a measure of a Ch' an 
master's success in the Sung. The epitaphs of 
Ch' an masters usually told how many people they 
gave bodhisattva precepts to, how many novices 
they ordained, how many personal disciples they 
had, and how many Dharma heirs they recognized. 

New Series, No.8, 1992 



Shin Buddhist Studies and Secularization 
by Mistuya Dake, Ryukoku University, Kyoto 

I 

T he year 1989 marl<ed the 350tb anniversary 
of the founding of Ryukoku University in 

Kyoto, Japan. Among the various activities and 
events which were held at Ryukoku to celebrate 
that occasion was an international symposium on 
Shin Buddhist Studies entitled, "Shinran and the 
Contemporary World." Three scholars from 
Harvard University, which also has a history 
spanning 350 years, were invited to be the guest 
speakers at the symposium. A keynote lecture on 
"Internationalization of Shin Buddhist Studies" 
was presented by Dr. Masatoshi Nagatomi, who is 
also the president of the International Association 
of Shin Buddhist Scholars. 

Nagatomi"s address contained many im
portant suggestions. In particular. he raised ques
tions regarding the very foundation of Shin Bud
dhist Studies (sbinsbugaku) itself---{juestions which 
are required in this contemporary world. He stated. 

Is shinshugaku a "theological" enterprise in
tent on unfolding the significance of Shinran' s 
religiOUS insight not only within the context of 
its roots in Buddhist and cultural history but 
also from the perspective of the religiously 
plural world of today? Or is shinshugaku 
primarily an exegetical discipline within the 
boundaries of sectarian dogmatic orthodoxy? 
If it happens to be both, then how are they 
reconciled and mutually integrated? 

The taSks which challenge Shin Buddhist 
Studies today lie not only in its methodological 
procedures, but also in its perspectives on religious 
insight. Traditional Shin Buddhist Studies has to 
some extent incorporated into its methodological 
procedures certain objective and pragmatic ap-
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proaches, such as those found in modern historical 
science and philology. However, it must be said 
that the study of Shin Buddhism is more than a 
mere objective or pragmatic investigation. The 
main purpose of Shin Buddhist Studies is to 
manifest Shinran' s original experience; that is, it is 
to delve into the essential meaning of the Shin 
Buddhist teachings which gave rise to various 
historical occurrences, as well as to textual compo
sitions. Moreover, itis necessary for those who are 
engaged in such research to approach the teaching 
subjectively and also participate in that basic 
religious experience themselves, in the midst of 
today's religiously plural world. 

In this sense, I believe Shin Buddhist 
Studies should not be limited to dogmatic sectarian 
orthodoxy; thus I take the stance of integrating 
poSitions one and two as set forth by Nagatomi. 
But bis question remains: How are they to be 
reconciled and mutually integrated? I will attempt 
to address that question now in the context of the 
issue of secularization. First, I will look at the 
secuIarization of contemporary society and the 
meaning it holds for Sbin Buddhist Studies. Next. 
I will examine the present condition of Shin 
Buddhist Studies and make a few methodological 
suggestions. 

IT 

Secularization is acommon problem faced 
by all religions in the world today. There is, 
however, no agreement among them as to how it 
sbould be defined. In other words, it is a term used 
with various implications and no precise defini
tions. 

The term "secular" itself fIrSt appeared in 
the AgreementofWestpbaliain 1648, where it was 
used in reference to the transfer of church propeny 
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to the government. Its initial usage, therefore, was 
in the context of the political relationship between 
church and state. Traditionally, religion in the 
West interpreted this relationship as that existing 
between the sacred and the secular. In the eigh
teenth century, under the influence of the philoso
phy of the enlightenment, the term "seculariza
tion" came to refer to nonreligious authority. By 
the nineteenth century, ithad expanded beyond the 
political sphere to include both culture and phi
losophy. What this signaled was the end of reli
gious dominance of church and theology over 
human affairs-a trend of thought often referred to 
as "secularism. n 

In the twentieth century, "secularization" 
became a convenient term for sociologists, who 
focused on the relationship between religion and 
society when analyzing changes in the social 
structure. Here, secularization became a key<on
cept in explaining those changes which had taken 
place. That is, the implication of contemporary 
socio<ultural changes on man's religious aspira
tions and expressions were formulated in terms of 
secularization'! At this point, religion was no 
longer viewed as the force shaping society, but 
rather as one of the many forces in society. 
Furthermore, the territorial sphere of religion was 
seen as being limited to an individual's inner 
spiritual life. Thomas Luckmann, an American 
sociologist, labeled this phenomenon, "invisible 
religion." While sociologists looked upon secular
ization as being indicative of the progress of 
society, traditional religious institutions. on the 
other hand, tended to view it negatively. The 
Christian church regarded it as a crisis, equating it 
with the decline of religion (i.e., Christianity) and 
the advent of an atheistic world. 

Rudolph Bultmann, a German Protestant 
theologian. approached the issue of secularization 
from a different (a theological) perspective. Ac
cording to Bultmann, secularization is a result of 
man's objectification of the world through reason 
and rational thinking. He called secularization 
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man's rational interpretation and control of the 
world by means of modem technology and the 
accumulation of historical knowledge. Thmugh 
secularization, man has been liberated from super
stitions and fatalistic views of life. But at the same 
time it has given rise to man's arrogance, that is. 
to his attempt to control the world as he wishes. 
The former is a positive aspect of secularization 
whereas the latter is negative. Based on such an 
understanding, he examined Christian faith in 
modern contemporary society. 

God, in Bultmann's eyes. remained a 
transcendental existence. However, Bultmann 
stressed that God's transcendental quality is not 
found in another world, as was the usual, tradi
tional Christian understanding. but in this world. 
He saw this as an inevitable consequence of a 
Christian faith centered on the Bible in a time of 
secularization. It is not the Bible, according to 
Bultmann, that provides us with answers; rather. 
the Bible constantly asks us to raise questions. The 
answers. he said, come from none other than 
ourselves. Christian faith, centered on the Bible, 
was seen as being based on a continuous dialogue 
between the Bible and its reader. 

Here, Bultmann advocated the demy
thologization of the Bible. Myth-like expressions 
found in the Bible do notrepresent fact. he said, but 
rather manifest man's understanding of the world. 
Thus, these expressions ask each person in every 
period to reinterpret existentially their meaning. 
However, Bultmann pointedoul, the hermeneutical 
ground does not lie within human reason, for such 
reasoning would lead to nihilism. In other words, 
the hermeneutical ground extends beyond mere 
human reason and lies in the dialectical relation
ship between human reason and the Bible. 
Bultmann's theory caused a sensation in the Chris
tian world. for it shook the core of traditional 
Christian faith. 

The above is just a brief summary of the 
various, and at times conflicting, meanings given 
to the term "secu\arization" in the West We have 
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seen that B oltmann viewed secularization posi
tively, compared to the negative view held by 
traditional Christians. Also, in contrast to sociolo
gists who tended to view secularization in the 
context of changes in the social structure, he 
understood it in tenns of the relationship between 
the ultimate and the secular, or that is, the relation
ship between religious and mundane life. 

Bu~ regardless of whether secularization 
is judged positively or negatively, it is a crucial 
problem for all religions in civilized society, 
including Shin Buddhism. The question remains: 
How will Shin Buddhist Studies deal with this 
issue? Before I give some suggestions on the 
matter. I will examine the issue of secularization as 
it applies to Japan. 

Careful altention mustbe given to the fact 
th~ in medieval Japan, religion never developed 
to the point where it held any aulhority which 
transcended that of the state. as was the case with 
Christianity in the West. Instead, we fmd in the 
Japan a situation in which religion was made 
subordinate to the state. Accordingly, religious 
ultimacy and the secular rea1m never stood in the 
same sharp, mutual opposition as they did in the 
West In particular, under the feudal system of the 
Edo period, religion was subject to strict controls 
and, in many cases, the ultimate rea1m of religion 
was limited to the inner sphere of individual, 
spiritual life. It did not impart any decisive influ
ence upon the secular rea1m. One can note, for 
instance, that the Shin Buddhist notion of "the two 
truths of the ultimate and the worldly (shinzoku 
ni/al)" was also formulated from these circum
stances. 

We can see, therefore, that the limitation 
of religion to the realm of the individual's inner 
spiritual life occurred quite early in Japan. Yet. 
although this bears superficial simi1arity to a 
characteristic of secularization in the West, it is of 
clearly differentorigin.1batis to say, the essential 
reason why this arose in Japan was not because of 
any change in the structure of society. Rather, the 

Tho PltCific World 34 

essential reason why it arose was because the role 
of religion there was to suppon and maintain the 
prevailing social structure. Thus, there is some 
question as to wbether the Western concept of 
secularization can be applied, just as it is, to the 
case of Japan. 

However, it can also be said thal, when 
Western culture and thought were introduced to 
Japan after the Meiji Restoration, the social struc
ture of Japan underwent change and a condition 
similar to that of secularization in the West came 
about Thus. in effect, the westernization of Japan 
played an essential role in bringing about a condi
tion which can be called "secularization." A de
tailed analysis of this issue is beyond the scope of 
this paper and so I point it out now only in passing. 

I would like to note, however, that changes 
in the structure of Japanese society which were 
brought about by the westernization process also 
gave rise to great changes in the bases upon which 
the Shin Buddhist sectarian organizations had 
been established. In panicular, during the Edo 
period, the social basis supporting Shin Buddhist 
orders was the family system. However, with 
westernization, the family itself gradually lost its 
previously assigned meaning or role. Furthermore. 
the relationship between the Shin Buddhist sect 
and the general populace centered around rituals, 
such as services for ancestor worship and funerals. 
The process of westernization brought about the 
fonnali7.ation of this relationship and gradually it 
became impossible to fmd any religious signifi
cance in it. It can be said that such "secularization" 
of Japanese society shook the foundations upon 
which traditional Buddhist sects, including Shin 
Buddhism, had been built. 

Thus, we can see the unique character of 
secularization in Japan. At the same time, how
ever, aspects of it can be said to be universal and 
common to all secular societies. For instance, due 
to westernization, many Japanese have come to 
hold views of the world or humanity based in 
natural science. However, such world views con-
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ruct on various points with religious views of those 
matters. This poses a huge problem for the ques
tion of religious truth, which is explained on the 
basis of such religious views. In other words, the 
fundatnental question for religion is "What mean
ing docs religion hold for us, who are living in 
secuIarized society?" In one sense, Bullmann can 
be understood as having lried to tie the two 
together theologically. 

Por Shin Buddhism as well, this remains 
a great task. That is to say, the problem of 
secuIarization demands a thorough-going exami
nation of the operation of orthodox religious 
organizations, including that of Shin Buddhism. 
At the same time, it asks us the essential question, 
"Just what is religion for a human being?" How 
will Shin Buddhist Studies be able to answer this 
question? 

III 

As I have staled thus far, religion, particu
larly lraditional religions, are squarely facing a 
host of problems with regard to the issue of 
secuIarization. When secuIarization is interpreted 
literally, as representing a change in the structure 
of society, then the role that religion lraditionally 
carried out in society, that is, the function of 
religion, as well as the operation of the religious 
organization, both become problematical. Con
cretely. the relationship between religion and such 
things as secular authority, the state, ethics and 
civil society all become problems. 

Moreover, secularization involves more 
than just a change of the social structure. It has in 
fact been deeply tied to modern rationalistic and 
positivist thinking. Secularization. in other words. 
has brought into question the meaning of the 
religious world view and, Ultimately, it raises the 
question of the very meaning of religious truth 
itself. 

How has Shin Buddhism responded to 
these kinds of questions? I would like to suggest 
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that two levels of attitudes exist in orthodox Shin 
BuddhistStudies. That is to say, the problem in the 
relationship between Shin Buddhist Studies and 
modem man has been apprehended as existing at 
either I) a linguistic or 2) an existential level. 

According to the linguistic approach, the 
reason why modern man has difficulty in under
standing Shinran' s teaching lies not so much in the 
teachings themselves, as in the manner in which 
they are explained. Thus. it is said, the problem can 
be solved with the use of words and expressions 
which are more understandable to modem people. 
On the other hand. the existential standpoint places 
great importance upon the existential question of 
how I, an individual in the modem world, receive 
the teachings of Shinran. That is to say, it attempts 
to understand those teachings in one's present 
existence. 

These two levels are tied together and are 
very difficult to separate in the condition of 
secuIarization. Yet, it can be said that the more 
"conservative" lraditions of doctrinal studies have 
tended to emphasize the former level, while the 
latter can be more often seen within the more 
"liberal" viewpoints, as well as those who ap
proach Shin B uddhistStudies from the standpoints 
ofpbilosophy or other "outside" schools of thought. 

The traditional view has been that the 
teachings of Shinran or the Shin Buddhist teach
ings as presented in doclrinal studies, are already 
complete and perfected. That being the case, the 
modem doclrinal task is considered to be a matter 
of determining how to transmit the content of 
doclrinal studies to people using modem language. 
In other words, the issue for us is not the doclrine 
itself; rather. it becomes the way in which that 
doclrine should be explained. 

In contrast to thaI, the position which 
considers the problem of secularization from an 
existential standpoint focuses in upon the existen
tial question which the self apprehends, as well as 
the various problems of society. It might be said 
that Bultmann's idea of demythologization repre-
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sented a compromise which altempts 10 solve the 
problem of secularization by taking il to be this 
kind of existential problem. 

Needless to say, the problems facing Shin 
Buddhism are more than mere problems oflinguis
tics. The reason is that, as I have indicated previ
ously, religious truth, which religious language is 
trying to transmit, is based upon cenain religious 
views of the world or humanity. Within the condi
tion of secularization, however, people come 10 
find these views difficult 10 accept. This is not 
simply a question of language or method of 
explanation. Rather, it is a problem of the transmis
sion of religious truth-a question of what is truly 
meaningful for modern people today. 

Moreover, it is characteristic of secular
ization that the significance of Shin Buddhist 
Studies itself is no longer as self evident as it once 
was. For instance, in actuality, Shin doctrinal 
sludies are in no way perfect or complete. They 
always exist within history and possess their own 
history; they can exist apart from neither the 
history of the religious organization nor the history 
of doctrinal development Even themore dogmatic 
approaches which consider doctrinal studies 10 be 
complete in themselves have a side to them which 
is historical in origin and relative in meaning. 
Thus, by apprehending the problems which Shin 
Buddhist Studies faces today as simply questions 
of linguistics or methods of explanation, one will 
overlook the essence of those problems. 

What about the standpoint which consid
ers those problems to be existential in nature? I 
have mentioned previously that the background 
out of which the condition of secularization arose 
was that of a change in modern man's perception 
of the world. However, il cannot be said that 
religious concern in the modem era has been lost, 
as it had been before. The reach of the secular 
realm has expanded within human life, with the 
diminution of the ultimate realm. However, human 
life ilself has not become completely secularized 
as a result. Rather, religious concern continues to 
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exist, as the inner spiritual reality of each indi
vidual. The question has become how this concern 
can be fulfilled; and the answer reveals the kind of 
life that can be realized by that individual. In this 
sense, the point of view which understands secu
larization to be an existential problem is important. 
Further, it allows us to gain a positive understand
ing of secularization, which, as an existential 
problem, refers 10 an era defined by a perception 
that, "One must become a truly religious person in 
order to be a full member of society." 

However, lying in wait here is the great 
danger of deviating from the fundamental, reli
gious viewpoint. That is, when the ultimate realm, 
within the condition of secularization, does not 
give rise 10 an intense confrontation with the 
secular realm, the ultimate becomes IOtaily dis
solved into the secular. This means that here lies 
the danger that the doctrine itself will be dragged 
down into the situation and lose its fundamental 
significance. In particular, this must be given 
careful attention when one seeks 10 study the 
relationship between Shin Buddhism and secular 
society, the state, ethics, or civil society. Tradition
ally, in doctrinal studies, this issue had been taken 
up as the problem of "the two truths of the ultimate 
and the worldly." I will not go deeply inlO the 
content of that problem here other than 10 say that 
it contains many problem areas. 

In that sense, the standpoint which appre
hends secularization as an existential problem 
must hold within itself a critical moment. That is 
to say, more than anything else, doctrinal studies 
must be critical of doctrinal studies themselves; 
and al the same time, they must engage in an 
epochal criticism of present day society. In terms 
of the framework set forth by Nagatom~ this could 
be said 10 be the entry into a third standpoint which 
integrates and critically utilizes the positions of 
both traditional orthodoxy and doctrinal studies 
which seek to respond to modern day questions. 

It can be asserted that this attitude was an 
important and essential element in the formation of 
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Shilll3Il's teachings. In particular, it can been 
observed in bis fundamental doclrinal standpoin~ 
which is captured by his phrase, "neither a monk 
nor one in worldly life (hiso hizoku)." 

IV 

We fmd the phrase, ''neither a monk nor one in 
worldly lifc" in the POSlSCript of the Collection of 
Passages Revealinq the True Teaching, Practice 
and Realization of the Pure Land Way, where 
Shilll3Il records the Jogen religious perseeulion. 
He states, 

The emperor and his ministers, acling against 
the dharma and violating human rectitude, 
become enraged and embittered. As a resul~ 
Master Genku-the eminent founder who had 
enabled the true essence of the Pure Land Way 
to spread vigorously (in Japan)-and a num
ber of his followers, without receiving any 
deliberalion of their (alleged) crimes, were 
summarily sentenced to death or were dispos
sessedof the monlchood, given (secular) names, 
and consigned to distant banishment. I was 
among the Iatter.2 

Then, he declares, 

Hence, I am now neither monk nor one in 
worldly life. For this reason, I have taken the 
term "Toku" (stubble haired) as my name.3 

Usually, Shilll3Il's declaration that he 
was "neither amonk ... " is said to referto his protest 
against the perseculion of the Buddhadharma by 
the secular authorities and the imperial law . At the 
same time, it is also said to be an expression of his 
intention to part from the conventional Buddhist 
religious orders which were being protected by 
those secular authorities. "Nor one in worldly life" 
can be understood to be his declaration tha~ even 
while existing within worldly life, his life was 
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based in the BUddhadharma. 
However, it is not enougb simply to 

interpret these words as being a mere statement of 
opposition to the historical event of governmental 
suppression. It has also been said that they point to 
a backdrop of problems which Shilll3Il faced 
existentially, such as his inability to uphold the 
precepts, failure to abstain from eating meat, or 
taking of a wife. Ye~ these words also speak of 
something beyond even this kind of introspective 
viewpoint. In other words, they do not simply point 
to the life of a priest wbo was "neither a monk" 
since he ate meat and took a wife, I·oor one in 
worldly life" because be performed religious ritu
als while living in a temple. 

Rather, what we find expressed in these 
words is none other than Shilll3Il's own wayoflife, 
cbosen by himself as he descended Mr. Hiei and 
settled upon the Nembutsu which he learned from 
his teacber, Hllnen. This was a way of life sup
ported by a profound realization of himself as a 
person wbo was without repentance or shame, as 
well as by the joy over having encountered the true 
and real teaching. In this way, Shinran's phrase is 
a reference to Shan-lao'S "two kinds of deep 
entrusting." The first is "deep entrusting as to the 
self," which is stated as, 

believe deeply and decidedly that you are a 
foolish being of karmic evil caugbt in birth
and~eath, ever sinking and ever wandering in 
transmigration from innumerable kalpas in 
the pas~ with never a condition that would 
lead to emancipation.4 

The second. "deep entrusting as to the 
Buddha's Vow," is set out as follows, 

believe deeply and decidedly that Amida 
Buddha's Fortyeight Vows grasp sentient 
beings, and tha~ allowing yourself to be 
carried by the power of the Vow without any 
doubt or apprehension, you will attain birth. S 
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Shinran gave concrete expression to this 
very profound religious spirit of the Pure Land 
Way in the sphere of acblal life. This can also be 
seen in his understanding that the governmenla! 
oppression of the NembulSu teaching was not a 
simple intervention of politics into religion, but 
also constituted the problem of religion compro
mising itself with secular authorities. 

Reflecting within myself, I see that in the 
various teachings of the Palb of Sages, prac
tice and enlightenment died out long ago, and 
that the true essence of the Pure Land way is 
the palh to realization now vila! and flourish
ing. 

Monks of Sakyamuni' s tradition in the 
various temples, however, lack clear insight 
into the teaching and are ignorant of the 
distinction between true and provisional: and 
scholars of the Confucian academies in the 
capila! are confused about practices and wholly 
unable to differentiate right and wrong paths. 
Thus, scholar-monks of Kofukuji presented a 
petition to the retired emperor in the first part 
of the second month, 1207.6 

Furthermore, in the passage following the state
ment of his standpoint of being "neither a monk 
nor one in worldly life," Shinran continues, 

I, Gutoku Shinran, disciple of Sakyamuni, 
discarded sundry practice and took refuge in 
the Primal Vow in 1201.7 

Here Shinran appends the character "Go" 
ODto Ibe name "Toku," which he had said was a 
expression of ''neilbcr a monk nor one in worldly 
life," thereby calling himself "Gutoku". He also 
refers to himself as a "true disciple of the Buddha" 
and relates his own "turning of the mind" in 1201. 
In addition, be speaks of having been able to 
receive the u:ansmission of minen' s work, Pas
sages on the Nembutsu Selected in the Primal 

The Pocific World 38 

Vow, 

I was in fact able to copy it and to paint his 
portrait. This was the virtue of practicing the 
right act alone, and the manifestation of the 
decisive settlement ofbirth.s 

We can begin to see in these passages the 
religious content of Sbinran' s declaration that be 
was "neither a monk nor one in worldly life." The 
words originated in a profound religious attain
ment that be expressed as "Gutoku" and which 
takes Ibe form of a "true disciple of the Buddha" 
wbo dwells in the decisive settlement of birth even 
in the midst of the secular world. This way of life 
-being ''neitheramonknorone in worldly life"
is founded upon the realization that "only the 
NembulSu is true and real"-a reaIization wbich 
Shinran called the awakening of shinjin. 

However, we must take note of an impor
tant point here. For Sbinran, the human character 
in all of this was found in the self-realization that 
one is "foolish, stubble-headed." Tbatis to say. the 
pOSition of being ''neither a monk nor one in 
worldly life" in the midst of the secular world is not 
based in the side of buman beings, nor in buman 
reason. Rather, it arises from Ibe reality of living 
thorougbly wilbin the ultimate world, while being 
in the very midst of Ibe secular world. Thus, being 
"neilber a monk nor one in worldly life" is to live 
a life in which the ultimate and the secular arise in 
tension, within the midst of Ibe actual world. The 
Epilogue to the Tannisho states, 

I do not know what the two, good and evil, 
really mean. I could say that! know what good 
is, if I knew good as thoroughly and com
pletely as the Tatbligata; and I could say I 
know wbat evil is. if I knew evil thorougbly 
and completely as the Tatbligata. But, in this 
foolisb being full of blind passion, and in this 
world Ibat is a flatning bouse of imperma
nence, all matters without exception are lies 
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and vanities, totally without truth and sincer
ity; the nembutsu alone is true and real.9 

According to this passage, the negation of 
secular values takes place in relation to the 
Tathagata That is, it arises from the realization 
that "the nembutsu alone is true and real" in the 
midst of this present reality. This is DO tnmscen
denial conception of the tension between the 
u1timale and the secular. Rather, the basis for that 
tension is said to lie in the nembutsu within this 
actual world-in lhat religious way of life, baving 
the "two kinds of deep entrusting" as its inner 
reality and finding expression in the phrase "nei
ther a monk nor one in worldly life." 

That being the case, within the condition 
of secularization, the mission of Shin Buddhist 
practicers lies in clarifying the content of Shinran' s 
words, "neither a monk nor one in worldly life," as 
living reality. It is constantly to ask oneself what 
it means to be a "true disciple of the Buddba" in the 
midst of this secular world. If, in the future, Shin 
Buddhist doctrinal studies should be conducted in 
the absence of this kind of tension between the 
ultimate and the secular, then our religious organi
zation will gradually come to lose the dynamism of 
the religious life in which Shinran discovered the 
ultimate in the midst of the secular. 
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Modem Buddhist Ethics in Asia and America 
by Charles S. Prebish, Pennsylvania Slate University, University Park, PA 

N eedless to say, ethical concerns are at the very 
forefront of modem Buddhism. Yet, to my 

knowledge. there is not a single study in print that 
provides a cross-cultural andlor cross-traditional 
approacb to an investigation of Buddhist ethics. 
Moreover, as is well known, almost no volumes 
bave appeared in print over the years that treat the 
general subject of Buddhist etblcs either effec
tively or even ineffectively. S. Tacbibana's The 
Elhics of Buddhism was published in 1926 (and 
reprinted in 1975). Winston King's fme work In 
the lIope of Nibbana was published in 1964, and 
is now rather outdated. H. Saddbatissa's Thera
v~da study Buddhist Elhics was publisbed in 1970 
(and reprinted in 1987). Nonetheless. eacb of these 
volumes, valuable in its own rigbt, treats only a 
small aspect of the Buddhist ethical tradition. 

The above does not mean to say that there 
is no interest in the ethical tradition of Buddhism. 
Althougb ethics may never bave quite the wide
spread readers' appeal that the meditative orpbilo
sopbical traditions gamer, it is nevertheless one of 
the foundations of the Buddhist canon. As sucb, a 
number of important articles on the ethical tradi
tion in Buddhism. cross-cultural and cross-tradi
tional in scope, have begun to appear injournals in 
recent years. Additionally, several very important 
cbapters in various books have also appeared in 
print recently. 

It is my contention that if a quantity of these 
individual publications in Buddhist ethics were 
collected and prudently synthesized, a careful 
survey of the modem Buddhist ethical landscape 
would emerge that would amply meet the needs of 
both the scholarly and practicing Buddhist com
munities. To be sure, sucb a study could not focus 
on just one tradition or culture, but would need to 
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address the broad scope of modern Buddhist 
cultures andpertinent issues. In other words, while 
it would be necessary to consider issues of special 
concern for the Theravlida tradition, it would also 
be necessary to address Zen ethics, ethical con
cerns in Tibetan Buddhism, and Cbinese Buddhist 
ethics. Equally, Buddhism in the Western world, 
particularly Europe and North America, must be 
included. This is what I propose do here, albeit in 
preliminary fashion ... and continue in my book 
Buddhist Elhics: A Cross-Cultural Approach 
(KendalllHunt Publishing Company, 1992). 

Until very recently, scholars interested in 
the ethical dimension of Buddhism had to rely on 
three basic sources of input for their studies in this 
area. The fltSt encompasses a rich heritage of 
monastic disciplinary texts. Although much prog
ress bas been made in the last balf-century, very 
few of these texts have been critically edited, and 
fewer still have been translated into Western 
languages. I have in mind here such studies as 
Natbmal Talia's critical edition of the 
Mahl58Ipghika-Lokottarav~din Pnrtimoksa-siJtra, 
Gustav Roth's edition Bhik$U¢-Vinaya (whicb 
considers the nun's rules in the same nikliya), or 
my own Buddhist Monastic Discipline, which 
includes translations oflWoprintary Sanskrit Vinaya 
texts. There are even a few secondary works in this 
area, such as Erich Frauwallner's The Earliest 
Vinaya and the Beginnings of Buddhist Litera lure, 
Akira Hirakawa's A Study of the Vinayapi{Jlka, 
and John Holt's Discipline: The Canonical Bud
dhism of the Vinayapi{Jlka, but these volumes are 
few and far between. The problem with these texts, 
apart from philological issues, is that they reveal 
very much about ancient Buddhism, but very Ii/de 
about the way in which Buddhist ethics adapted to 
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changing times, circumslances, and cultures. To 
some degree, the second source of input for 
scholars alleviated this difficulty, for it provided us 
with a wealth of commentarialliterature. 

The commentarial tradition in Buddhist 
disciplinary literature, however, was vibrant for 
only a short period, and it is vinually silent in 
modern times. Additionally, while most of the 
major Theravlldin ethical commentaries have been 
translated into languages, the larger corpus of 
texts, in Chinese, Japanese, and especially Ti
belan, remains largely untouched and unexplored. 
Finally, the third source of input for scholars is 
information concerning the Buddhist laity, but not 
only is this source utterly scanty, it rests on an 
ethical framework that bas been only minimally 
reconsidered in the past two thousand years. Thus, 
as we move into a consideration of Buddhist ethics 
in the modern world, our scholarship is seriously 
handicapped. 

No doubt, a few scholarly, but general 
books on Buddhism in the modem world have 
appeared in recent years, such as Buddhism in the 
Modem World, edited by Heinrich Dumoulin and 
John Maraldo (1976) and The World of Buddhism, 
edited by Heinz Bechert and Richanl Gombrich 
(1984), but these books basically ignore the prob
lem of Buddhist ethics. In fac~ even those books 
on modem Buddhism which are case specific to a 
particular culture and/or heritage basically avoid a 
consideration of the ethical tradition. Nonetheless, 
in the aftermath of the Tibelan Holocaust and the 
Viemam war, Buddhists across the face of the 
globe are slowly beginning to reconsider their 
ethical tradition in the context ofmodemity. In so 
doing, Buddhism bas been forced to confront such 
vital issues as runaway technology, medical dis
coveries that require a redefinition of human life 
and its meaning, political scandal, drug abuse, a 
pluralistic and highly secularized society, and a 
host of other variables that demand a reassessment 
of traditional ethical poSitions. 

Furthermore, Asian Buddhism has begun to 
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rapidly expand its sphere of infiuence, and now 
attracts a large and significant foUowing in Europe 
and America. To be sure, such an endeavor leads 
to curious and interesting problems of cultural 
translocation ... an issue I explored in my (1979) 
book American Buddhism. One profound item that 
I have found in my continuing research is that 
some of Buddhism 's difficulties in acculturating to 
America are exacerbated by the rather nebulously 
dermed ethical guidelines of the Buddhist tradi
tion. 

Although Buddhism entered America as 
early as the mid-nineteenth century, it made its 
greatest advances, numerically and otherwise, in 
the period from 1950 onward. Indeed, in the 1960s, 
the entire religiOUS situation in America was in 
turmoil, prompting Robert BeUab to note: "I would 
thus interpret the crisis of the sixties above all as 
a crisis of meaning, a religious crisis, with major 
political, social, and cultural consequences to be 
sure.'" Given the intensified secularization of the 
1960s, and its attendant pluralism, America was 
ripe for Buddhism to advance more fuUy than it 
had before. As sociologist Peter Berger notes, 
"secularization brings about a de-monopolization 
of religious traditions and thus, ip5() facto, leads to 
a pluralistic situation.'" This situation was for 
Berger, and for Buddhism in America, above all a 
market situation. If the decade of the 1960s can be 
characterized as perplexing for religion in Amer
ica, the 19705 and 1980s were no less unusual. 
Amidst persistent infiation, eroding values, and a 
growing social anomie, many Americans were 
faced with a pervasive loss of wholeness, strug
gling against polarizing forces in virtually every 
aspect of life. To be sure, the problem is no less 
severe today. Consequently, as America fiexcd its 
collective muscles in the search for human whole
ness amidst Theodore Roszak's projected "Waste
land," an overwhelming variety of alternatives 
appeared in the social, cultural, and religious 
spheres. In this environment, American Buddhism, 
despite its apparent ethical insufficiencies, grew 
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and prospered. 
Nonetheless, the above notwithstanding, 

until quite recently Buddhism's incipient lack of 
willingness to confront modernity, and its disincli
nation to redefme its ethical position in the context 
of rapid social change, has led to serious problems 
in its Asian homeland. Faced with applying a 
somewhat outdated and outmoded ethical tradition 
to modern circumstances or innovating a genu
inely new framework which integrates appropriate 
aspects of its once rich tradition, Buddhists have 
vacillated. While many religious traditions have 
taken a long, hard look at the changing face of 
modem society, and offered to confront the chief 
ethical issues directly and fortbrightly, if not 
altogether effectively, Buddhists have done nei
ther. Were Buddhists to offer an innovation of the 
magnitude of Joseph Fletcher's now somewhat 
outdated situation e!bics, it would be bailed as a 
monumental event. It is my hope !bat my research 
in this area will provide modem Buddhists with the 
information and perspective necessary to achieve 
that significant and essential goal. 

Most modern scholars of Buddhism have 
argued that salvation in Buddhism is only attain
able through the eradication of the defilements 
(kle.~as) and focusing especially on greed, hatred, 
and delusion (dga, dv~a, and mohll). Noted 
Vinaya scholar G. S. P. Misra, following F. H. 
Bradley's Ethical Studies, claims that religion is 
basically doing what is moral, and when applied to 
Buddhism, concludes that it is only through the 
discipline inherent in the VinaYIl and $ila tradition 
that this becomes possible.' The ethical legacy 
embodied by the Vinaya codes and ma guidelines 
has always been almost exclusively applied to the 
members of the monastic tradition. This has caused 
at least one scholar of Buddhist ethics to comment 
that some scholars "have asserted that the norma
tive ethic of Theraviida Buddhism is one of with
drawal from society and abstention from social 
involvement."· Additionally: 
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Some scholars tend to regard the traditional 
exposition of the teachings in the 
Visuddhimagga (the Path of Purification), 
authored by Buddhaghosa in the fifth cenrury 
C. E., as the standard summary of Theravada 
Buddhist ethics. The Visuddhimagga, how
ever, is a standard text only for the yogi, or the 
monks, who are engaged in spiritual en
deavor. Used exclusively, it provides an in
complete and misleading picture of Buddhist 
e!bics. To avoid such misunderstandings, it is 
best to begin by remembering that the whole 
of Buddhist ethics is contained in the doctrine 
of the Middle Way and its prerequisites. This 
doctrine of the Middle Way teaches !bat both 
the extreme of asceticism and the extreme of 
sensual indulgence are to be avoided .... In 
avoiding these two extremes, the extent of the 
Middle Way is vas~ wide, and very flexible, 
depending on such circumstances as one's 
point on the path and stage of maturity.' 

In other words, we must always be cognizant of the 
fact !bat the monastic tradition in Buddhism, 
however important in its capacity as role model for 
the laity, has never included the majority of 
Buddhist practitioners. Furthermore, as PbraRlja
varamuni asserts: 

The most basic point to be made about Bud
dhist social ethics is !bat in keeping with the 
Buddhist doctrine of dependent co-arising, 
individual betterment and perfection on the 
one hand and the social good on the other are 
fundamentally interrelated and interdepend
ent.' 

Thus, we must focus clearly on what Ken Jones 
calls "socially engaged Buddhism,'''' Socially en
gaged Buddhism emphasizes alternative societal 
models, social helping, service, welfare, and radi
cal activism which, according to Jones, culminates 
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in "socieral metamOlpbosis.· .. And it is obviously 
a network composed predominantly of lay Bud
dbists. 

Unquestionably. we must ask wbether sucb a 
model for socially engaged Buddbism bas ever 
existed in the bistory of the Buddbist tradition. 
Winslon King thinks nol. He says unconditionally 
that: 

To lell the truth the Buddha had little. either 
concern for society as sucb or offrrm convic
tion of its possible improvability .... This 
means that Buddbism on the wbole bas sur
veyed political forms with supreme indiffer
ence. Or perbaps it might be Staled better: 
Buddbism look themonarcbical form of secu
lar sociely that il found in India for granted 
and was not concerned enougb 10 worry about 
cbanging it' 

Professor Robert Thurman, bowever. suggests that 
sucb a madel bas existed al least since the reign of 
the Indian King Moka, as evidenced by his various 
Rock Edicts. He groups the Edicts under five 
ml\ior beadings:" 

1. Individual transcendenralism 
2. Non-violence 
3. Emphasis on education and on religious 
pluralism 
4. Compassionate welfare policies 
5. Political decentralization. 

Thurman also sees the same model emerging from 
N~g~una' s Jewel Garland of Royal Counsels, 
approximately five centuries after Moka." What 
is significant in the above is thaI we find parallel 
patterns in both the early Buddbistand Mahayana 
delineations of personal and political normative 
behavior. Further, it is possible to read this pro
gression with clear optimism, as does George 
Rupp, wben be concludes that bistorical change in 
B uddbism represents a positive movement, a pro
gression of saJ!1Sm moving toward nirvana" 
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Sucb statements make il possible 10 propound, as 
James Whitehill does for the Zen tradition, thaI 
ethics can be "a pluralistic process of inquiry inlo 
the moral consequences of Zen practice,liberation, 
and insigbt .... "" As sucb, Whitebill, also by
pothesizes that: 

While participating in pan-Buddbist ethical 
dialogue, Zen ethics can consult its own 
special tradition for confrrmed as well as 
latent ethical insigbts, offering these insigbts 
to the communities wbere Zen fmds itself in 
the madern world, especially in East Asia and 
in the Western industrialized world." 

Needless to say, the issue of bow to determine the 
question of authority is critical. In other words, is 
it possible to continue to utilize the Vinaya and 
other texts relevant to Ailaas the basis fordetcrmin
ing standards of exemplary, conlemporary ethical 
propriety? 

If we acknowledge that the monastic tradi
tion, irrespective of precise location and time, 
remains almost exclusively an eremitical conven
tion, then we must also acknowledge that the 
codified texts of the Vinaya, with its accompany
ing commentaries, remain a viable means for 
effecting ethical corrccmess in the various com
munities that define themselves by their isolation 
from society. Consequently then, we can focus our 
attention on the laity ... those bundreds of millions 
of Buddbist individuals wbo do notremove them
selves from society and must necessarily confront 
complex ethical issues and dilemmas on a virtually 
daily basis. 

It is also necessary to concede that modem 
Buddbism is becoming increasingly urban, even 
throughout its Asian bomeland. This is important 
to understand, for as Harvey Cox points out: 

The religion of homo urbaniras, the dweller in 
the city, is a special kind of religion. Regard
less of bis or ber religious past, once the city 
really makes its impact on thepsycbe, any city 
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person's religion begins to have more in 
common wi!h !hat of o!her city people !han it 
does wi!h !he fai!h of people of his own 
tradition who still live, ei!her physically or 
spiritually. in !he countryside or small towns." 

This latter point obviously complicates !he entire 
matter considerably. for it forces modem Buddhist 
e!hics to confront !he radical pluralism, and atten
dant social anomie. !hat predominates in !he city 
life of its vast mll,jority of adherents. 

Wbe!her one considers !he niUya Bud
dhist. Mahayana, or V II,jraylina traditions. and 
wi!hin !hese ei!her !he way of !he mendicant 
(bbik~u or b~w;Ii). householder (up.fsaka or 
upasikl), or bodhisattva, !he operative word in a 
consideration of Buddhist e!hics is fik~ variously 
rendered as "training." "discipline,JI or even "mo
rality." On !he monastic level. !he emphasis on 
fik~is evidenced by !he inclusion in each version 
of !he Prfrimoksa-sUtra extant of a section known 
as !he Saik~precepts, or !hose practices (ranging 
from 66 to 113 in number depending on !he text 
version) aimed at describing and prescribing pub
lic. social morality for monks and nuns. On !he 
householder level !he laity is conjoined to observe 
!he famous five precepts: (I) to abstain from laking 
life. (2) not to take !hat which is not given. (3) to 
abstain from misconduct in sexual issues. (4) to 
abstain from incorrect speech. and (5) to abstain 
from liquor and other intoxicating substances. In 
each case. the statement of ahstention from illicit 
practice is recorded in a stylized formula that 
includes !he phrase (in Pili) sikkhlpadarp 
samadiylmi. usually rendered as "I undertake the 
precept .... " For !he bodhisattva, !he clearest 
statement of and emphasis on fik~ can be found 
in Siintideva's famous text known as the 
Sik~uccaya, a compendium of e!hical items 
focusing on the explication oftwenty-seven klirikas 
that provide !he framework or superstructure for 
this entire volume devoted to Mahayana morality. 

Were each of the above groups to focus 
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solely on !he notion of fik~ as precepts. !hey 
would miss the point entirely. In !he case of each 
of !he three mll,jor traditions of Buddhism. the 
e!hical emphasis is informed by much additional 
input In !he Theravida nikaya, Ihree additional 
texts are almost universally cited when dealing 
wi!h e!hical concerns: (I) the MlIllgala-sultaofthe 
Khuddaka Nikaya, (2) the Melta-sulta of the 
SUltaniplta, and (3) the Siglflovlda-sulta of the 
DIgha Niklya. Of !hese. !he latter offers the most 
potential input for modem Buddhists. It describes 
not only !he four motives which are inappropriate 
as bases for action. i.c .• impulse (chanda). hatred 
(dv~). fear (bhaya). and delusion (moha). but 
more importantly. it outlines and comments upon 
specific proper conduct in six types of relation
ships which predominate in the life of each mem
ber of the laity: children and parents. teacher and 
pupil. husband and wife, friends (i.e .• equals). 
servants and work-people. and monastic and lay
person. While the specifics of this text may be 
rather dated, outmoded, and perhaps too case 
specific to !he ancient Theravlda tradition. the 
majority of therelationsbips and motives for action 
are not. They are truly trans-temporal and trans
cultural. Unfortunately. they have not been util
ized as !he vehicle for updating and keeping 
current !he mainstream of modem Theravada eth
iCS. but we shall say more about !his later. 

In !he Mahayana, there is a series of o!her 
texts whicb augments and enhances a purely 
mechanical exposition of ethics. Here we can cite 
Sintideva's additional great work. the 
Bodhicarylvatlfra (sometimes called the 
Bodhisatlvacarylfvar5ra). La! Mani Joshi refers to 
!his text as a ''manual of Buddhist ethical and 
spiritual culture."" Also noteworthy is the 
Bodhisattva-prltimok$8-siitra and tbe 
Uplflipariprcchlf-siitra, each of wbicb serves the 
Mahayana tradition as !he Siglflovl(}a-sut!a serves 
the Theravlda. None!heless, despite !heir nature as 
compendiums of Maha-yana e!hical life. !hese 
texts too have not been fully utilized in bringing 
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Mahayana ethics into the modem age. Where, 
then, does this lack up to date textual andlor 
popular lore leave us in addressing the issue of 
modern Buddhist ethics in Asia and Amcrica, and 
what is the concomitant prognosis? 

In a 1987 paper entitled ''The Future of 
American Buddhism," author Rick Fields (How 
the Swans Came to the Lake: A NarrativeHistory 
of Buddhism in America) commented to a confer
ence on Buddhist-Christian dialogue that 
Buddhism's future in America was intimately tied 
up with its ability to develop a Vinaya for lay 
people, its concern for promoting a just and 
compassionate society, and its regard for identify
ing an ethical pattern for women." Now Fields is 
certainly not the rust to suggest theabove prescrip
tionsi' but he is absolutely correct in his asser
tions. Indeed, his comments could be applicable to 
the world Buddhist situation. 

In searching for a contextual basis from which 
to expand Fields' suggestion into a full-fledged 
plan of action, one does not have far to look. The 
Buddhist tradition itselfoffers the most workable 
methods, needing only some informed synthesis 
for the production of a viable model. Here I have 
in mind reliance on two of the most ancient 
doclrines in the tradition, doclrines that have 
application across the face of Buddhism, irrespec
tive of cultural andlor sectarian distinctions: the 
four sublime states and the six perfections. Re
garding the former, in 1979 I said (in a slightly 
different framework) that the Buddhist tradition: 

". must more actively incorporate those for
mulations in the traditional doclrines that are 
stiD relevant - or might be made relevant
in the modern world. I have in mind bere a 
return to the practices known as the Brabma
vibiras or the "divine abodes." These four 
practices, usually identified as love (maiD'll, 
compassion (k&'U(lif), sympathetic joy (mu
dir5), and equanimity (upek$8J, when expli
cated in their totality, are the higbest expres-
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sion of the Buddhist ethical domain." 

The precise explication of eacb of these terms is 
managed admirably elsewhere." However, wbatis 
especially worth noting is Harvey Aronson's con
tention that many scholars have misunderstood the 
true implications of the term equanimity. He says: 

... they bave assumed that the traditional 
praise of the psychological virtues of the 
sublime attitude equanimity in meditation 
prescribe an ethic of neutrality outside of 
meditation. However, once we bave under
stood that practitioners maintain the practice 
of all four sublime attitudes even after their 
enlightenment, it is important to explore just 
bow these attitudes carry over to daily life." 

In other words, Aronson criticizes the general 
scbolarly position that equanimity represents some 
sort of final derachmen4 i.e., the destruction of 
emotion. In its place, be maintains that an accurate 
reading of equanimity leads to an altogether differ
ent conclusion: 

For, althougb fully liberated beings have aban
doned all the negative emotions of attach
men~ hatred, and delusion, they have not 
destroyed all emotion and feeling. They bave 
the ability to develop a whole range of rich and 
satisfying emotions and are encouraged in 
scripture to do so." 

As sucb, we bave a powerful ethical tool that 
stands outside of time and culture. 

Just as the BnlhmaviMI'1lS are more generally 
applied to nik4ya Buddhist thougb~ but with 
reJevanrefor Mahayana, the perfections (pframi~) 
are more generally applied to Mahayana, but with 
relevance for early Buddhism. Thus, it is possible 
to empbasize the practice of giving (dana), moral
ity (fila), patience (k$DntI), vigor (vlrya), medita-
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tion (samldlll), and wisdom (prajii§) not only for 
those on the bodhisattvapa!h, but for all Buddhists. 
Recognizing that skillful means (uplya) emerges 
from wisdom: 

". weshouldknow that an ethic, especiaJlyan 
ethic viewed as a process of inquiry and as an 
exercise of humility, is a skillful means, 
uplya. A$ a tool of wisdom and compassion, 
an edlic is capable of pointing 10 special 
truths, of leasing die ego away from greed and 
fear, and of drawing us into dialogue and 
community. An edlic can be a means for 
directing will and institutions to die issues and 
realities of suffering.2J 

In suggesting the application of the above two 
doclrines in configuring amodernBuddhist ethics, 
it must be understood that much traditional mate
rial must be reintezpretedif die resultant product is 
to also be new and constructive. A$ a corollary 10 
the reinterpretation of traditional materials, it is 
also criticallhat completely new commenW'ies be 
forged that will pave die way for the emergence 
and shaping of a flexible but paradigmatic model 
of Buddhist ethics. Only then can we say, with 
John C. Holt, lhat Vinaya texts "reflect a blueprint 
for transcendence of this world and a slrategy for 
order within this world."" 
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Madhyamaka, Tantra and "Green Buddhism" 

by David Ross Komito, John F. Kennedy University. Orinda. CA 

M y first encounter with the term "Green Bud
dhism" was in a book published in 1990 

called DlulmJa Gaia. I It primarily is made up of 
writings from the late • 80s. These writings cover 
a range of topics and attitudes, but what they make 
quile apparent is that there is a tremendous simi
larity between dharmic and ecological attitudes.' 
In fac~ from reading the articles in the book, one 
could easily come to the conclusion that a sort of 
nonpersonified concept of Gaia was prefigured in 
the Dharma, though the dharmic sense of living 
syslems seems not to actually articulale a specific 
"organism" of the whole (i.e .• Gaia) nor does it 
postulate any notion of "self-regulation." 

In this article I will be developing this 
notion that a sort of Gaian consciousness exists in 
the Dharma by looking at some concepts and 
practices articulaled during the early and middle 
periods of Buddhism which might form the doc
trinal foundations for Green Buddhism. I believe 
that not only does such an exercise have some 
merit on its own as part of the development of a 
Green Buddhism. but also such an exercise has a 
broader value. This is because I believe that the 
ecologically orienled leachings in the Dharma will 
form an important aspect of the American Bud
dhism which is still in the early stages of its 
unfoldment.' 

Some preliminary wade: in this direction can 
be found in Dharma Gaia. Joanna Macy has 
written what I consider the key article in the 
collection: "The Greening of the Self." Sbe links 
the concepts of selflessness and dependent origi
nation (or interdependence) with the syslems theo
retical view which stands at the heart of ecological 
thinking. In this approach I believe that she has 
begun to articulale the two key theoretical points 
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of juncture between the Dharma and ecology: 
dependent origination (pratityasamutpada) as tile 
ontological basis oflinkage between the two world 
views and selflessness (anBlman) as the psycho
logical basis of linkage between the two world 
views.' What is missing in her article is lransfor
mative practice. In other writings she articulaleS 
practice in the form of compassion and social 
action (for example. throughout World as Lover. 
World as Self) but does not suggest a program for 
the lransformation of mind and perceptions. I will 
present such a program in the course of this article. 

As a point of emphasis, to indicate the 
significance of the concept of "selflessness" for 
linking Dhartna and ecology, let us note Macy's 
quotiog of Gregory Baleson. who has said that the 
conventional notion of the self is the "epislemo
logical error of Occidental civilization.'~ I would 
expand this statement to say that the Western 
emphasis on competitive individuality under the 
power of the false reification of the self and belief 
in the independence of the self has led us directly 
into the ecological crisis. I would also propose that 
this notion of "false reification of the selr' to which 
Baleson refers in his writings is equivalent to the 
Buddhist notion of "grasping at selfhood." 

Reification is, of course, taking a concept 
for a thing; and no-thing-ness. which is a meaning 
of selflessness, is what Miidhyamaka seeks to 
demonstrale. "Se!r' is the generic concept for 
entityness. or thingness. so no-self means no
thing. The Tibetan Mlidhyamaka argument for 
selflessness is that no self-nature can he found in 
any phenomenon because all phenomena exist in 
dependence on causes. in dependence on constitu
ent parts and particles. and in dependence on 
imputation by aname. More specifically, this latter 
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refers to underestimating or overestimating the 
characteristics of phenomena, that is, seeing pbe
nomena as more or less than what they are. The 
"more" or"Jess.'1 in regards to I'the falsereification 
of the self," is cognizing pennanent, independent 
entities rather than transitory interdependent ap
pearances merely created by a conceptual process 
which cuts a pattern out of its background and 
imputes or projects qualities onto it (such as 
"thingness") which emerge from the cognizing 
subject rather than the cognized object. This is 
false reification, and while the Buddha indicated 
the danger of this process in creating suffering, 
Bateson has pointed out how the process has 
endangered the very earth itself. Here I add the 
problem of competitive individuality rooted in a 
belief in the fundamental independence of self 
because it is the linking of competitiveness to the 
false reification of the self (and the resultant 
exploitation of resources) which has transfol1l\ed 
mere self -deslIUction into planetary deslIUction. 

As Macy says, "The crisis that threatens our 
planet. whether seen from its military, ecological, 
or social aspect, derives from a dysfunctional and 
pathological notion of the self. It derives from a 
mistake about our place in the order of things. It is 
a delusion that the self is so separate and fragile 
that we must delineate and defend its boundaries. 
that it is so small and needy that we must endlessly 
acquire and endlessly consume, and that it is so 
aloof that as individuals, corporations, nation
states, or species, we can be immune to what we do 
to other beings.'" 

The less one cognizes selfbood. i.e .• inde
pendence. in the phenomenal world, the more one 
begins to cognize dependence or interdependence 
in the phenomenal world. That is, those patterns of 
relationships which are in the background when 
self-nature is in the foreground emerge to the 
foreground of consciousness when selflessness is 
recognized. These patterns of relationship are what 
is referred to in Buddhist language as 
pratityasamutpada, dependent origination or inter
dependence. 
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Here is the obvious linkage with ecological 
thought. which stresses relationships of life forms 
as living systems. As Macy says, referring to the 
ecological view. "life is seen as dynamic ... 
patterns that are sustained in and by their relation
ships.'" This is precisely pralityasamutpada, de
pendent origination. 

The B uddba has said that whoever sees 
dependent origination sees Dharma. whoever sees 
Dharma sees dependent origination;' and that 
whoever sees the Buddha sees Dharma. whoever 
sees Dbal1IIa sees the Buddha,' thus characterizing 
pratityasamutpacfa as basic to his Dharma and his 
own nature. So in this way the basic teachings of 
the Buddha are precisely conceptually aligned 
with those of ecology. From this basic doctrinal 
stance comes the elaboration of all other Buddhist 
teachings and attitudes which even historically can 
he called "Green Buddhism." 

This elaboration, especially in Miidbyamaka, 
follows the course of articulating the identity of 
dependent origination and emptiness of self-na
ture. All ethics. compassion and a1lIUism arise 
from this identity. 

For example. it is shown in Miidbyarnaka 
that self and other exist in mutua! dependence 
because without the experience of selfbood, a 
being would never be able to experience other 
beings as non-self, which is the definition of 
"other."" This is not mere logical sleight-of-band; 
Ibis is cognitive. emotional. and experiential. Wrong 
belief in selfbood is called ignorance (avidylfj and 
is said to be the root cause for beings cycling 
through existence in the six realms. Not under
standing that experience of self can only occur 
when there is experience of other. fundamentally 
leads to a devaluation of other and an inflation of 
importance of self. Ultimately, under the influence 
of grasping desires and aversions. other becomes 
experienced as unrelated to self at all; other 
becomes something to be used, exploited. feared. 
ignored, etc. 

When the dependence or interrelatedness of 
the concepts of self and other is ascertained. one 
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can then ascenain the factof the interrelatedness of 
self and other. This is because it is only the belief 
that self and nonseWother have no fundamental 
interdependence which prevents one from experi
encing the fact that beings can exist only because 
of their relatedness. 

For example, no being can exist without 
parents, who provide at least the causes for the 
physical body of the being. We each arise in 
dependence on a mother and father. 

Moreover, each moment of a being's activ
ity is a result of a metabolic process, a process 
which depends on food, water, air and so forth. It 
takes people to grow that food and transport it to 
market so thatitmay be purchased and eaten. !fthe 
system breaks down, if there is a drought, or if one 
loses one's financial resources, and there is no 
food to eat, metabolism ceases. So we depend on 
farmers, uuck drivers, bankers, etc., in order to 
live, exist and act We exist in dependence on 
them, and they exist in dependence on ourpurchas
ing their food and services. 

Thus, cognitively and in fact, each being 
exists in dependence on other beings, and were 
those others not to exist then we would not exist 
This is indeed the classic definition of dependent 
arising. 11 

All ethical behavior arises from the recog
nition of this fact; this is the source of the dharmic 
attitude toward the other, which is in actuality 
never out of relation with self. 

Since there is butone self (to any subjective 
experience) and an infmite number of others, so 
mutual dependence must apply to all of those 
others. This is the source of the attitude called 
compassion,ll 

When the world is experienced as a web of 
interrelationships, then wbat affects the other is 
seen as also affecting oneself ria that relationship. 
So, when the forests of the Amazon are burned and 
suffer, we suffer along with them because we are 
in fundamental relation with them. This is the 
literal meaning of the English word "compassion," 
from com ... pati: to suffer with. Of course we know 
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how Buddhist teaching is rooted in the recognition 
of the suffering nature of things. And we know that 
the entire Buddhist enterprise of the Mahayana is 
based on this notion that our interconnectedness is 
so profound that althougb an individual may seek 
liberation (nirvana) for hirn/berself, enlightenment 
can only be gained when one's motivation is the 
attainment of enlightenment for the sake of all 
beings. Perhaps we may say that from a Maha
yanist point of view, seeking freedom for oneself 
is simply another kind of delusion of self-reifica
tion, of seeing self out of relation to others, 
independent of others, and that enlightenment 
must be sought for the sake of all beings or else the 
motivation for liberation itself will not weaken the 
habit of self-reification and weaken the delusion of 
disconnectedness and independence. We may also 
say that if the fundamental sense of disconnection 
between self and other is mentally created and 
maintained by habit (SII1PsklIra) and if enlighten
ment-consciousness transcends the ultimacy of 
this self/other duality, then the enlightenment 
sought and found cannot, in an ontological sense, 
be for a nonexistent independent self but only for 
a relatively existent, interdependent, muItibeing 
field. " 

Here we see how the doctrine of the six 
realms of cyclic existence takes on a new signifi
cance and implies an attitude of equality with all 
beings, as not only are all the beings of this planet, 
human and non-human, conscious but, moreover, 
we are not independent of those beings of the six 
realms. Rather, we all exist as an interdependent 
multibeing metapattem. The Mahayana way is to 
seek liberation for this total multibeing meta
pattern. 

In this sort of contexL even the notion of the 
Sangha changes, and the jewel of the dharmic 
community, the Sangba, extends out beyond the 
human into the total biospbere, into the Gaian 
community. 

The Buddhist sense of connectedness to the 
Gaian community, the web of nature, can also be 
seen when we look at biographies of the Buddha 
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and at early Buddhist sculptures. The oldest extant 
sculptures adorn the srupas. In these sculptures we 
find the most extraordinary profusion of vegela
tive imagery woven into scenes from the lives of 
the Buddha. One may suppose that the plant life is 
mere decoration or even that since so much Indian 
life was Ii ved outdoors that such background is 
literally quite natural. However, there are impor
tant messages associated with the plants in the 
narratives of the Buddha's lives which point at a 
Gaian community througb a mythic language. 

For example. the legend of the Buddha' s 
birth is frequently portrayed. His mother Queen 
Maya, is shown giving birth to him out of her right 
side as she stands up, her right hand grasping the 
branch of a sal tree. her left leg crossed in front of 
her right, toes on the ground and heel facing out." 

Since this pose is so obviously peculiar for 
parturition, we may reasonably assume that it is 
symbolic of something. The pose is mirrored, for 
example, on the gates of San chi srupa by the figure 
of the yak~~ the vegelative goddess, a spirit of 
fecundity, who kicks the tree from which she 
hangs by her hands to induce it to bear fruit.u 

Presumably this is the deeper, symbolic 
message in Queen MAyA's posture: she is not only 
human giving birth to human, but fertility goddess 
giving birth to the great fruit, the Bodhisattva. Of 
course this fruit encloses the seed for the greatest 
fruit of all. which is produced under the bodhi tree 
- the Buddha. 

The theme is further embellished by the 
legends. Queen MAyA specifically sought out a 
grove of sal trees when the time for birth came." 
Sal trees were sacred, and indeed the city of 
Kathmandu is said to lake its name from, and be 
built around, a temple called K81lthamandap, which 
is reputed to have been constructed from the wood 
of a single sal tree." Legend also has it that the 
bodhi tree sprouted on the day of SAkyamuni' s 
birth. I' Arter his birth he took seven steps and 
lotuses sprang up in his footsteps. While sitting 
under the bodhi tree SAkyarnuni is "attacked" by 
MAra and, touching the earth with his right fmger 
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tips, he calls on the Eanh Goddess. In the earliest 
iconography his presence was often represented by 
an empty cushion under the bodhi tree. And 
finally, at the end of his life, Buddha sought out a 
grove of sal trees at Kusin~ where he lay on his 
right side to pass into parinirvAi)a. 

The spirits of the vegeiahle world make 
regular appearances in the sutras, and the Buddha 
preaches to them along with humans and gods. As 
Thurman says in his translation of the 
VimaJilkirtininle§a: besides Brahma. the creator 
god and Indra, the king of the gods of the desire 
realm, there are also always present at theBuddha's 
discourses the lokapaias, which are the gods of the 
directions and quarters, as well as the eight kinds 
of SUptlrnaturai beings - dev81l (gods), nSg81l 
(dragons), yak$as (forest-demons, the same as the 
fecundity deities mentioned above), gandharv81l 
(fairies), asuras (titans), garu(jas (magical birds), 
kinnaras (horse-headed mountain dwelling hu
manoids)andmabo1ll8as(serpentbodiedhumans).w 

During the middle period of Buddhism, 
these philosophical and mythic roots were devel
oped aod elaborated in many ways. The Mahayana 
tradition explored the notion of enlightenment and 
defmed it as meaning, among other things. omnis
cience. Omniscience was explained as meaning 
that the Buddha's consciousness was unimpeded, 
that it was everywhere." This follows from 
MAdhyamaka logic. for if no thing is "finally" or 
"ultimately" non-other than anything "else" (the 
Ultimate Truth of things, psramiirthasatya, in con
trast to the appearances or Relative Truth of things, 
saJPv!fisatya) then no consciousness is acrually 
other than the Buddha consciousness. and the 
Buddha's consciousness is every consciousness, 
everywhere. The Mahayana sutra and Mahayana 
tantra streams elaborated the implications of this 
perspective in somewhat different ways. The sutra 
stream focused on the omniscient Buddha as 
dwelling in a pure land apart from this defiled 
world, a land to be contemplated through sutra 
recilation and devotionalism. The tantra stream, 
attending to the interdependence and non-olb-
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emess of samsam and nirvana focused on the 
omniscient Buddha as not only being here in this 
apparently defiled world, but as being non-other 
than the beings of this world. 

The sutra stream attains its supreme elabo
ration in such works as the Lotus Sutra and the 
A valllIpsaka Sutra. Here we find stories which 
stress not only the pervasiveness of the Buddha 
(e.g., worlds on the tips of his hairs) - or the 
Buddha-nature - but also direct metaphors for 
interconnectedness such as that of the "Jewel Net 
of Indra," in which everything is reflected in 
everything else. 

This heritage passes to Zen where at the end 
of the middle period of Buddhism we find the Zen 
master DOgen saying that ''the entire Earth is not 
our temporary appearance, but our genuine human 
body"~ and that "Reality is a spiritual activity -
the world practices Buddhism."" 

In the tantric stream, as it was initially 
developed in India and later preserved in Tibet and 
Japan, the extensiveness of the Buddha and the 
fundamental interconnectedness of all beings in 
the web of existence takes tangible form in ritual 
activity. 

According to the Tibetan description, both 
the sutra and tantra streams are Mahayanist in that 
they have enlightenment for the sake of all sentient 
beings as their goal. However, sutra is said to be 
limited in that its fruit is the mind of a Buddha, 
while tantra is said to be unlimited in that its fruit 
is both the mind and the body of a Buddha This is 
because both sutra and tantra agree that while 
wisdom is required to produce the mind of a 
Buddha, merit is required to produce the body of 
a Buddha. Sutra is said to articulate in a limited 
way the specific techniques for producing the 
requisite merit, while tantra is said to articulate in 
an unlimited way the specific techniques for pro
ducing the requisite merit on which the body of a 
Buddha depends. Thus, tantra is said to be espe
cially efficient and powerful for obtaining Bud
dhahood which includes both the mind and body 
of a Buddha." 
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It is these techniques for the creation of the 
body of a Buddha through the acquisition of merit 
that are of particular interest in this article's 
articulation of Green Buddhism. This is not only 
because the embodiment ofa Buddha (therupakaya, 
the form body) is achieved for the benefit of the 
beings of the world, that is, for the biosphere, but 
also because the acquisition of merit is in fact a 
compassionate activity, an activity which is founded 
on the recognition of the interdependence of be
ings and a desire to reduce the suffering and 
increase the happiness of all the beings of the 
interdependent multibeing field of the biosphere. 

Since tantra has unlimited means for the 
acquisition of merit in the creation of the body of 
a Buddha, so it has unlimited means (techniques) 
for benefiting beings. These are the techniques 
which Buddhas and those on the path to Buddha
hood can employ for the benefit of the biosphere. 
The way to understand how these means can be 
effective is to examine a single concept/descrip
tion which, though deceptively simple, has pro
found implications. 

In tantric psychology, consciousness is not 
described as an energetic phenomenon, but it is 
said that wherever consciousness is found, so also 
energy is found. This energy is called "wind." It is 
not usually asserted that consciousness and wind 
are two aspects of the same phenomenon, but that 
they are separate phenomena which exist in de
pendence on each other. A metaphor is used to 
describe this relationship: that of a horse and rider. 
The horse, energy, is the mount of the rider, 
consciousness. Energy, thus, is described as "carry
ing" consciousness about, while consciousness 
"directs" the movement of energy. 

The energy or wind is described as pervad
ing the entire human body; the patterns of its flow 
throughout the body are dependent on the activity 
of consciousness. For Buddhas, at any rate, this 
pattern of energy in the body is also described as 
an energy body itself. e.g., a "light body" or 
hrainbow body" or "illusory body," 

In fact, this wind/energy actually pervades 
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the whole of space. This follows from the sutra and 
tantra defmition ofB uddhahood as "omniscience," 
meaning, among other things, that the Buddha's 
mind is "unimpeded." That is, a Buddha's con
sciousness extends everyWhere, without impedi
ments. Since a Buddha's consciousness is also a 
rider on the mount of wind/energy, and since 
energy and consciousness are interdependent, this 
means that a Buddha's energy body must also 
extend throughout space without impediment. That 
is, a Buddha's energy body is ubiquitous, it is 
everywhere in the universe." 

Thus, by analogy, as ordinary human con
sciousness must extend into space to some degree 
or there would be no perceptual activity, and as the 
ordinary human body has an energetic aspect." so 
ordinary human energy must extend into space to 
some degree. As ordinary human consciousness 
develops towards Buddha consciousness through 
Dharma practice, so ordinary human conscious
ness must pervade space more extensively, with 
fewer impediments. 

It is probably easier for the modem mind to 
see the implications of these doclrines by translat
ing them into the contemporary languages of 
physics or living systems theory and, thus, to think 
of energy patterns that persist over time rather than 
to think about energy bodies. But whether contem
porary scientific language is used or traditional 
Buddhist language is used, what is named is 
identical." If we mix languages and think of 
consciousness as mounted on an energy field, the 
implications of this doclrine will be more readily 
comprehensible, for we understand that energy 
fields are essentially boundless and mutually inter
penetrating. Thus, all human consciousnesses 
mounted on their energy fields must also be 
mutually interpenetrating. In fact, the conscious
nesses of all sentient beings must be mutually 
interpenetrating. 

By this we realize how the philosophical 
doclrine of dependent origination (interdepend
ence) translates ontologically into interdepend-
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ence of energetic fields or forms and is not just 
"causar' interdependence. 

By the same token, we can now see how the 
Buddhist meditation practitioner can direcdy in
fluence the biosphere. That is, since all energy 
fields interpenetrate and mutually influence each 
other, so the alteration of one energy field affects 
others. And since one of the purposes of tanlric 
meditation practice is to induce such alterations 
(for example, in the creation of an "illusory body" 
out of wind/energy) so such practices must affect 
the biosphere. 

The most effective activity is that of a 
Buddha, since a Buddha is omniscient, and since 
a Buddha's energy body is coextensive with the 
entire biosphere (actually all the biospheres of all 
the planets) so a Buddha' s ecological concerns are 
the most potent and effective. Another way of 
saying this is that the altruistic attitude of a Buddha 
in its nature as a pattern of consciousness whole
somely affects the energy structure of the bio
sphere. This is the tanlric rendering of what we 
might call "ecological bodhicitta:" the most effec
tive way to positively influence the ecology of the 
planet is to become a Buddha; that is, to become 
the energy system of the planet! True Mahayana! 

There is another feature of living systems 
language that will help us understand how specific 
Buddhist meditation techniques can influence the 
biosphere and how practitioners on the path can 
positively influence the biosphere without waiting 
to become Buddhas. 

Living systems, i.e., the type of systems 
which in aggregate compose the biosphere, have 
the characteristic of being negatively entropic 
because they are "open systems far from equilib
rium." Entropy is the running down or disorgani
zation of energy systems, thus negatively entropic 
systems are systems which do not run down, at 
least over some period of time. This negative 
entropy is, in fact, a definition of life. Negative 
entropy is achieved by living systems' ability to 
self-organize, take in energy from the environ-
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men!, and dissipate entropy (waste) back to the 
environment 

Now, if in fact the energy organized by 
living systems into negative entropic patterns is the 
same energy called "wind" in tantra we can use 
what we know about living systems and what we 
know about tantric doctrines to understand how 
specific tantric techniques can directly influence 
the hiosphere in specific ways. 

Consciousness directs wind/energy. How 
does it do this? The forms/patterns consciousness 
takes will in an isomorphic sense determine the 
patterns wind/energy takes. We know these pat
terns from basic abhidharma: there are six con
sciousnesses, each associated with a sense organ 
- one of which is mind-sense consciousness 
(manovijiilina). Thoughts, such as words and im
ages, are patterns in mind-sense consciousness. 
Since consciousness affects wind, so thought pat
terns will have an isomorphic effect on wind/ 
energy. Thoughts are of many types, but are 
generaJly categorized in Tibetan systems as "men
tal images" which are either word-based or scnse 
experience-based." 

In othcr words, our mental images can 
affect our energy bodies, and because of the 
interpenetration of energy bodies, our mental im
ages affect the biosphere. Obviously, if there are 
systematic relations between mental image and 
energy, then the intentional cultivation of specific 
mental images will have specific effects on the 
biosphere. 

Tantra includes the cultivation of mental 
imagery for the production of B uddhahood. Thus, 
we need only examine the extant "vocabulary" and 
"syntax" of mental images utilized in tantric sadha
nas to see how we can directly impact the bio
sphere. There are three features of such sadhana 
"vocabularies" that I would like to focus on. These 
are the "divine pride" of the practitioner, the 
emission of rays of light and making offerings. 

The key element of any tantric sadhana is 
the practitioner visualizing an image of a Buddha 
or yidam and identifying himlherself as being that 
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Buddha or yidam. In practice this means superim
posing a mentally created image of a Buddha on 
one's ordinary human body with the attitude that 
"I am so-and-so Buddha." This attitude is what is 
called "divine pride." The image identified with is 
of the nature of light. not matter, and identifying 
with this light body of a Buddha is identifying with 
the energy body of a BUddha. This is because in 
tantric sadhanas light (which in actuality is energy) 
is an image which represents wind/energy, which 
otherwise couldn't be imagined as such." 

The identification with this light body of a 
Buddha is called the practice of an effect vehicle 
and is possible because all humans are potential 
Buddhas. Thus, imagining oneself as what one 
potentially is, is a way of becoming that thing 
because it establishes the identity and activates the 
thought "I am a Buddha," thus developing the very 
merit and mental habit patterns (SlUpskfras) which 
achieve B uddhabood." 

From the point of view of living systems 
theory, we would say that a specific self -organiz
ing pattern is being cultivated- thatofaBuddha. 
In the process of this cultivation the energy field or 
pattern of the living system which is ahuman being 
is altered. Since consciousness directs the flow of 
wind, so a conscious image ofBuddhahood organ
izes the energy of the living system into the energy 
body of a Buddha. 

But an organizing pattern is not enough, for 
beyond the self -organizing pattern, living systems 
maintain themselves by taking in energy and 
shedding entropy. 

. For example, plants absorb carbon dioxide 
from the atmosphere and water and other nutrients 
from the soil, binding them with light energy 
through the process of photosynthesis. Oxygen is 
a waste product of this process. Animals eat the 
plants and breathe the plants' waste products 
(oxygen). releasing the energy bound in the plants 
to maintain their own metabolic energy systems. 
They in tum pass on the wastes of their metabolic 
processes in the form of carbon dioxide, urine, 
feces and so forth. These in tum are nutrients for 
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plants. Thus plants and animals represent two 
types of open systems wbicb nurture each other 
througb their respective waste products and througb 
mutual consumption, binding, releasing and trans
forming energy in the process. 

In the tantric sadhana this type of mutual 
nurturing and sbaring of energy is represented by 
the emission of ligbt mys, wbich link deities and 
ordinary beings, as well as througb the process of 
making offerings. Not surprisingly, these proc
esses arc considered methods of acquiring merit 
via the sadbana. It is said that it is the merit 
acquired by these forms of sharing wbicb creates 
the form body of a Buddha (riipakiiya) and it is the 
actual exchange of energy among living systems 
wbicb sustains the systems (i.e., maintains their 
energy patterns-negative entropy-as well as 
their actual substantial bases). Again-isomor
pbism. 

In the sadbana the pIllctitioner identifies 
birnlber.;elf with a Buddba or yidam and at various 
points of the sadbana absOIbs the ligbt beams 
emanating from other Buddhas or emits ligbt 
beams to other B uddbas and sentient beings. As 
ligbt represents energy associated with the con
sciousness of the pmctitioner, so the movement of 
ligbt is the movement of energy and the transmis
sion of ligbt between Buddhas and other beings is 
analogous to living systems sharing energy. Here 
the energy shared is not "waste," but is a gift, an 
offering. That is to say, the visualized transmission 
ofligbtbetween beings is apmctice of the p5rami1ii 
of "giving," one of the practices wbicb lead to 
B uddhabood in both sutra and tantra. 

This kind of giving or offering of substance 
for nurturing beings is more literally acted out 
ritually and imaginally througb what arc called 
"inner offerings." In the case of some sadbanas of 
the Anuttarayoga class, such as Vajmbbairava and 
VajradIDdni, the inner offering is made in a skull 
bowl. It consists oCfive kinds offlesh, such as that 
of a bull, and five kinds of fluids, sucb as urine. 
These ten substances bave symbolic meanings, but 
at the level of image, the pmctitioner is offering 
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bislber substance and wastes to other Buddhas and 
their entoumges. Wben this practice is seen as 
linked with the emission of ligbt mys, we can 
interpret both as symbolic offerings of nutrition! 
substance and energy by one living system to 
another. 

But it is not just a symbolic offering, thougb 
the contempomry Western mind has tended to 
interpret the process in this limited fashion. Be
cause mental images and energy exist in depend
ence on eacb other (consciousness is mounted on 
wind), offering the image of something to another 
being/system is also offering the energy which is 
associated with the image. Thus, beings liteta11y 
nourish each other's energy bodies when, in the 
sadbana. they make imagined offerings. 

This new per.;pective which arises from 
linking systems theory and Dharma clarifies the 
statement made earlier that tantra has special 
tecbniques for producing the form body of a 
B uddba. One of these special techniques is the 
giving of mentally created offerings to infinite 
beings (viz., biosphere) in the dramatic ritual of the 
sadhana wbich is claimed to accumulate "incon
ceivable" amounts of merit and to accelerate the 
acquisition of a form body of a Buddha. We can 
now under.;tand this statement because we can see 
the mentally created offerings in the sadhana as not 
mere fantasy but as actual energies shared by 
beings, energies which are necessities oflife. Since 
it is possible to radiale ligbt to inconceivable 
number.; of beings, so it is possible to accumulate 
inconceivable amounts of merit; precisely the 
amount of merit required to create the form body 
ofaBuddha. 

Througb this new per.;pective we can also 
see the significance of genemting divine pride. In 
the sadbana the pIllctitioner frrst generates the 
image of a Buddha superimposed over hislherown 
body and then invites that Buddha to enter the 
image visualized. Here, we can see one self
organizing system reorganizing itself around a 
prototypical image (a Buddha or yidam) and 
becoming a container for the greater energy, that 
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very Buddha. another system. In this way. the 
practitioner's actions are made more effective 
because they are systematically linked to the fonn 
and energy of a Buddha or yidam. 

But, here we are talking about the drama of 
the tantric sadbana which is practiced for the 
pwpose of achieving Buddhahood. Beyond what 
has already been said. how would this practice 
positively affect the environment? 

For one thing. tantra is a Mahayana prac
tice. That is. one seeks Buddhahood for the benefit 
of all sentient beings. As we have seen above, the 
consciousness and energy body of a Buddha are 
coextensive with and pervade the biosphere. so the 
intentions of a Buddha directly manifest in the 
energy system of the biosphere. Thus. achieving 
B uddhahood is one way to affect the biosphere and 
maintain its integrity: the thoughts of a Buddhaare 
the thoughts of the biosphere. the self-organization 
of the biosphere is no different from the self
organization of a BUddha. Or, as DOgen said ...... 
the world practices Buddhism."" 

For practitioners on the path to Buddha
hood. i.e .• non-buddhas. tantric practice also offers 
a way to impact the biosphere directly and favor
ably. This is because the very sadbana itself. as 
practiced by an ordinary human being. dramatizes 
the essential sharing of substances and energies 
between living systems within the context of the 
intention to be of benefit to those systems and 
beings: the ritual of making offerings and radiating 
light. In this fashion the practitioner positively 
transfonns other systems on tbe planet tbrough 
meditation practice. via the pfIamitE of giving. 

Moreover. the sadhana is the creation of a 
"pure land," for not only is tbe image of a Buddha 
created and invoked in the sadbana, but tbe envi
ronment of a Buddha is also created, i.e .• tbe palace 
in the pure land of tbe visualized Buddha is 
created. This palace is also called a lIllIJ.I\Iala." 
Here. tbe process of mentally creating and invok
ing a pure land of a Buddha implies tbe direct 
purification of tbe entire biosphere. tbe conversion 
of tbe biosphere to a pure land, not just as an 
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ultimate goal of practice. but as a fact for each 
moment of practice where the practitioner bas 
suspended "ordinary appearances" and exists as a 
Buddha in a man\lala. Again, tbis is because wind! 
energy is organized by consciousness; therefore. 
each moment of creating a pure land and resident 
Buddha during tbe sadhana is. in fac~ a modifica
tion of the very energy field of the biosphere, albeit 
minutely. at tbat moment. Thus. tbe practitioner 
moving along tbe path to Buddhahood is in fact 
also affecting tbe entire biosphere. is in fact 
carrying the entire biosphere along the path to 
BUddhahood. This is the ecological rendering of 
the bodhisattva vow. ecological bodhicitta! 

Since the pure land of a Buddha, by the 
deftnition of "pure," must be a perfectly healthy 
biosphere. so the incremental practice of tantra, as 
a Mahayana practice. incrementally improves the 
health of the biosphere by incrementally conven
ing it into a pure land of a Buddha. All tantric 
Buddhist consciousness is ecological conscious
ness! 

APPENDIX: "DOUBLE DESCRIPTION" 

What is the value of linking Dharma with 
systems theory or any otber modem philosophical, 
psychological or scientific world view? 

For those who believe in tbe discemibility 
of an "original Buddhism" the enterprise must 
seem useless, if not perverse! From this point of 
view. the teachings of Sakyamuni Buddha in the 
6th-5th century BCE are perfect in tbemselves and 
any apparent divergence or conflict of view or 
practice aniculated in the scriptures (or commen
taries) is a result of post-SIDc:yamuni distonions. 
forgeries. mistranslations and so fonh. From this 
point of view anything other tban tbe (supposedly 
discernible) word of the historic Buddha is a 
symptom of a process of degeneration. That is. 
cultural accretions to the Dharma are degenera
tions. and the linking ofDbanna to systems theory 
is ouly the most recent degeneration in the process. 

An alternative view is that humanity changes 
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over time (for better or worse is not relevant) and 
therefore the forms of the Dharma' s expression 
change to meet these changed circumstances or 
types of humanity. While this may be presumed to 
be some sort of modern hermeneutic. in fact it is 
venerable in Buddhist tradition. Two examples 
from the sutras should he sufficient. 

At the time of the Buddha's enlightenment 
he observed the beings of the world to be like 
variously colored lotuses in a pond, some buds 
below the surface. some above the surface tightly 
closed and others ready to open. The meaning of 
this vision as explained by the Buddha is that 
beings are in different stages of growth and require 
different teachings to further their "development." 

In the sutras the Buddha is also described as 
being like aphysician who has different medicines 
for different types of beings suffering from differ
ent afflictions. His differing teachings are thus the 
medicines appropriate for differing afflictions. By 
this sort of traditional hermeneutic, the different 
sorts of (apparently contradictory) teachings in the 
scriptures are explained as being nol. in fact. 
contradictory, but rather as being expounded for 
the benefit of different sorts of persons. 

This, of course, is the underlying rationale 
in the hermeneutic of the "three turnings of the 
wheel of the law." And this is the point. Through
out Buddhisthistory the Dharma has been clothed 
in a language suitable to the time and location. It 
has provided the medicine appropriate for the ills 
of the times. Depending on one's perspective, this 
propounding of differing medicines for differing 
times is either the essence of the degeneration 
process (for it presumes that it is not the Buddha 
who is making the new prescriptions) or it shows 
the Dharma's essential truth-nature. It is this truth
nature which allows it to adopt new languages to 
express unchanging truths and so be the right 
remedy for the times - i.e., there is a kind of 
compassionate praxis inherent in the very truth of 
the dharmic analysis of Reality. 

Taking this later view, we can position 
ourselves within a venerable tradition when we 
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seek to develop a contemporary language for 
Dharma and insight into its truths. That language 
will of necessity, if it is to work, embrace what is 
central to the contemporary view of life. It will 
have to be a language which incorporates the best 
features of modern learning. This means that such 
a language will need to not only embrace science, 
which predominates in the modern world, but it 
will also have to be self-conscious about history, 
culture and language itself if it is to incorporate 
postmodern humanistic learning. 

Thus, thepostmodern articulators ofDharma, 
and Dharma itself. will have to take into account 
not only its own history, as it has done in the past 
(e.g., three turnings of the wheel of the law) but 
also its differing cultoral manifestations and even 
the mistakes of previous articulations, translations 
and cultural manifestations. 

For example, we know a lot about the initial 
translating of scriptures into Chinese and Tibetan 
and know some of the prohlems which arose in the 
process. Translating "Dharma" as "Tao" created 
some real problems for the Chinese. Contempo
rary translations, literally and figuratively, are 
prone to sintilar problems. But. no translation, no 
communication! 

Here we find the writing of Gregory Bateson 
of real value. An anthropologist with a keen 
interest in Epistemology, the work of the last 
decades of his life is especially useful for those 
dealing with multicultural translation in the broad
est sense. We also know that Bateson was inter
ested in Buddhism. perceiving some sort of link
ages with his own explorations into general sys
tems theory. Though his writings are remarkably 
broad and have been quoted above by Macy, in this 
section I wish to focus on a simple epistemological 
concept. which he calls "double description."" 

Douhle description refers to the "bonus" in 
information acquired by utilizing multiple descrip
tions of reality. Bateson employs a metaphor to 
explain what he means: parallax vision. In animals. 
parallax is the phenomenon created by having two 
eyes separated by a bit of space. Each eye encom-
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passes a sligbtly different sector of the field of 
vision. In fact. if the image falling on one retina 
were to be placed over the image on the other, they 
would not be identical. But not only does this not 
create a problem for the animal wbo creates a 
single "representation" in consciousness, but it is 
in fact the source of the ability to perceive a third 
dimension of "depth" beyond the flat two dimen
sions of beigbt and width. Depth of field is the 
"bonus" of information created by the double 
description wbich is !be result ofbaving two eyes. 

Bateson also asserts that double descrip
tions wbich do not literally produce new informa
tion are still valuable, still produoe some sort of 
bonus. Here be gives !be example of the algebraic 
and geometric double descriptions of binomial 
theory. Both describe the same thing, and neither 
produces information not contained in the other, 
yet be believes that something is gained for con
sciousness simply from !be ability to apply suc
cessfully different descriptions/solutions to the 
problem. 

Thougb Bateson does not say this (thougb 
be does talk about "insigbt"), we may conclude 
that in this sort of case the bonus from double 
description is in the nature of increased self
reflectivity. improved uoderstanding of bow the 
descriptive process itself worlcs. 

Bateson's analysis shows wby it can be of 
value to use systems language to explicate Dharma 
in the contemporary context. If we can consider !be 
language ofDbarma and systems language as both 
being valid descriptions of one pbenomenon -
life - then there are three possible outcomes: I) 
!be double description provides a new "dimen
sion" of information (like depth), or 2) the double 
~escription generates new insigbt into each indi
vidual Ianguageldescription, or 3) both. Either 
way, the exercise is of value. 

In this article I bave been pursuing the 
second outcome, that is, seeking insigbt into 
Dharma for contemporary people wbo basically 
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bave a scientific view of Reality and for whom an 
explanation ulilizing modem scientific language 
provides a bonus of "insigb~' into Dbarma and its 
world-transforming techniques. 

Here we may also ask wby sbould one look 
into dbarmie language if systems language can 
describe the same thing as Dbarmic language? Tbe 
answer is that they do not describe precisely the 
same thing. In particular, systems theory does not 
address wbat is called "practice" in Dbarma. That 
is, wbile dharma is descriptive, it is also transfor
mative and liberative. Systems theory is descrip
tive but lacks Iiberative technique, it lacks a 
practice for transforming either wbat is being 
described or for transforming the one employing 
the description. 
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The Hasshu-Koyo by the Scholar-Monk Gyonen (1240-1321) 
Part Two: Jojitsu, Ritsu and Hosso Traditions 

translated by Leo Pruden, deceased, formerly: College of Oriental Studies. Los 

Angeles 

EDITOR'S NOTE: 

I n Ibis issue we continue Ibe publication of Leo 
Pruden's translation of Ibis very important 

work on !he history of Buddhism from lhe Japa
nese tradition. In Ibe previous issue Ibe translator's 
preface appeared togelber wilb Ibe aulbor' s pref
ace and Ibe fust chapter on Ibe Kusha. or 
Abhidharmako~ Tradition. The entirety of !he 
translation will appear in subsequent volumes. 
This work will also appear as apartoflbe TIipifJlka 
Translation and Publication Project of Ibe B ukkyo 
Dendo Kyokai. For furtller information concern
ing Ibis project, see Ibe closing pages of Ibis issue. 

THE JOJITSU TRADITION 

[1.] Question: Why is Ibis Tradition called Ibe 
Jojitsu Tradition? 

Answer: It is called Ibe Jojitsu Tradition 
because !he ](JjilSu-ron is its basic, aulboritative 
text. The word ]ojitsu (Skt Taltva-siddbi, or 
SSlya-siddln) signifies an exposition of all of Ibe 
trulbs wilbin Ibe Three PifJlkas as spoken by Ibe 
Talb1igata Theaulboroflbis Commentary says, in 
a passage where he narrates his intention, .. ... for 
I wish to truly expound on Ibe trulbs wilbin Ibe 
Three PifJlkas." 

[2.] Question: This Commentary was composed 
by whom, how many years after Ibe Extinction of 
Ibe Talbmgata? 

Answer: In a period some nine hundred 
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years after Ibe Extinction of Ibe Talhmgata, a 
scholar of Ibe Sarvmsuvadin School, KwnaraJab!ha. 
had a chief disciple by Ibe name of Harivarman. 
Harivarmandespisedhis teacher's views and Wlder
standing as being very shallow and inferior, and so 
he took Ibe outstanding points from Ibe various 
sectarian traditions, brought Ibem togelber and 
formed one Tradition out of Ibem. 

During Ibe Yao-Ch'inDynasty, Ibe Tripilaka 
Master Kummtajlva translated Ibis work, and dis
seminated it. This work consists of sixteen folio 
volumes and is made up of some two hundred and 
two chapters. Chinese masters composed many 
commentaries on Ibis work, and it was also studied 
in Japan. 

[3.] Question: The Jojitsu Tradition is primarily 
included wilbin which one of Ibe twenty different 
Hlnayma groups? And what are Ibe outstanding 
principles of Ibese various groups? 

Answer: Various opinions differ wilb re
spect to determining the original affiliation of Ibe 
JlJjitsu-ron. Some say that it relies on the 
BahuSrutiyas; some say Ibat it relies on Ibe Sau
trantikas; some say Ibatit searches for(= tends to) 
Ibe Mahayana in its commenting on Ibe Hinayma; 
some say Ibat it relies on the Dharmaguptakas; 
some say that it adopts Ibe outstanding points of all 
of Ibese various groups, Ibat is. !he best points of 
Ibe Hinayma; and some say Ibat it relies on Ibe 
MahIAru;akas. 

Also Ibe Three Great Dharma Masters of 
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the Liang Dynasty, that is: the Dhanna Master Fa
yiin of the Kuang-che-ssu Monastery, the Dharma 
Master Chih-tsang of the K'ai-yuan-ssu Monas
tery, and the Dhanna Master Wen-min of the 
Chuang-yen-ssu Monastery, these three masters 
all said that the ]ojitsu-ron is Mahayana .... The 
Tien-t'ai MasterChih-i, and the (San-Iun) Ma~ter 
Chi-tsang both judged this work to be Hinaylina 
The Nan-shan (Vinaya) MasterTao-hsiian, and the 
Ling-chih (Vinaya) Master Yiian-chao both said 
that the work is "partial Mahayana," which was the 
same opinion that they held for the DharmaguptJJka 
Vinaya. Thus the various opinions of these masters 
were all different. 

Mter the time of the Ching-yen-ssu Master 
Hui-yuan, and the Tien-t'ai Master Chih-i. many 
shared the opinion that judged this work saying. 
"The ]ojitsu-ron is the best of the Hinayana ...... 
However the Nan-shan (Vinaya) Master Tao
hsiian held that in its teaching the work was 
Hinayana. but that its principles had points in 
common with the Mahayana .... Many say that 
within the lIinayana, the ]ojirsu-ron relies in many 
points on the Sautrlintikas ... , or that it belongs to 
the Dharmaguptakas .... 

As for its best points, this Tradition fully 
elucidates two types of Emptiness, and thus it 
posits two types of Meditational Insight Firs~ 
there is the Meditation into Emptiness: in the way 
that there is no water within a pot. in this way there 
is no soul (SkI: pudgala, or Iftman) within the Five 
Skandhas. This then is the Meditation into the 
Emptiness of a Soul. Second. there is the Medita
tion into Soullessness: in the way that there is no 
substantial reality in the nature of the pot, in this 
way all of the dhannas of the Five Skandhas are 
only Provisional Names. This then is the Medita
tion into the Emptiness of the dhannas. These are 
its outstanding points, since it elucidates these two 
Emptinesses. 

[4.] Question: If this is the case, it cuts off the 
two clingings. and so reveals the two Emptinesses. 

Answer: This is not so. Although it dis-
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cusses the two Emptinesses. it only cuts off (the 
delusions of) views and of thoughts, but it does not 
cut off the hindrance of intellectualization (SkI: 
jiieya-iIvlHII1)a). It has only a very profound intel
lectual understanding. 

This Commentary elucidates some twenty
seven stages of the Wise and the Saintly in 
embraCing all of the stages of the Wise and the 
Saintly. These twenty-seven are: 1. the practice of 
following through faith lies in the stage of (obtain
ing wisdcm) by hearing and by (discursive) thought; 
2. the practice of following the Dhanna lies in the 
stage of the Four Roots of Good; 3. the practice of 
no-characteristics; the above two persons have 
now entered into the Path of Insight (SkI: darSana
marga), and now all three of these persons practice 
the approach to the state of Srotlfpanna; 4. the fruit 
of Sror5panna; 5. the practice which approaches 
the state of Sakrdlfgifmin; 6. the fruit of 
Sak{dlfglfmin; and 7. the practice which approaches 
the stale of Anlfgamya, 

Within the state of Anifgamya there are 
some eleven types of persons; 1. one who attains 
the state of AniIgamya in the interval (SkI: ant1JnI
bhava) between death (in KlfmadhlItu) and birth (in 
RiipadhiItu); 2. one who attains the state of Anlfga
my a soon after birth (in RiipadhiItu); 3. one who 
attains the state of Anilgamya upon its practice (in 
RiipadhlItu); 4. one who attains the stale of AnlIga
my a (in RiipadhlItu) not after practice (but only 
after the elapse of time); 5. one who attains 
Anifgamya by desiring prajiiiI (= within the fourth. 
or highest. stage of RiipadhlItu); 6. one who attains 
Anlfgamya by desiring samlIdhi (= after being 
reborn in the highest stage of ArupyadhlItu); 7. one 
who attains Anilgamya after being often reborn (in 
Kifmadhiltu. and without being reborn in either 
Riipadhiltu or ArupyadhlItu); 8. one who attains 
Anilgamya in this life; 9. one who attains AnlIga
my a after hearing the teaching and practicing the 
Way; 10. one who attains Anilgamya through his 
own understanding; and 11. one who attains 
Anilgamya in his present physical body. Together 
with the above seven types of persons. these make 
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in all some eighteen types of persons, and these are 
all called Learners (SkI: Saik~). 

The following nine types of persons are all 
Non-Learners (SkI: A!aik~): 1. one who still has 
the possibility of regression (from the fruits of 
enlightenment); 2. one who protects himself (so 
that lbere is no possibility of falling away); 3. one 
who seeks death (so as not to lose the fruits of 
enlightenment); 4. one who attains a nature that 
cannot regress; 5. one who feels he must advance; 
6. one wbo has a nature tbal cannot be destroyed; 
7. one who is liberated through pnljni; 8. one wbo 
is liberated from both (the bindrance of the defile
ments and the bindrance of intellectualization); 
and 9. one who attains the state of non-regression. 
Togelber with the above eighteen, these form the 
twenty-seven stages of the Wise and the Saintly. 

Some eighty-four dharmas embrace all of 
the various dharmas. Although this Tradition bas 
not yet progressed into the Mahayana, it is the most 
outstanding of the Hinayilna. This is troly to be 
marvelled at! Perhaps this is Mahayana! All of the 
various dharmas are only subsumed into the One 
Truth of Extinction. The principle of Emptiness is 
quiescent, but all of the various dharmas are 
posited with respect to it A f1l1ll attachment to the 
substantial dharmas dissolves away like ice, and 
all of lbe many phenomenal images-provisional 
existence- are as profuse as a forest. (Emptiness 
and Existence) fuse together like space, and mar
vellously interpenetrate: these teachings are pro
found! 

THE RITSU TRADITION (R1SSHO) 

[1.] Question: Wby is this Tradition termed the 
Ritsu (= Vinaya) Tradition? 

Answer: The Vinaya Pi{aka (= Ri/su-zd) is 
its basic, authoritative text, so itis termed the Ritsu 
Tradition. 

[2.J Question: How many sectarian divisions 
are lbere with regard to the Vinaya Pi{aka ? 

Answer: There are various sectarian divi-
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sions to the Vinaya Pi{aka. There is a two-fold 
division, a five-fold diviSion, an eigbteen divi
sions, and a five hundred-fold division. 

In the fifty-odd years during wbich the 
TatMgata was in the world, He preacbed in a 
dispersed manner to fit the variety of buman 
capacities. After He entered into Extinction, His 
disciples assumed the leadersbip (of the Sarpgha), 
and they compiled (the Pi{aka), and this compila
tion is termed the single worle. This is the Great 
Vinaya PifJl/al. recited in eigbty sections. 

For one hundred years after the Extinction 
of the Buddha, the five masters. one after the olber, 
faithfully transmitted the Vinaya Pi{aka. It was of 
one flavor, and there was not yet any divisions of 
it into differing views. 

After a period of one hundred years, this 
text gradually came to be divided into two sectar
ian divisions, five divisions, twenty divisions, and 
even into five hundred divisions. These differing 
views arose in contention, like stormy waves. Such 
was also the case with the scriptures and commen
taries. 

As the Tripi{aka's teachings radically di
vided, so too did its Vinaya Pi{aka come to form 
differing collections according to these differing 
views. Thus did the Pi{akas divide, forming vari
ous literary corpora In this way lbe number of the 
divisions is very many, but they do not exceed in 
scope the twenty sectarian groups. Thus with 
regard to the Vinaya there are also twenty sectarian 
divisions. Each of these various sectarian groups 
were diffused widely throughout all of India. 
However, there were in all only four Vinaya 
Pi{akas and five commentaries on them which 
were transmitted into China. 

The four Vinayas are: 1) the Vinaya in Ten 
Redta.tions, which make up sixty-one fascicules in 
its Chinese translation. This is the Vinaya Pi{aka of 
the Sarvllstivldins; 2) the Four-fold Vinaya which 
makes up sixty fascicules. This is the Vinaya 
Pi{akaofthe Dbarmaguptakas; 3) the MahllslfdghiJca 
Vinaya which in Chinese translation comprises 
forty fascicules. This is the Vinaya Pi{aka of lbe 
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Sthaviraviidins. those who. of the two original 
divisions within the Sangha were inside the cave, 
since the name "Mahlism"lghika" is common to 
both groups; and 4) the Five-fold Vinaya which in 
lranslation comprises thirty fascicules. This is the 
Vinaya Pitaka of the Mahi~. Only the 
Pnitimok$a section of the Vinaya Pitaka of the 
~yapiyas was lransmitted to China; the full text 
has not yet been introduced to China. All these four 
Vinaya Pi.Uikas were lranslated into Chinese, and 
all of them were circulated in China, but the only 
one that was to be carried on in later ages was the 
Four-fold Vinaya tradition of the Dhannagup
takas. 

The five commentaries are: I) the Vinaya
mat{k§ and 2) the Mat{k§, these are Sarvlistivlidin 
works; 3) the Clear-Sighted Commcnuuy which 
explains the Dharmaguptaka VinayaPitaka; 4) the 
Sarvlistivada-§aStrawhich comments on the Vinaya 
Pitaka of the Sarvlistivlidins; and 5) the Commen
uuy of Clear Understanding which is a commen
tary on the Vinaya Pitaka of the SaIlunitiyas. 

In addition to the above. various other 
Vinaya works of the Miila-Sarvlistivlidins. such as 
the Pi-na-yeh Lii, in the New Translations (of [
ching), have also been lransmitted to China Nev
ertheless, it was the Dharmaguptaka Vinaya Pitaka 
that had the deepest ties with this land, China 

In ancient times, before the time of the 
Vinaya Master Chih-shou (566-{)35), all of the 
various Vinayas were in confusion, and there was 
not one that was exclusively studied to the exclu
sion of all others. Chih-shou composed the Wu-pu 
ch'ii-fen ch'ao ("On the Differences between the 
Five Vinaya Pitakas"), and the Vinaya Master of 
Mt. Chung-nan, Tao-hsilan (595-667) wrote the 
Chieh-shu, the Yeh-shu, and the Hsing-shih-ch' ao, 
wherein both these masters examined the circum
stances of first ordination in China; both of these 
masters relied exclusively on the Dharmaguptaka 
Vinaya Pitaka in their examinations of the nature 
of this ordination, and they also relied on this same 
Vinaya Pifaka in discussing the practices subse
quent to ordination. From that time up to the 
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present, it has only been this school of Vinaya 
practice and study that has been lransmitted to 
Japan. It is for this reason that we shall narrate the 
essentials of the arising of but this one Vinaya 
tradition, that of the Dharmaguptaka~, and so 
explain the history of its lransmission and diffu
sion. 

[3.] Question: At what period did this Dhanna
guptaka Vinaya tradition first begin to flourish? 

Answer: Before the various sects divided 
one from another, only one flavor of the docbine 
was faithfully transmitted. While the Tathligata 
was still in the world, He preached the Dharma in 
a dispersed manner, to suit the variety ofindividual 
capacities. One hundred years after the Extinction 
of the Buddha, the scriptures were compiled, and 
were widely circulated. In a period one hundred
odd years after the Extinction of the Buddha, the 
Arhat Dharmaguptanarrated (a new Vinaya Pitaka) 
which accorded with his views, thus creating a 
separate sectarian group. It was at this time that this 
Vinaya Pitaka first appeared. 

[4.] Question: When was this tradition transmit
ted to China, and to Japan? 

Answer: During the Ts' ao Wei dynasty the 
Venerable Dharmaklila first carried out an ordina
tion ceremony. During the Yao Ch'in dynasty, the 
Tri-pitaka Master BuddhayaSa first (translated 
and) transmitted the complete text of a Vinaya 
Pi{llka. This is the history of the transmission of 
the precepts into China. 

As for Japan, in the pas~ during the Tempyo 
period, two Japanese masters, YOei and FusbO 
travelled to T' ang dynasty China, and there they 
requested the Preceptor (Skt: maM-upadhyliya) 
Chien-chen (Jpn: Ganjin) of the Ta-ming-ssu 
Monastery (to come to Japan). He promptly ac
ceded to their request and began on his journey to 
Japan. The calamities encountered on his way 
were extremely numerous, yethe regarded them as 
nothing. For some twelve years he bore the diffi
culties of the open sea, being thrown back to shore 
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by heavy waves six times. His will remained 
totally unwearied. and on Ute sixUt occasion (sic) 
he finally reached Japan. He was requested to 
reside as abbot in Ute TOdaiji Monastery. 

The joy of Ute Emperor ShOmu, Ute princes, 
and of all Ute coun officials was unbounded. They 
had an ordination platform erected in front of Ute 
sanctuary of the main image, Vairocana, and there 
an ordination ceremony was carried out. The 
Emperor, the Empress, in all some four hundred 
persons, all received the precepts. Later (this 
ordination platform) was moved to Ute west of the 
Great Buddha Sanctuary. and Utere it was con
structed separately in the Kaidan' in (= Ute Chapel 
of the Ordination Platform). From that time for
ward until the present, these ordinations have been 
performed yearly, without interruption. 

In all of the provinces of Japan, the teach
ings of the precepts and of the Vinaya Pifaka were 
at this time very widely practiced, and Ibere was no 
one who did not study them. In addition the 
TOshOdaiji Monastery was constructed, from 
whence the precepts and the Vinaya Pifaka were 
uansmitled and propagated. This has continued 
wilbout interruption up to Ute present day. The 
uansmission of the teaching of Ute precepts and lbe 
Vinaya Pi(8ka to Japan is solely due to lbe efforts 
of Ute Great Preceptor Chien-chen. 

[5.] Question: How many patriarcbaJ masters 
does this Tradition recognize? 

Answer: From the Venerahle Ka§yapa up to 
lbe recent Sung dynasty, their numbers have been 
many, both in general enumeration, and in their 
more specific enumeration. They are as follows. 

The Buddha is the Master of lbe Teaching, 
needless to say (so He is not counted); thcn there 
is lbe Venerahle K!§yapa; Ananda, Madhylotika. 
SAI)livasa. Upagupta, Dharmagupta, and Dhar
makrua; the Vinaya Masters Fa-ts'ung, Tao-fu, 
Hui-kuang, Tao-yiin, Tao-hung; Ibe Vinaya Mas
ters Chih-shou, Ibe Mt Chung-nan Master Tao-
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hsOan, Chou-hsiu, Tao-heng, Hsing-kung, Hui
ch'eng. Fa-pao, Yuan-piao, Shou-yen. Wu-wai, 
Fa-ying, Ch'u-heng, Ts'e-wu, Yiln-k·an. Ts'e
ch'i. and Yuan-chao. 

If, however, we count lbe patriarchs starting 
from Ibe origins of this specific (Dharmaguptaka) 
school to Ibe master Tao-hsiian, we fmd lbatlbere 
are nine palriarchs. since we take the count starling 
with the Venerable Dharmagupta Tbe order after 
Tao-hsiian is as given above. If we look to the 
Japanese uansmission, we will bave the Vinaya 
Masters Tao-hsiian, Hung-ching, Ganjin (=Chien
chen) Dais6jo. HOshin (= Fa-chin) Daisl1zu, NyohO 
(= Ju-pao) SMsl1zu, Buan Sojo, and others. 

[6.] Question: Does the Dharmaguptaka Vinaya 
Tradition have many variant schools within it? 

Answer: There were in the Tang dynasty. 
Each of the Vinaya Masters-the Vinaya Master 
Fa-Ii of the Hsing-chou school, Tao-hsiian of Mt. 
Chung-nan, and Huai-su of the Eastern Pagoda 
(Ch: rung-c'a) of Ta-yuan-ssu Monastery-set up 
differing interpretations, and their disciples and 
followers contended one with another. These are 
termed the three schools of the Vinaya Tradition. 

Ganjin Wl!io (SkI: upldhyaya) brought 
both the Ta-shu ("The Great Commentary") of Fa
Ii and the fine works ofTao-hsiian to Japan, where 
all of the various temples and monasteries spon
sored lectures on these three Tang dynasty scbools. 
Later however, it was only the school ofTao-hsiian 
that survived. All the other schools ceased to be 
cultivated, having fallen into disuse. 

For truly in the teachings of Nan-shan 
Vinaya school (= the School of Tao-hsUan), the 
precepts and their subsequent practice are in mu
tual harmony; the practice of the precepts and their 
external features are both perfect. Tbe Mahayana 
and the HInayloa paths are harmonized, and 
learning and practice are in perfect union. 

Various masters in both the past and the 
present have vied one with another in praising this 
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school. and the worthies and scholars of all Tradi
tions studied and practiced (this Tradition's teach
ings). In the case of Tao-hsiian' s Hsing-shih
ch' ao. there were some seventy-three scholars who 
wrote commentaries on it. Those of this same 
Tradition, and those in other places both held Tao
hsiian in the highest esteem. Who is like unto this 
patriarchal master! What other person has heen so 
praised by worthies and by saints! 

Speaking in broadest terms, from the time 
of the translation of the Dharmaguptaka Vinaya 
Pi(.aka, the number of the various masters who 
composed commentaries on it approach some 
twenty persons. However, the most essential of 
these commentaries are only three: I) the Liich-shu 
("The Abbreviated Commentary"), in three chiian. 
by Hui-kuang; 2) the Chung-shu (''The Medium 
Length Commentary"), in ten chiian, by Fa-Ii; and 
3) the Kuang-shu ("The Extended Commentary") 
in twenty chiian, by Chib-shou. These are termed 
the "Three Essential Commentaries." Now the 
teachings of the three T' ang dynasty schools
those of Fa-Ii. Tao-bsiian, and Huai-su-are largely 
embraced within these three works. 

The Master Ting-pin composed a commen
tary on the Commentary of Fa-Ii. the Shih-rsung i
chi in ten chiian. Tao-hsuan upheld and maintained 
the Commentary of Chib-shou, and so (the teach
ings of Chib-shou) are one with the teachings of 
Tao-hsiian. The Ssu-fen K'ai-rsung chi, in ten 
chiian, by Huai-su circulated alone throughout the 
world (= without benefit of commentary). F..acb of 
these works can be said to have exbausted the 
glories (of the Vinaya Tradition). and all have 
come to serve as reputable guides. Towards the end 
of the T'ang dynasty (all these works) flourished 
in the capital. Loyang. In addition there is the Pi
ni T'ao-yao, in three chiian, of the Master Tao
shib, which differs only slightly from the other 
commentators. 

The major and minor commentaries on the 
Dharmaguptaka Vinaya Pi(.aka are all of them in 
large measure identical (in content) with those of 
Tao-hsiian. All of the commentaries of these six 
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masters were transmitted to Japan, but now those 
which are popularly studied are those of the school 
ofTao-hsiian, with the new principles of Ting-pin 
also occasionally being studied. We shall not 
narrate the differences in the Vinaya teachings of 
these three schools, for fear of being prolix. 

There are five major works among Tao
hsiian's literary corpus: I. the IIsing-shih-ch'ao, in 
three chiian, but now in twelve chiian; 2. the Chieh
shu, in four chiian, but now in eight chiian; 3. the 
Yeh-shu, in four chiian, but now in eight chiian; 4. 
the Shou Pi-ni i-ch' ao in three chiian: originally in 
three chiian, the last chiian bas been lost; there is 
now only the fust and second chiian, and these are 
now divided into four chuan; and 5. the Pi-ch'iu
ni ch 'ao, in three chuan, but now in six chuan. 

Tao-hsiian composed his own commentar
ies to his Chieh-shu and Yeh-shu, and these 
together with his minor works on Vinaya, and with 
his other literary compositions, form a voluminous 
corpus, which cannot be listed in detail here. The 
Nan-shan Vinaya Tradition primarily studies these 
five major works. But its basic text is the 
Dharmaguptaka VinayaPi(.aka, in sixty chiian, and 
its commentary, the Clear-Sighted Commentary. 

[7.J Question: What are the teachings elucidated 
by this Tradition? 

Answer: This Tradition elucidates the pre
cepts, of which there are two types. First are the 
prohibitive precepts, the five groups (of rules in the 
Vinaya Pitaka) that put an end to evil; second are 
the injunctive precepts, the various practices of 
good, such as thel'o§lldhaceremony, etc. All of the 
precepts taught by the Tathlgata are completely 
embraced by these two types of precepts. Thus the 
principles expressed by this Ritsu Tradition are 
nothing more than these two, the prohibitive and 
the injunctive precepts. 

(In the Vinaya Pi(.aka,) fust, the two 
prarimoqas are termed the prohibitive precepts, 
and then the following twenty Skandhakas are the 
injunctive precepts. The two pradmok~as are those 
for monks and for nuns. The precepts that bhiksus 
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and bh~uf.\iS uphold are termed "the full number 
of precepts." 

If we ftrst explain !he precepts for the 
monks, from among those precepts taught in the 
pratimok$B. then there are 250 precepts for monks, 
and these are divided into some eight divisions. 

First (of !he eight divisions) are the p~ikII 
precepts, which are four in number: the precepts 
against unchastity, against robbery, against mur
der, and against bragging (about having attained 
rcJdbJ). 

Second are !he SBllgMdMt1$Sprecepts, which 
are thirteen in number: !he precepts against I) 
intentional entission of semen; 2) touching a 
woman; 3) harsh language; 4) praising oneself in 
order to receive piija; 5) acting as a marriage go
between; 6) building a dwelling too large; 7) 
receiving a building that is too large from a donor; 
8) slandering another wi!hout cause; 9) indicting 
another with having committed transgressions 
greater !han he actually committed; 10) encourag
ing schism in the saIpgba; 11) aiding someone in 
creating schism in !he saIpgha; 12) not heeding a 
charge of deftling the donations of laymen; and 13) 
not heeding the admonitions of the saIpghathrough 
obstinacy. 

Third are the indeterminate (SkI: aniyarK) 
precepts, which are two in number: the precepts 
against I) being with a woman in a secluded place, 
and 2) being with a woman in a public place. 

Fourth are the nissagiya-pray&cittika pre
cepts, which are thirty in number: these precepts 
concern extra robes, not wearing the robes, extra 
bowls, and going on !he begging rounds, etc. 

Fifth are the priIy&cittika precepts, which 
are ninety in number: these precepts concern lying, 
disruptive speech, digging !he earth, destroying 
vegetation, drinking alcoholic beverages, eating at 
forbidden times, etc. 

Sixth are the four pratide$anlya precepts. 
which concern receiving donations of food wi!hin 
the monastery (and not on begging rounds), and 
receiving donations of food from laymen who are 
S~. 
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Seventh are the one hundred rule& of train
ing (SkI: Aik$B-kara{liya), which concern the proper 
wearing of the robes, laughing loudly, jumping 
around, etc. 

Eighth are the seven methods of settling 
disputes (Skt: adhiklll3lla-Aamatha): litigation based 
on what one has seen, and litigation based on what 
one remembers, etc. 

Theseeightdivisions embrace all of the two 
hundred and ftfty precepts. 

These eight divisions which embrace all the 
precepts can also be divided into ftve sections: I. 
the pliriiiikas and 2. the SBllghifdiAt1$S precepts 
embrace the two types of transgressions as given 
above; 3. !he priIy&cittika combine with the nis
sagiya-pray&cittikaand the priIy&cittika precepts 
to form one section, embracing in their number one 
hundred and twenty precepts; 4. the pratide$anlya 
precepts, as above; 5. the du$1q:ta precepts, which 
comhine with the two indeterminate precepts, the 
one hundred rules of training, and !he seven 
methods of settling disputes, forming one section, 
and embracing a total of one hundred and nine 
precepts. 

And again, all these transgressions can be 
included in six groups: I. the ~ik5s, 2. the 
saflghidiAe$as, 3. the sthu}atyayas, 4. the 
priIy&cittikas, 5. the pratide$anlyas, and 6. the 
du$1q:tas. These are the six groups. 

If we were to elaborate upon the du$k{:tas, 
then there are seven groups. Five are all as above: 
sixth is evil actions (the du$k{:tas proper), and 
seventh is evil speech (Skt: durbhi(;itas). 

Of !hese seven groups, the ~ik5s, the 
sallghidMc$as, the priyaAcittikas, and the 
pratide$anlyas are identical to the above divisions. 
The categury of sthulatyayas embraces all of the 
major and minor transgressions not included in the 
du$k{:tas with reference to them either as cause or 
as result. The du$k{:tas of the above groups and all 
the other major and minor du$k{:tas are embraced 
within "evil actions" and "evil speech." 

Thus apart from these seven groups, there 
are no further transgressions, because the six 
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groups, and the seven groups completely embrace 
all the lraJlsgressions. 

Next, we shall explain the nuns' precepts. 
The precepts of the bhik$u(lis are, as itemized in 
the Dharmaguptaka Vinaya Pi[aka, three hundred 
and forty-one precepts, grouped into six divisions; 
1. eight ~ikiis, 2. seventeen saiJghiidiS~, 3. 
thirty nissagiya-pdYaSciUikas, 4. one hundred and 
seventy-eight pdyaSdUikas, 5. eight praridclaniyas, 
and 6. one hundred rules of training. The nuns' 
precepts do not have the two indeterminate pre
cepts. 

There has traditionally heen a debate con
cerning the seven methods of settling disputes, 
(concerning whether they are included within the 
nuns' precepts or not): some say that they are, and 
some say that they are not. Now then, according to 
Tao-hsilan, !bey are there in principle, but are not 
in fact in the Vinaya Pi[aka, since that section of 
the text is abbreviated. Thus there may be seven 
divisions (to the nuns' precepts). If one were to add 
the seven methods of settling disputes, then there 
would be a total of three hundred and forty-eight 
precepts. These precepts also do not exceed the 
five sections, which may be known by referring to 
the monks' precepts. These form the two parts of 
the full Vinaya Pi[aka text The classification of 
the teachings as presented in the first half of the 
Vinaya Pi[aka is as given above. These are the 
prohibitive precepts. 

Next, the twenty skandhakas of !be last half 
of the Dharmaguptaka Vinaya Pi[aka are the 
injunctive precepts. They are: 1. "On Receiving the 
Precepts" (Pravyajyl-skandhaka); 2. "On Reciting 
the Precepts" (Po$sdha-skandhaka); 3. "On Re
treats" (VIII'$B-skandhaka); 4. "On the End of the 
Retreats" (Prav~l-skandhaka); 5. "On Leather 
Goods" (Carms-skandhaka); 6. "On Robes" 
(Civara-skandhaka); 7. "On Medicine" (Bhai$Bjya
skandhaka); 8. "On the Kathina Robes" (Kaibina
skandhaka); 9. "On the Monks in Kosambi" 
(Ko$lmbaka-skandhaka); 10. "On the Monks in 
Campa" (Campa-skandhaka); 11. "On Censuring" 
(Pl{I<!ulobitaka-skandhaka); 12. "On Persons" 
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(PudgaJa-skandhakJl); 13. "On Hidden Faults" 
(Plrivl$ika-skandhaka); 14. "On Suspending the 
Pratimok$B" (Po$adhasthiipana-skandhaka); 15. 
"On Schism" (Samghabheda-skandhaka); 16. "On 
Eliminating Disputes" (Adhikarlllla-$amaths
skandhaka); 17. "On Bhik~ul,lis" (Bhik$u(li-skand
haka); 18. "OnDharrna"(Dhanna-skandhaka); 19. 
"On Dwellings" (Savana-ifsana-skandhaka): and 
20. "Miscellaneous" (K$udraka-skandhaka). These 
are what are called the twenty Skandhakas, and 
these are, all of them, the injunctive precepts. 

However, these two halves of the Vinaya 
Pi[aka mutually interpenetrate one with another: 
the prohibitive precepts contain injunctive pre
cepts, and the injunctive precepts contain prohibi
tive precepts. Although they mutually interpene
trate, it is with reference to their respective primary 
teachings that !be two halves have been judged and 
have been assigned to either the prohibitive pre
cepts, or to the injunctive precepts. 

If we view these precepts with reference to 
Tao-hsuan's Five Major Works-the IIsing-shih
ch 'ao, the Chich-shu, and the Yeh-shu are called 
the Three Major Works-tben we may say that the 
Chich-shu contains the details of the practice of the 
prohibitive precepts. and the concomitant actions 
that aid these prohibitive precepts; the Yeh-shu 
narrates with great clarity the practice of the 
injunctive precepts, the official legislative actions 
of the SJII1lgha, by any of the three types of groups, 
that is, of four monks or more, of one monk, or of 
two or three monks; the IIsing-shih-ch' aoexplains 
both the prohibitive precepts and the injunctive 
precepts to equal perfection; his Pi-ch 'iu-ni-ch 'so 
specifically elucidates both the prohibitive pre
cepts and the injunctive precepts of the bhik~ul)iS; 
and the Shou Pi-ni i-ch'ao largely explains the 
probibitive precepts. 

Thus, all of these works of the Master Tao
hsUan rest on these two types of precepts: the 
prohibitive precepts and the injunctive precepts. 
These two types of precepts have both general and 
specific characteristics. Generally speaking, all 
good actions are embraced in these two types of 
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precepts, but speaking specifically, they are as 
explained only by reference to this Vinaya Tradi
tion. Now then, the two types of precepts spoken 
of here are those referred to in the Vinaya Tradi
tion, but even so there is some reference to their 
more general characteristics. 

[S.] Question: Are the total number of precepts 
of the monks and nuns limited to these (mentioned 
above)? 

Answer: No, they are noL The total number 
of monks' and nuns' preceplS are numberless and 
limitless. To have decided on a definitive number 
was due to the fact that these precepts were 
legislated according to circumstances. 

Both the number of monks' and nuns' 
precepts have three levels (of understanding): in 
their broadest form, (the monks' precepts) are 
numberless; in their median form, they consist of 
three thousand rules of discipline (SkI: sam vam) 
with their sixty thousand minute rules; and in their 
most abbreviated form, they consist of the two 
hundred and fifty precepts. 

The precepts of the nuns have three levels 
(of understanding): in their broadest form they arc 
innumerable: in theirmcdian form, they consist of 
eighty thousand rules of conduct, with their one 
hundred and twenty thousand minute rules; and in 
their most abbreviated form, they consist of the 
three hundred and fony-eight precepts. 

A scripture speaks of "the five hundred 
precepL~," but this is merely a name, having no 
specific characteristics. As the Master Yuan-chao 
says, "If we speak with reference to (the Absolute) 
Realm, the precepts are without number; nevenhe
less, the number two hundred and fifty serves as a 
guide to conduct." Such is also the case for the 
nuns' precepts. 

Thus, when the two congregations-monks 
and nuns-receive the fuU number of precepts in 
ordination, they both receive these numberless, 
limitless number of precepts. The precepts are 
equal in number to space, and their sphere perme
ates the Dharmadhiitu. There are no precepts that 
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are not Perfec~ and so they are termed "all the 
(Perfect) precepts." 

The Five Precepts (SkI: pailca-§i1a), the Ten 
Precepts (SkI: c1Ma-$ila), and the Six Rules, are 
extracted from out of the total number of (two 
hundred and fifty) precepts, for the gradual induce
ment of people of various capacities: these form an 
uplya (an expedient means) leading to the total 
number of precepts. One gradually progresses and 
advances with them, until one fina1Iy attain~ to the 
uncommitted stage, which (naturaUy) possesses aU 
the precepts. Because of this there are said to be in 
aU four ranks of precepts: the Five Precepts. the 
Eight Precepts (SkI: ~{§Ilga-samanvlIgaropavfsa), 
the Ten Precepts, and the fuU number of precepts. 
If we add the Six Rules, then there is a total of five 
ranks. 

There are seven groups of persons within 
Buddbadharma, which groups are set up (by these 
five types of precepts). These seven are: 1. bhik$u, 
and 2. bbik$1J.!Ii. these two groups of persons have 
both undenakcn the fuU number of precepts; 3. 
$ik$M1llll'a. who undenakes the Six Rules ofTrain
ing; 4. ~era and 5. kiImlll'eriklI, who both 
undenake the Ten PrecepL~; 6. uplsak:a and 7. 
upII5iklI, who both undenake the Five Precepts. 
The fmt five groups of persons are those who have 
left the housebolders' life (= clerics), and the last 
two are still in the householders' life (= laymen). 

Although the precepts of the $ik$M1llll'as. 
the MlImlll'eras, and the kiImlll'eriklis are in num
ber the Ten Precepts, etc .. when it comes to the 
actual upholding of them, they are like unto a fuUy 
ordained monk (or nun). The Eight Precepts of 
Abstinence are clerical precepts undenaken by the 
laity. Nevertheless, these precepts are included in 
those precepts kept by the laity, the uplsak:as and 
the upII5iklis. There are no other groups of persons 
(within Buddhism) outside of these seven. 

The Five Precepts are: I. the precept against 
the taking of life; 2. the precept against stealing; 3. 
the precept against illicit sexual practices; 4. the 
precept against lying; and 5. the precept against 
drinking liquor. The Eight Precepts of Abstinence 
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are: the fltSt five are as above, except that the 
precept against illicit sexual practices becomes a 
precept against all sexual activity; 6. the precept 
against putting perfumes or oils on the body; 7. the 
precept against seeing or listening to songs and 
dances; 8. the precept against using high and broad 
beds; and 9. the precept against eating at forbidden 
times. The Sarvlstivlda-Mstra says, "'Eigbt are 
precepts, the ninth is abstinence; wben counted 
together there are thcnnine."Tbe Ten Precepts are: 
the fltSt nine are as above; and 10. the precept 
against grasping gold, silver, and jewels. 

The Six Rules of Training are: 1. the rule 
against killing any living thing; 2. the rule against 
stealing even three coins; 3. the rule against 
touching (a man); 4. the rule against lying; 5. the 
rule against drinking liquor; and 6. the rule against 
eating at forbidden times. 

Of these seven groups of persons within the 
Buddhadharma, thcre are three groups for men: 
bhik~u. ~eI3, and up5saka; and four for 
women, namely, the other four. 

[9.1 Question: How many teacbings does this 
Tradition set up to embrace all of the various 
teacbings? 

Answer: The Master Tao-bsiian sets up two 
types of teachings, that of converting and that of 
legislating, in order to embrace the full lifetime 
teaching of the Buddha. These are also termed the 
teaching of converting and the teacbing of prac
tice. The teaching of converting is the teachings of 
samldhi and prajiflas taught in the Scriptures and 
in the Commentaries, the Four Agamas, etc. The 
teaching of legislating is the teaching of the 
precepts as taugbt in the Vinayas, such as the 
Dbarmaguptaka Vinaya Pi{1lka. 

Now thcn, this Tradition is a teaching based 
on the VinayaPi{1lka and so it regards the precepts 
as primary. If the practice of the precepts is 
purified, then samldhi and prajifl arise automati
cally. Thus, if one fltSt upbolds the precepts, and 
guards against faults in one's actions, samldhi and 
prajifl then, and only then, put down and cut off 
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mental deftlements and errors. 
It is for the purpose of obtaining bodhi that 

the precepts are legislated; it was never for any 
worldly benefit The path to holiness of all the 
Three Vebicles cannot be establisbed in the ab
sence of the precepts, so berein lay the reason that 
the Tathiigata initially legislated the precepts. 
[Tbis is the explanation of Tao-bsiian]. 

[10.] Question: It is popularly said, "'(Keeping) 
the Five and the Eigbt Precepts brings retribution 
in either human or deva realms. The Ten Precepts 
and the full number of precepts bring forth arbat
ship." What does this signify? 

Answer: This is not necessarily true. If one 
keeps the Five of the Eigbt Precepts, one will then 
receive-as a retribution based on sucb as a 
cause-rebirth as a human or as a deva. If one 
keeps the Ten Precepts, or the full number of 
precepts, one will then receive-as a retribution 
based on sucb as a cause-the end result of 
arhatship, that is I1inaylioa arbatship. It is based on 
this that the popular saying is as given above. 

If, bowever, one views this from the point 
of view of the intention (Skt: Maya) of the person 
undertaking the precepts, this is not the case. As 
the Master Yuan-cbao says, ''There are four groups 
of precepts: the Five, the Eigbt, the Ten, and the 
full number of precepts. Now if any of these are 
undertaken by one of dull capacities, they will all 
lead to worldly good. If they are undertaken by one 
of superior understanding, then they will form the 
basis for Enlightenment." Thus, we sbould re
member that the precepts differ according to the 
individual's capacities. This is the teacbing of this 
Tradition, the purpon set forth by Tao-bsiian. 

[11]. Question: To wbich of the two, the Maha
yana or the Hinaylioa, does the Shibun (= Dharma
guptaka) Ritsu Tradition belong? 

Answer: The judgments of the various 
masters of the Ritsu Tradition differ with respect 
to this. The Master Hui-kuang said, "The Dbarma
guptaka Vinaya Tradition is Mahayana .... " The 
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Masters Fa-Ii and Hsiian-yiin both said that this 
Tradition" .. . is purely Ilinaylina." The Master 
Tao-hstian said, "This Dhannaguptaka Tradition 
is. in its principles, Mahayana." Now then, this 
latter judgment has in large measure become 
authoritative. 

The Yeh-shu sets up five points in which the 
Dhannaguptaka VinayaPif8kais Mahayana. The.o;e 
are: I. the Arhat Dabba searched for a higher goal; 
2. B uddhahood was bestowed on all aeatures with 
the phrase, "Mayall sentient beings together attain 
Buddhabood!"; 3. the vijMrui perceives external 
phenomena; 4. monks were addressed as "Sons of 
the Buddha"; and 5. the peoalties for infractions of 
the precepts were determined according to the 
intention of the transgressor. In these points, the 
Dbannaguptaka Vinaya Pif8ka far surpasses all 
other Vinaya works. It is truly profound. 

Each one of all of the above various pre
cepts has four aspects: I. the precept itself, for 
precepts legislated by the Tathagata apply to all 
situations; 2. the nature of the precepts: the person 
receiving the precepts generates this. and it be
comes ahsorbed into the consciousness. This 
Dbarmaguptaka Tradition, relying upon the J(Jjitsu
ron (= the Ch' eng-shih lun), bolds that an element 
neither pbysical matter nor mental constitutes this 
nature; 3. the practice of the precepts: upon receiv
ing the precepts, they are earned ou~ and the three 
actions-{)f body, speech, and mind-are thus 
formed; and 4. the external aspect of the precepts: 
these virtues are manifested outwardly, and so 
become a model of conduct for others. Each one of 
the many precepts possesses all of these four 
aspects. 

[12.] Question: Be they Mahayana or Hinaylina, 
what are the basic practices and the resultant 
attainment posited in the doctrines of this Tradition 
and in the ideas of Tao-hsilan? 

Answer: The teachings of this Tradition are 
basically Hinaylina, as the Dbannaguptaka Vinaya 
Pif8kais concerned with those persons ofHinaylina 
capacities. Nevertheless, in principle it is Maha-
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yana. as it obliges persons of such capacities to 
gradually progress (to the Mahayana). It is 
Hioaylina, because as Hinaylina there is nothing 
that it does not include. And it is partially Maha
yana. since as Mahayana there is nothing that it 
does not anticipate. This is the purport of the 
teachings of this Tradition. 

According to Tao-hsiian, the lifetime teacb
ing of the Tathligata, both Mahayanaand Hinaylina, 
is divided into Three Teachings: I. the teaching of 
the Emptiness of Nature (SkI: svabhfva-$i1nyal8j; 
this includes all Jrmaylina teachings; 2. the teach
ing of the Emptiness of External Characteristics 
(SkI: Jak$illla-$i1nyal8j; this includes all shallow 
Mahayana teachings; and 3. the Perfect Teachings 
of Cognizing-Only (SkI: vijiiapti-matral8j; this 
includes all profound Mahayana teachings. 

Now then, this Dhannaguptaka Vinaya Tra
dition is but one aspect of the teaching of the 
Emptiness of Nature. Nevertheless, Tao-hsilan' s 
heart lay in the Perfect Teaching of Cognizing
Only, which he regarded as a perfect interfusion of 
the Three Learnings, the unimpeded perfect prac
tice. In his Yeh-shu, Tao-hsiian elucidates the 
essences of the precepts as discussed in various 
schools, and be presents the significance of three 
schools; the School of Existence and the School of 
Emptiness are both included in the teaching of the 
Emptiness of Nature. And the teaching of the 
nature of the precepts is that of the teaching of 
Cognizing-Only. 

Both the Mahayana and the Hinaylina each 
recognize the Three Learnings (SkI: triQi $ik~). 

But in the Three Learnings of the Perfect Teaching 
of the Mahayana. the Learning of the Precepts 
refers to the keeping of the three-fold pure pre
cepts, and a seed (SkI: bija) in the fJayavijillna is 
held to constitute its nature. SamMhi and prajill 
are the practice of Cognizing -Only . Samatba ("still
ing") and vipa$yana ("insight") carried out to
gether are held to constitute its characteristics. The 
precepts (Skt: $ila) are none other than samMhi 
and prajlflI; there is not one precept that is not 
samMhi and prajiIlI. SamMhi and prajiIII are none 
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other than the precepts; there is no aspect of these 
that is not of the precepts. This is tenned the 
practice, and the characteristics, of the perfect 
interfusion of the Three Learnings. 

The three-fold pure precepts mentioned 
above are: I. the precept that embraces all rules of 
conduct, which cuts off all evil; 2. the precept that 
embraces all good dharmas, which is the practice 
of all good; and 3. the precept that embraces all 
crearures, which means to bear (the sufferings of) 
all creatures, and to bestow the Ultimate Benefit 
(of Enlightenment) upon them. These three-fold 
pure precepts are also a practice that perfectly 
interfuses, so that these three precepts. each one of 
them, perfectly and totally embraces all of the 
various precepts. For instance. the precept against 
taking life embraces the three-fold pure precepts, 
and such is the case for all of the precepts. And so 
it follows that if one upholds one precept, all of the 
three-fold pure precepts are then totally upheld. 

Although this is the practice of but one 
precept, yet it broadly embraces all (lit "the ten 
thousand") precepts; although this may be of the 
duration of one moment of thought, yet it instantly 
spans three aslHilJehyeya kaJpas. The three 
asaIilJehyeya kalpas are not negated, and yet this 
one moment of thought is recognized; this one 
moment of thought is not ignored and yet the three 
asariJkhyeya kalpas are really spanned. Long and 
short are unhindered; creatures and the Buddha are 
the same; all phenomena mutually interpenetrate, 
and all the various external characteristics are 
identical one with another without end. How can 
this not be profound and marvellous! 

Now then, for the purpose of abbreviation, 
we shall not discuss either the precept that em
braces all good dbarmas, nor the precept that 
embraces all creatures. 

There are three categories to the precept that 
embraces all the rules of discipline: I. the precepts 
that lead to separate liberation (SkI: pratimok~a
sila); 2. the precepts that (necessarily) accompany 
sarnadhi; and 3. the precepts that (necessarily) 
accompany Enlightenment. 
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Within the fust of these, the precepts that 
lead to separate liberation, there are three aspects 
to its activities, namely, the precepts as upheld by 
one's body, one's speech, andone'smind. Whereas 
the precepts upheld by one's body and one's 
speech have two aspects-those precepts upheld 
by both Mahayana bodbisattvas and Hinayiina 
M§vakas, and those precepts not upheld by the 
Hinayiina srii.vakas but only by Mahayana 
bodbisattvas-the precepts relating to mental ac
tion are precepts upheld only by Mahayana 
bodbisattvas. For this reason, the precepts received 
by IIinayana M§vakas are merely one part of those 
precepts relating to the actions of the body and 
speech held by both Hinay!inists and Mahayanists. 
The precepts tanght in the Dharmaguptaka Vinaya 
Pi!aka are these precepts. Nevertheless, the 
Dharmaguptaka Vinaya Pifaka partially corre
sponds to the Mahayana precepts relating to men
tal activity. Because of this (the Mahayana pre
cepts) contain the Hinayana precepts. 

Now then, this Mahayana Tradition regards 
the precepts held in common by both the Hinayiina 
and the Mahayana as being included within the 
three-fold pure precepts, in order to reconcile and 
to subsume them all within the Mahayana 

The precepts taught in the Hinayana Vinaya 
Pifaka are, all of them, the greater, perfect, and 
sudden (Mahayana) precepts, and have no separate 
characteristics apart from them. Being pure, one, 
and of greatest perfection, these rules for the seven 
groups of persons are totally identical to those of 
the Hinayana Vinaya Pifaka, because these are as 
recognized within the first of the three-fold pure 
precepts, the precept that embraces all the rules of 
discipline. 

This is the purport of the teaching concern
ing the Teaching and its resultant insight of Tao
hsilan, the disposition of those followers who 
receive, follow, understand, and practice the pre
cepts. However, in the receiving of the three-fold 
pure precepts, there is a general receiving (of all 
the three) and a separate receiving. When all of the 
three precepts are received, this is tenned the 
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general receiving. The receiving of only the fust of 
these three precepts. the precept that embraces all 
the rules of discipline, is termed the separate 
receiving. 

Now then, as maintained by Tao-hsuan, the 
perfect precepts relating to mental activity as 
transmitted in a correc~ Hinayana karma-vacana 
ceremony, are what correspond to this separate 
receiving of the precept that embraces all the rules 
of diSCipline. When one then later receives the 
Bodbisattva Precepts, this is what corresponds to 
the general receiving of all of the three-fold pure 
precepts. 

The followers of this Ritsu Tradition re
ceive both the general receiving and the separate 
receiving (of the three-fold pure precepts) within 
a ritual enclosure (SkI: sima) and the precepts of 
both the (Hinayana) Vinaya Pitaka and the 
(Mahayana) Bomma-kya (Ch: Fan-wang ching) 
are all upbeld. The two terms, "general receiving" 
and "separate receiving" originated with scbolars 
of the HossO (= Yogacara) Tradition, but its 
principles lie within the spbere of the Nan-shan 
Vinaya Tradition of Tao-bsuan. 

The legislation of the five sections and 
those for the seven groups in the SJlI!Igha arose 
fromamong the Mvakas, and yet its practice spans 
the Mahayana. Clear are the true teachings of the 
Yuga-ron (= YOgfW11-bhiimI). and the judgments 
of Tao-bstian. 

If the disposition of the devoree but resides 
in this Tradition, bow can the marvellous result 
wbich is B uddbahood he far away! 

THE IIOSSO TRADITION 

[1.] Question: Wby is this Tradition termed the 
I1ossO Tradition? 

Answer: It is termed the HossO (tangible 
characreristics of the dharmas, SkI: dharma-lak~a) 
Tradition because it determines the characteristics 
and the nature of all of the various dharmas. 
Broadly speaking this Tradition bas some four 
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names. 
Firs~ it is called the Tradition of Cognizing

only (Yuishiki-shii. SkI: Vijiiapti-mlilIata) because 
the major purport of this Tradition is to elucidate 
the fact that there is only (yui-; -mflIatiC) mental 
concepts (-shiki: vijiIapti-). Second, it is called the 
Perfect and True Tradition wbicb is in Accord with 
Reason (Jpn: Ori-enjitsu-shii) because all of its 
teacbings are in accord with the Truth. Third. it is 
called the Teacbing wbich is Universally for all 
Vebicles (Jpn: Fiiijii-kyif) because it embraces all 
of the Five Vehicles. Fourth, it is called the FIossiJ
shil because of the reason given above. We now 
present only one of these names. 

[2.] Question: Wbich scriptures and commen
taries does this Tradition rely upon for its author
ity? 

Answer: Tbere are some six scriptures and 
eleven commentaries whicb are quoted in the la
yuishiJd-ron. The six scriptures are: the Kegon. 
gya, the Gejin-mikkya, the Nyorai-shutsugcn
kudoku-shiJgon-kyo, the Abidatsuma-kya. the 
RyiJga-kyll, and the Kogon-kyo. Tbe eleven com
mentaries are: the Yuga-ron, the Ken 'ylJ-shakyii
ron, the ShiirylJ-ron, the Shii-daijiJ-ron, the Jiiji
kylJ-ron, the Fumbetsu-yuga-ron, the Ben-chil
ben-ron, the Nijii-yuishiki-ron, the Kan-s(Jen-ron, 
and the Zashii-ron. 

Speaking generally however, some five 
major commentaries, or ten subsidiary commen· 
taries are all the textual authorities of this Tradi
tion. Nevertheless the Gejin-mikkya Scripture, 
and the Yuga-ron and the lo-yuishiJd-ron Com
mentaries especially serve as a guide to the study 
(of this Tradition). 

[3.] Question: Who does this Teaching regard as 
its patriarchal masters? 

Answer: The various generations of the 
lineal succession of this Teaching in the three 
countries is clear. 

Some nine hundred years after the Extinc
tion of the Tathagata, the Bodbisattva Maitreya 
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descended from Tu~ita Heaven, down to the coun
uy of Ayodhya in India, and there in the Lecture 
Hall of Ayodhya he preached the five major 
commentaries. The spiritual stage of the Bodhisattva 
Mailreya was that of the Tenth Bhiim~ and he was 
transmitting that which he had personally heard 
when the Tathiigata was in the world. The marvel
ous truth of the Middle Way. which is neither 
emptiness nor exislence, is truly a clear mirror 
within all of the various teachings. 

The Yuga-ron, in its one hundred scrolls of 
text, evaluates all of the various teachings. For this 
reason it is called the Commentary which Broadly 
Comments on All the Various Scriptures (Jpn: 
kiishalru shiikyo ron). 

Next, there was the Bodhisattva Asanga, 
whose spiritual stage was that of the First Bhiimi. 
He succeeded upon the Bodhisattva Maitreya, and 
he widely disseminated this Tradition. Asanga 
made detailed commentaries on all of the writings 
of the Bodhisattva Maitreya, and he composed 
commentaries upon the teachings of the Buddha 
Siikyamuni. 

Next. in a period some nine hundred years 
(after the Extinction of the Tathagata), there was 
the Bodhisattva Vasubandhu, the younger brother 
of Asanga. He was a bodhisattva who had clearly 
attained the four roots of good. He succeeded upon 
the Bodhisattva Asanga and widely disseminated 
this Tradition. 

Vasubandhu composed explanatory com
mentaries based upon Maitreya's Commentary (= 
the Yuga-ron). Initially, Vasubandhu had studied 
the Hinayana, and had composed some five hun
dred commentaries upon it. Later. he disseminaled 
the Mahayana, and again he composed some five 
hundred commentaries on it. He thoroughly pene
trated the teachings of all of the texts of the whole 
lifetime leachings of the Tathiigata. 

Nex~ there was the Bodhisanva Dharmaplila, 
who profoundly understood the commentariallit
erature of Vasubandhu. and who widely dissemi
naled the teachings of Maitreya. Being a Buddha 
of this, the Bhadra Kalpa, he gave an explanatory 
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revelation from out of the sky. All the non
Buddhists with their perverse clinging, closed their 
mouths and were as dumb. The various sectarian 
traditions of the Hinayana all folded in their 
tongues and were as stammerers. Thus did the non
Buddhists and the Hinayanists of India all say, 
"The Mahayana has only this one man .... " 

Next, there was the Commentary Masler 
Silabhadra, who was as a great general in the 
Transmission of the Buddhadharma. During his 
age, he far transcended ordinary persons. He 
transmitted all of the teachings of the Hoss!!, and 
commented upon the whole lifetime teachings of 
the Tathligata. 

These five great commentary masters were 
all of them great masters, transmitlers of the 
Dharma in India. 

Next, in the early years of the Great Tang 
Dynasty in China, there was the Tripi!Jlka Master 
Hsiian-tsang. He traversed the distant, shifting 
sands on his journey to far away India. There he 
eventually met the commentary masler Silabhadra, 
who was widely disseminating this Tradition. The 
master Silabhadra has waited long for Hsiian
tsang, and he transmitted to him all of the leachings 
of the Hoss6, that is, the Five Major Commentar
ies, and the Ten Subsidiary Commentaries, omit
ting nothing. Finally, Hsilan-tsang returned to 
China, where he widely propagated this Tradition. 

HSiian-tsang had some three thousand stu
dents, seventy disciples who were spiritually ad
vanced, and four chief disciples. Indeed, the whole 
realm went to him in allegiance, and the whole 
counuy within the four seas paid court to him. He 
translated an exceedingly large number of the 
various scriptures, Vinayas. and commentaries, 
both of his own Tradition and those of other 
Traditions. HSiian-tsang is the fIrSt of the patriar
chal maslers of the Tradition in China, and he is the 
sixth patriarchal master in the Indian lineage of 
succession. 

Next, there was the Dharma Master K'uei
chi. He was the chief disciple of the Tripi!Jlka 
Master Hsiian-tsang. His wisdom and his under-
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standing far surpassed the ordinary. Succeeding 
upon the TripiJaka Master Hsiian-tsang, he widely 
transmined this Tradition. K'uei-chi was "the 
masler of the one hundred volumes of commentar
ies," a manifestation of a Bodhisattva of the Tenth 
BhiImi, amaster whose outstanding qualities stand 
out as a flower among weeds. The whole world 
looked to him in allegiance. He was given the 
honorific posthumous title of "the Great Master of 
the Tz'u-en Monaslery" (= lion-daishI). 

Ne~t, there was the Great Master IIui-chao 
of Ssu-cbou, who succeeded upon the Great Mas
ter of the Tz' u-cn Monasrery, K' uei-chi. He widely 
disseminaled this Tradition. 

Next there was the Great Masrer Chih-chou 
of P' u-yang, who succeeded upon the Great Mas
ler of Ssu-chou. Hui-chao. He broadly transmilled 
this Tradition. 

These then are the generations of the line
age succession in the land of the Great T' ang 
Dynasty. 

There have been some three transmissions 
of this Tradition into Japan. First, the two monks. 
Chih-I'ung and Chih-ta received these leachings 
from the Tripi!al<a Master Hsiian-tsang. Second, 
the Dbylina Masler Chih-feng, of the Kingdom of 
Silla. received these teachings from the Tripi!al<a 
Master HsUan-lSang, and initially transmit!ed them 
to the monk of SOjlJ rank Gishin, of Japan. He 
propagated this HossO Tradition in the Yuima-do 
(of the KObukuji Monaslery). Third, the monk of 
SlJjlJrank GembO, ofJapan, wentto T' ang Dynasty 
Cbina, wbere be studied under the guidance of the 
Greal Master of P·u-yang. Cbih-cbou. Returning 
10 Japan, be transmit!ed the teachings 10 the monk 
of SojlJ rank, Zenjii. 

From thai time 10 the present there bas been 
a continuous trnnsmission of these leacbings; the 
monasleries bave been filled with those who 
cultivated this study up to the presenlday, with no 
inlerruption. All of these masters were a multitude 
like unto dragons and elephants. and the spears of 
their wisdom and their eloquence were buly sbaIp; 
all of them bad the outstanding qualities of lions. 
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and the roar of their delermining (buth from error) 
was exceedingly loud and fierce. The wbole land 
ofYamato (= Japan) was widely spread about with 
the HossO teachings. What other Tradition can 
malch this? 

In the above narration nothing bas been 
omitted with respect to the lineage succession of 
this Tradition in the three countries. 

[4.] Question: How many periods of the teach
ing docs this Tradition posit in order to embrace 
the whole lifetime teacbings of the TatMgata? 

Answer: This Tradilion posits some three 
periods of the leaching in order to embrace all of 
the lifetime teacbings of the TatMgata. This is the 
clear teaching of the Gejin-mikkylJ. 

First, there is the teaching of existence. 
During the flJ'St of these chronological periods the 
Buddha elucidates. for those wbo aspire after the 
Vehicle of the Sravakas, the teaching of the 
emptiness of the self and the existence of the 
dharmas, thus destroying the c1ingings of the non
Buddhists for a substantial self. All of the various 
Hinaylina groups are included within this teaching. 
For now bowever. we sbaII speak of this leaching 
from the point of view of its teaching of e~istence. 

and all of the other (Hinaylina) groups may he 
subsumed within this. 

Second, there is the teacbing of emptiness. 
The Buddha, in this the second chronological 
period of His leacbings, elucidates, for those wbo 
aspire afler the Mahayana, the teaching that all of 
the various dharmas are empty, in order to destroy 
the above clinging afler substantial dharmas. 

Third, there is the teacbing of the Middle 
Way. In this. the third of the chronological periods, 
the Buddha taught the teacbing of neither empti
ness nor existence, in order to destroy the above 
one-sided c1ingings to existence or to emptiness. 

Nevertheless, the flJ'St period reaches exis
tence with reference to its temporary, dependent 
(Skt: panllanlnl) nature (Jpn: et.aJdsM). The sec
ond period teaches emptiness with reference to 
clinging to (false concepts 00 a self. It is not yet 
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the fully revealed teaching of the Three Natures, or 
of the Three Non-natures. Thus. these fIrSt two 
periods are "the not yet fully revealed teachings," 
for they are philosophical positions easUy leading 
to argumentation. In the third period. the Three 
Natures and the Three Non-natures are fully taught. 
Because of the illusory (SkI: parikalpitJJ.) nature of 
existence (Jpn: henge-shoshii-shi5). there is no 
existence. But because of the temporary. depen
dent (SkI: psraflmtra) nature (Jpn: etBkishi5) of 
things. there is no non-existence. This is the 
marvelous truth of the Middle Way. neither emp
tiness nor existence. It is from its very beginnings 
apart from the two extremes. aod immediately 
enten on to the right path. This is the most 
profound of the whole lifetime teachings of the 
TatMgata, and especially the most marvelous of 
all of the eighty( -four) thousand teachings. All of 
the most profound Mahayana scriptures. such as 
the Kegon-gylJ. the Gejin-mikkylJ. the Kong(j
my(j-saishlJ-(j-kylJ. the Hokke-kyo. the Neban
gylJ. ele .• are included within this period. All of the 
PrajMpfnlmit5 scriptures are included within the 
second period. All of the various Hinayiina groups 
are included within the second period. 

[5.J Question: Are these three periods a chrono
logical sequence. or are they an ideational se
quence? 

Answer: Scholars differ in their opinions 
with respect to this. Some say that the three periods 
are a chronological sequence. some othen say that 
the three periods are an ideational sequence of 
different teaChings. and some others say that the 
three periods are a combination of both ideational 
and chronological sequences. 

[6.J Question: Is the Middle Way. which is 
taught within these three periods. posited with 
respect to the Three Natures? Oris the Middle Way 
elucidated with respect to one dharma (= with 
respect to anyone of the Three Natures)? 

Answer: There are two teachings with re-
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spect to thiS. The first one says that the Three 
Natures are seen with respect to the Middle Path. 
The second one says that the Middle Path is one of 
these dharmas. Many. however. hold that the 
Three Natures are given with respect to the Middle 
Path. and that the Middle Path is also one of these 
dharmas. 

[7.J Question: How is emptiness taught in the 
second period? 

Answer: Thc-re are two teachings in this. 
The fust holds that emptiness is taught based on 
the teaching of the illusory narure of things. and 
that it teaches only in its hidden meaning that all 
things are empty. The second holds that emptiness 
is taught based on the Three Non-Natures. 

[8.J Question: How many different types of 
Vehicles does this Tradition posit? 

Answer: The teachings of this Tradition 
posit some Three Vehicles and Five Natures. The 
Five Natures are: fllSt there are those with the 
deflDitive nature of a Mavaka; second. those with 
the definitive nature of a pratyekahuddha; third, 
those with the definitive nature of a bodhisattva; 
fourth. those with no set nature; and fIfth. those 
sentient beings without any natures. 

Those beings of the Two Vehicles with their 
deflDitive natures attain to the fruit taught within 
their own vehicles. and in addition they attain an 
entry into extinction without any residue. Those 
who have the nature of a bodhisattva perfect the 
practice of the two benefits (= benefitting oneself 
and othen). and are awakened to the Greatest 
Bodhi. Those sentient beings without any natures 
are by their natures without any undefiled seeds 
(Jpn: shoji; SkI: bijas); they have only defiled 
seeds. If they do progress. then they sball be reborn 
among bumans or devas. but this is as high as they 
shall advance. 

[9.] Question: Do those beings of the Two 
Vehicles (= Advakas and pratyekabuddhas) who 
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enter into extinction. ever return to the round of 
birth and death? 

Answer: Not for those who have entered 
into (extinction) without residue, for their bodies 
are reduced to ashes and their intellects are extin
guished, and all of their cognizing consciousnesses 
are extinguished. How can there be for them any 
return to the round of birth and death? Those 
persons with no defmitive natures will certainly 
convert to the Mahayana, and they shall not enter 
into this extinction. When they do convert (to the 
Mahayana). they enter into the fIrst mental stage of 
the Ten Stages of Faith. And from the First Abode, 
they enter into the stage of the asarflkhyeyakaJpas, 
and attain to buddhahood. 

By nature there is within the capabilities of 
all sentient beings these fIve different natures. For 
this reason then the Buddha gives an appropriate 
dharma to each one of these capacities or faculties. 
Thus, there is by necessity some Five Vehicles. 
Those sentient beings without any natures are 
those beings of the Vehicles of Humans and 
Devas; those beings with defInitive natures of the 
Three Vehicles constitute those beings of the 
Three Vehicles. Those with no defInitive natures 
are those beings common to any of the Three 
Vehicles, as is appropriate. In this manner then 
there are some Five Vehicles. However. if we 
speak with reference to those Vehicles which are 
trans-worldly, then this Tradition posits only some 
Three Vehicles. Truly the reason why this Tradi
tion is also called ''the Teaching which is for All 
Vehicles, Universally" is truly based on this. 

[10.] Question: The Hokke-kyo, and other texts. 
teach that there is only One Vehicle, and for this 
reason those beings who have the defInitive na
tures of the Two Vehicles can all attain buddha
hood. Why must this Tradition maintain some Five 
Natures? 

Answer: The teachings of the Hokke-kyo, 
and of other scriptural texts, are teachings with a 
hidden meaning. They speak of the One Vehicle 
with respect to those beings with no defmitive 
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natures; these texts do not say that all beings with 
the fIve different natures can all attain to Buddha
hood. But when (these scriptures) say "all," this 
means the "all" of one small portion. It is in the 
nature of things that these Five Natures have been 
distinct one from the other from the beginning of 
beginningless time, and they cannot be changed. 

[11.] Question: What are the characteristics of 
the cultivation of religious practices by beings of 
the Three Vehicles, and of their attainment of the 
fruits? 

Answer: ~ravakas traverse some three life
times (at a minimum), or sixty kaJpas (at a maxi
mum) and attain the fruit of arhatship. Pralyeka
buddhas traverse some four lifetimes or one hun
dred kaJpas, and attain to his fruil Bodhisattvas 
traverse three asarilkhyeya kaJpas and attain the 
fruit of Great Awakening. 

[12.] Question: How many different bodhisattva 
stages does this Tradition posit? 

Answer: In discussing this from the point of 
view of both the cause and the effect of this path, 
there is posited in all some forty-one stages. These 
are: the Ten Abodes, the Ten Practices, the Ten 
Transfers of Merit, the Ten Bhiimis, and Buddha
hood. 

If the stage Almost Equal to Enlightenment 
(Jpn: Cifgaku) is also delineated, then there are 
some forty-two stages. However, this is included 
within the (tenth) Bhiimi, "Cloud of the Dharma" 
(SkI: dharma-megha bbiim1). Also, if the Ten 
Stages of Faith are delineated, then there are some 
ftfty-one stages. However, the Ten Stages of Faith 
are included in the First Bhiimi. 

The Great Master of the Tz'u-en Monas
tery, K'uei-chi. also posits some forty-one stages. 
The Dharma Master of the Hsi-ming Monastery, 
Yuan-ts'e, posits in all some fIfty-two stages. 
These forty-one stages are grouped into fIve stages. 

First is the Stage of Preparation (SkI: 
saIiJ.bhara). This is the thirty stages before the 
Bhiimis. Second is the Stage of Additional Reli-
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gious Practice (SkI: pmyoga). After the ten stage 
of the Transfer of Merit, the four roots of good are 
delineated, and they come to make the expedient 
(SkI: up5ya) additional religious practice (Skt 
pmyoga) leading to the Path of Views (Skt: dadana
muga). Third is the Stage of Penelration. This is 
the mental state of entering into the First Bbiimi, 
the Stage of the Path of Views (SkI: riar§ana

muga). Fourth is the Stage of Cultivation (SkI: 
bMvanA:-muga). This is the stages from the mental 
state which abides in the First Bbiimi to the end of 
the Tenth BblImi. Fifth is the Stage of the Ultimate. 
This is buddbahood. These are termed the five 
stages of religious cultivation. 

[13.J Question: Wbat hindrances do persons in 
the Three V chicles cut off! 

Answer: Beings in the Two Vehicles cut off 
only the hindrance of the defilements (SkI: kle$a
IIvtmll)5). Beings who are Mahayana bodhisattvas 
cut off both of the hindrances. The two hindrances 
are: flfSt, the hindrance of the delilments; and 
second, the hindrance of intellectualization (SkI: 
jileya-livaraI}l). Each of these two hindrances is 
two-fold: that is, those that are acquired and those 
which are with a person from hirth. 

Bodhisattvas before the First Bbiimi put 
down the outward manifestations of the two ac
quired hindrances. In the First Bbiimi they cut off 
the seeds (Jpn: sbuji; SkI: bijss) of these two 
defLIements. From the Second Bbiimionwards, up 
to (but not including) the Tenth Bbiimi, in each 
BblImi they gradually cut off the hindrance of 
intellectualization which has heen with them since 
birth. When they reach the Tenth Bbiimi they cut 
off the seeds of the hindrance of the defilements 
which have been with them since birth. The 
influences of these two hindrances are gradually 
cut off in this same order, from the Second BblImi 
onwards. When one reaches the state of buddha
hood, all of these hindrances are totally cut off at 
once. 

during the period of the three asadIkbyeya kalpas? 
Answer: The three stages of the Wise, and 

the four roots of good are lraversed in the FlfSt 
Asaoikbyeya KaJpa. The FlfSt Bbiimi to the Sev
enth Bbiimi is traversed during the Second 
Asaoikbyeya KaJpa. The Eighth, Ninth, and Tenth 
Bbiimis are lraversedduring the Third Asaoikbyeya 
KaJpa. Afteronehas lraversed the three asarilkbyeya 
kaJpas, onc attains to buddhahood. 

The forty-one stages of the bodhisattva are 
divided into the Four Reliances. The stages before 
the BblImis are the First Reliance. At this timc the 
bodhisattva makes puja offerings to buddbas as 
numerous as the sands of five Ganges Rivers. The 
stages from the FlfSt Bbiimi to the Sixth BblImi are 
the Second Reliance. Now the bodhisattva makes 
pujaofferings to buddbas as numerous as the sands 
of six Ganges Rivers. The stages of the Seventh, 
Eighth, and Ninth Bbiimis make up the Third 
Reliance. Now the bodhisattva makes puja offer
ings to buddbas as numerous as the sands of seven 
Ganges Rivers. The Tenth Bbiimi is the Fourth 
Reliance. Now the bodhisattva makes piJja offer
ings to buddhas as numerous as the sands of eight 
Ganges Rivers. For these three asarilkbyeyakaJpas 
the bodhisattva makes piJja offerings in all to 
buddhas as numerous as the sands of twenty-six 
Ganges Rivers. 

During these three asaoikbyeyakalpas all of 
the various practices are cultivated, and the six 
pframi/5s are perfected. Before the Bbiimis. 
cognizing-only with respect to external character
istics is cullivated, and within the Bbiimis the 
cognizing-only aspect of internal nature is re
vealed. 

[15.1 Question: Howmany categories ofdharmas 
does this Tradition posit, in order to embrace all of 
the dharmas? 

Answer: It posits one hundred dbarmas in 
order to totally embrace all of the various dbarmas. 

[16.1 Question: Wbat are the one hundred dhar-
[14.J Question: How many stages are IraVersed mas? 
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Answer: They are divided into some five 
groups. 

First is the mind itself (cilia), which is eight
fold: the eight consciousnesses (vijif5na), which 
are eye-(consciousness), ear-(consciousness), nose
(consciousness), tongue-(consciousness), body
(consciousness). the mind, manCH:onsciousness. 
and the maya-consciousness. Second are the dhar
mas which are mental states (SkI: cailaSika dbBI
mas). There are some fifty-one of these, and 
together they are divided into some six groups: 
First are the five ever-present (Skt: sarva-traga) 
dharmas: attention (SkI: manaskara). contact (SkI: 
sJlllrla), impressions (SkI: v~, thoughts (SkI: 
samjiflf), and volitional thought (SkI: celan/fJ. 
Second are the five mental conditions which may 
or may not be conjoined with the mind (SkI: 
viniyala-dbarmas): desire (SkI: chanda), resolve 
(Skt: adimok~).rememhrance(Skt: Sll1!f1)samli:lbi, 
and prajnlI. 

Third are the thirty-one good dharmas (= 
good mental states): trust (Skt: $raddblf). energy 
(Skt: vilya), shame (SkI: bn). bashfulness (Skt: 
apatrlIpya), absence of greed (SkI: alobba), ab
sence of animosity (SkI: adv~). absence of 
ignorance (Skt: amoha). well-being (Skt: 
prasrabdlll), vigilance (SkI: apramacla). equanim
ity (Skt: upek$/f), and non-injury (SkI: abimsif). 

Fourth are the six mental defilements (Skt: 
k1~as): greed (Skt: dga). animosity (Skt: pra
tigba). ignorance (SkI: miidlu), pride (SkI: m5na), 
doubt (Skt: vicikitsif), and wrong views (SkI: 
~!J). Wrong views can be expanded into some 
five views: the view that (the five skandbas) 
constitute a self (SkI: satkaya~!J), the view of the 
(two) extremes (Skt: anra~!J), perverse views (= 
not believing in karmic relribution, SkI: ku~1i ?), 
the view that holds to (the above) views, and the 
view that there is efficacy in (non-buddhist) pre
cepts and in (non-buddhists) ascetic practices (SkI: 
sila-vrara-paramada ~!J). 

Fifth are the twenty minor defilements (SkI: 
upakleSJis): anger (SkI: krodba), enmity (SkI: 
upanaba), concealing one' s misdeeds (Skt: ~), 
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anguish (SkI: pradlIsa), stinginess (Skt: mlitsarya). 
envy (SkI: irsylf). deception (SkI: mlIylf). fraudu
lence (Skt: SII!hya), injury (SkI: vibimsif). pride 
(SkI: macla), shamelessness (SkI: lIbrikya). non
bashfulness (Skt: anapatrlIpya). restlessness (SkI: 
auddbatya), melancholy (Skt: sty5na), lack of 
confidence (Skt: IISraddhya), laziness (SkI: 
kausidya), negligence (SkI: pramlIda), forgetful
ness (Skt: muwlaSIn!litif), disb:action (SkI: viqepa). 
and incorrect understanding (SkI: asadJprajanya). 

Sixth are thefourindcterminate (Skt: aniyatif) 
mental states: repentance (SkI: kau!qtya), drowsi
ness (Skt: middba), reflection (SkI: vitarka), and 
investigation (SkI: viciIra). These six groups of 
dharmas make up a total of fifty-one dharmas. 
[This ends the sublist of cairasika dbarmas, return
ing to the main list of five groups ofdharmas. Ed.] 

Third are the eleven material (rupa) dhar
mas: the eye, ear. nose, tongue, and body; forms, 
sounds. smells. tastes, and tangibles; and the 
physical matter included within the dbarma-llyatana 
(SkI: dbarmilvatanikiini rupBI:u). There are five 
kinds of this physical matter: exceedingly small 
matter. exceedingly unstable matter. matter that is 
drawn out by receiving (the precepts), matter 
which is generated in samiIdbi, and malter which 
arises through the illusory nature of existence. 
These are all physical matter which is included 
within the dbarma-llyarana. 

Fourth are the twenty-four types of objecl~ 
not (necessarily) associated with the mind (SkI: 
citta-viprayukta-samskifra}: acquisition (SkI: 
prapll). life (SkI: jivitendriya), similarity (SkI: 
nikllyasabhiIga), difference (Skt: visabblIga), the 
thougbtless absorption (SkI: asadJjifi-samapatll), 
the absorption of extinction (SkI: nirodba-samiIpal1I) 
being in 1he thoughtless absOlption (SkI: asaJi!jifika); 
names (SkI: nIIma.-klIya), words (SkI: pada-klIya), 
scntences (SkI: vyaifjana-klIya); birth (Skt: jiill). 
old age (Skt:jll!ll), stability (SkI: sthill), imperma
nence (SkI: anilyar§), progress (SkI: prav!tl1), 
distinction between cause and effect (SkI: ptati
niyama), union (Skt: yoga), constant change (Ski: 
jlIva), orderly progression within change (SkI: 
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anukrama). direction (SkI: defa). lime (SkI: klla). 
number (SkI: S8Ii1khyfl). hannony (SkI: sSmagn). 
and disbarmony (SkI: anyatMtva). 

Fiflb are Ibe six uncompounded (SkI: 
asarilsk{ta) dbarmas: space (SkI: IikMa). extinction 
through conscious effort (SkI: pratisarllkbya
nirodha), extinction not obtained Ibrough con
scious effort but througb natural causes (SkI: 
aprarisarllkbya-nirodba), extinction obtained 
Ibrougb a motionless state of heavenly absorption 
(SkI: fniiljya-nirodha). and extinction obtained 
through Ibe cessation of ideas and of sensations of 
an arbal (SkI: sariljifl-vedayitli-nirodha), and Ibe 
Absolute (SkI: tlitbatfl). These are the one hundred 
dbarmas. This is nothing olber Iban a systematiza
tion of all of the various dbannas. 

[17.J Question: What is the relationship of the 
three groups, the skandbas, the ayatJinas, and the 
dbltus, wbicb include all of the dbarmas of mind 
and of matter. with Ibis present scbema of one 
hundred dbarmas? 

Answer: Of these one bundred dbarmas, the 
mind. mental states. and Ibe dbannas of physical 
matter. are divided into Ibe five skandbas. 'lbe 
skandba of pbysical matter (riIpa skandba) is Ibe 
dharma of physical matter (riIpa dharma), and the 
two skandbas of sensation (SkI: vedanl-skandba) 
and Ibougbts (SkI: arIljifl-skandba) are mental 
Stales. 

The skandbaof consciousness (SkI: vijiflna
skandba) is the mind (citra), made up of the eigbt 
consciousnesses. All of Ibe other mental Slates are 
included wilbin Ibe skandbaofmental formations 
(SkI: sarIlsklra-skandba). Uncompounded dbar
mas (SkI: asarIlsDlqta dharma) are not included 
among the skandbas. 

As for the twelve lIyatJmas: Ibe twelve 
ayatJin8S are a full elaboration on pbysical matter. 
and is an abbreviated explanation of the mind. It 
may be known on the basis of Ibe above skandbas. 
The eighteen dbatus are a full elaboration on bolb 
pbysical matter and the mind, and they also include 
uncompounded dbarmas. 
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The main purport of Ibis Tradition is only to 
elucidate "cognizing-only" (Jpn: yuisbiki: SkI: 
vijilapti-mlrra). All of Ibe various dbarmas are 
cognizing-only, and there is not one dbarma wbich 
exists outside of Ibe mind. Thus did Ibe Great 
Master oflbe Tz'u-en Monastery. X'uei-cbi, say, 
"If Ibere are dbarmas outside of the mind, then 
there is transmigration in the round of birth and 
death; if one is awakened to the one mind, then 
birth and death will be eternally cast ofC." How
ever, if there is differentiation within Ibe various 
dbarmas, Ibis is only the permutations of cognizing
only. Apart from the consciousness there are no 
separate dbarmas. All spberes and realms of the 
mind (vi$ayasand dbiitus) are all subsumed within 
mind and consciousness (= citta and vijillna). 

In elucidating this teacbing, there are some 
five levels of cognizing-only. The rust is the 
consciousness whicb reject~ non-existence (= pari
kaJpitli views) and wbich resides in the actual (Jpn: 
kenkozonsbitsu sbila). This consciousness rejects 
parikaJpila views, whicb are empty, and abides in 
the truths of paratJinrra and parini$panna, which 
are real. 

The second is the consciousness whicb 
rejects the mixed. and which abides in the pure 
(Jpn: sbatan rujun sbiJa). In Ibis consciousness Ibe 
inner realm of paratJinlIa perception mixes wilb the 
external world. For Ibis reason it is cast aside, and 
it is only termed consciousness. 

The Ibird is Ibe consciousness which sub
sumes Ibe peripheral layers of Ibe mind into Ibe 
basic consciousness (Jpn: shlJmatsu ldbon shila). 
The two subsidiary aspects (of Ibe consciousness). 
Ibe mind as Ibe viewing agent (Skt: dadana-bbaga) 
and objective reality as Ibe consciousness (SkI: 
lak$lJ{I1I-bbaga) are embraced and are subsumed 
into Ibe more fundamental mind functioning as a 
self witness (Skt: sak$aCkari-bbaga). 

The fourth is Ibe consciousness which bides 
Ibe inferior and which manifests Ibe superior (Jpn: 
onretsu-kensblJ-sbikl). This consciousness bides 
Ibe interior mental states (SkI: caiwika dbannas) 
and manifests Ibe superior mind (cilia dbanna). 
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The fifth is the consciousness which rejects 
external characteristics and which becomes en
lightened to (the mind's) real nature (Jpn: kensi5-
shi5shi5-shila). This consciousness rejects the char
acteristics ofphenomenal,paraUllltnieVents, and is 
awakened to the true nature of cognizing-only. 
The first four of the above is the teaching of the 
cognizing-only of external characteristics, and the 
fifth is the cognizing-only of internal nature. 

In all there are four aspects to the functions 
of the mind: frrst is the external phenomena as 
perceived by the consciousness; second is the 
consciousness as perceiver; third is the conscious
ness as self aware; and fourth is the consciousness 
that affrrms its self awareness. The Bunryi5-ketsu 
says, ''The functional limits of the mind are of four 
distinct types. It is thus called 'the four-fold 
division' ,It 

However, four masters differ in their teach
ings with respect to this. First, the Bodhisattva 
Sthiramati posits only one functional aspect (to 
consciousness), that is, as the consciousness that 
affrrms its own self awareness. Second, the 
Bodhisattva Nanda posits some two functional 
aspects, that is, as external phenomena and as 
perceiver (of this phenomena). Third, the 
Bodhisattva Dignaga posits some three functional 
aspects, as external phenomena, as perceiver, and 
as self aware. Fourth, the Bodhisattva Dharmapiila 
posits some four functional aspects, that is, as 
given above. Now itis the teaching ofDharmap1i1a 
which exhausts the Truth (= is orthodox), and so 
the four functional aspects of the consciousness are 
posited (in the HossO Tradition). 

(External) characteristics in all their multi
plicity are conditioned by the mind, and so (this 
aspect of the consciousness) is termed "the portion 
of characteristics" (SkI: lak$ll{la-bhaga). As it is 
the object which conditions the above sphere (of 
perception), it is called "the seeing portion" (Skt: 
dafiana-bhaga). As it is able to condition this 
seeing portion, it is termed "the portion which is 
self aware" (SkI: sak$Btkari-bhaga). As it is able to 
condition this portion of its self nature, it is termed 
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"the portion that is aware of self awareness." Of 
these four, only "the portion of characteristics" is 
that which is conditioned, and it is without any 
thought of conditioning (something else). 

The next three portions are both condi
tioned and conditioner (= both subject and object 
of the conditioning). This is none other than the 
mind (cilta) with its eight consciousnesses, and 
mental states (SkI: cairasika dharrnas), each one of 
which has these four portions. Even though each of 
the eight consciousnesses has its own nature, they 
each have these four portions with respect to their 
functions. For this reason then each of the eight 
consciousnesses has these four portions. 

In its elucidation of the principles of Truth 
and ofError, this Tradition posits in all some Three 
Natures. First is the ParikaJpila Nature. This is the 
appearance of the characteristics of present, actual 
defIlements. This is also divided into three parts: 
the person who generates the deluded thought, the 
object of the deluded thought, and the delusion 
itself. The former two are included in paraUllltra, 
while the last one, the deluded clinging itself, is the 
appearance of the characteristics of present, actual 
defIlements. (The made of this is that) one terms a 
non-existent thing to be existent. This is empty, 
deluded clinging. 

Second is the Panltantra Nature. All of the 
various dharmas which arise from out of the four 
conditions exist by the harmonious coming to
gether of causes and conditions, and SO there is 
existence. 

Third is the Parini$panna Nature. The true 
nature of all of the dharmas are possessed in the 
three principles of Perfection, Attainment (Jpn: 
ji5jii; SkI: siddhI), and True Reality (Jpn: shinjitsu). 

Of these Three Natures, parikaJpita is erro
neous existence, paraUllltra is provisional exis
tence, and parini$pann8 is true existence. ParikaJ
pita is deluded clinging, and pararantra and 
parini$panna are the marvelous truth. These Three 
Natures are separate one from the other, and they 
are not confused with one another. Nevertheless, 
the phenomenal dharmas of paraUllltra existence 
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are not one with. nor different from. the true nature 
of parini~panna existencc. lis characteristics are 
not apart from its nature. and its nature is not apart 
from its characteristics. 

As a G/J/h/Jofthe Sanjii:iii(= the TriIlJm<a) 
says, when speaking of these Three Natures, 

Because there is parikaJpitJJ (discrimination) 
about this and tha~ 

there is parikaJpita thought about many and 
various different types of things. 

The sclf nature of parikalpitJJ clinging 
is nothing at all. 

but is gcnerated by the conditions of dis
crimination of the self nature of paratanlt8 
(discrimination). 

Parini~panna Nature is always far apart in its 
nature from that (i.e.. the parik8lpita), 

and so because of this it is not different from, 
nor not different from, PatatanIt8 Nature, 

as the nature of impennancncc, ele., is not 
without being seen in this and that. 

In opposition 10 these Three Natures. this 
Tradition elucid3les some Three Non-Natures. 
which are none other than thc opposites of the 
ParikaJpita, Paratantnl, and Parini$panna Natures. 
In this order these reveal the Three Non-Natures of 
Characteristics. of Arising, and of the Absolute 
Truth. As the Sanjii:iii says: 

Because there are these Three Natures, 
the Three Non-Natures are posited. 
The Buddha taugh~ in His hidden meaning. 
that all of thedhartnas are without any natures. 

FIrst there is no nature to Characteristics; 
next there is no nature through the process of 

Arising; 
and lastly there is a nature because it is far 

apart from the above mentioned 
clingings to self and to dharmas. 
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These above Three Natures are also not 
apart from consciousness. and so the Three Non
Natures are posited based upon the Three Natures. 

The J(J-yuisbild-ron says, "Know then that 
the Three Natures are also not apart from con
sciousness." II also says. "Because there are the 
Three Natures that we have spoken of previously, 
later to them there is established the three types of 
Non-Nature." 

All the cultivation of religious practicc in all 
of the various stages is to develop insight medita
tion into cognizing-only. The awakening attained 
in buddhahood is only awakening to cognizing
only. Thus. all of the various religious practices 
arise from out of cognizing-only. and the myriad 
of qualities are perceived based on cognizing-onJy. 

This Tradition teaches the permutation of 
the eight consciousnesses and the forming thereby 
of the four wisdoms. These four wisdoms are: flrs~ 
the great, petfect. mirror-like wisdom (SkI: /Jdada
jilfna); second, the wisdom that sees that all things 
are the same in nature (SkI: samalA:iilfna); third, 
the wisdom of marvelous insight (Skt: 
praryavck$anf:iilfna); and fourth. the wisdom that 
accomplishes the work that is to be done (SkI: 
k{tyfnus/hfna:iilfna). 

When one enters into the First Bbiimi, one 
brings about a change in the sixth and the seventh 
consciousnesses and attains the wisdom of marvel
ous insight and the wisdom that all things are the 
same in nature. When one attains to buddhahood, 
one brings about a change in the fifth and the eighth 
consciousnesses. and attains the gre~ petfe~ 
mirror-like wisdom and the wisdom that accom
plishes the work that is to be done. At this time the 
four wisdoms are perfected, and the marvelous 
fruit of the two permutations becomes clearly 
apparent 

There are four nirvanas in the truth to which 
one is awakened. First is the nirvana which is 
inherent in one's basically pure nature. Second is 
the nirvana with residue. Third is the nirvana 
without residue. Fourth is the nirvana in which 
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there is no abode. 
The rust of these four is also possessed by 

an ordinary person. The second and the third are 
also atlained by Wvakas and by pratyekabuddhas. 
Only a Tathiigata in the state ofbuddhahood fully 
possesses all four of these. These four are alto
gether called the realm (Skt: dhllI7lladharu) of 
purity. When the four wisdoms are added on to 
this, these go to make up the five dhllI7llas. The five 
dharmas and the three modes of existence (= 
bodies of the buddha, klya) mutually embrace one 
another. In the !o-yuishiki-ron, there are the opin
ions of two masters with respect to this. 

In the opinion of the rust master, the realm 
of purity and the grea~ perfec~ mirror-like wisdom 
go to make up the DhllI7llaklya; the wisdom which 
sees that all things are same in nature and the 
wisdom of marvelous insight constitute the 
SambhogaHya; and the wisdom that accomplishes 
the work that is to be done constitutes the 
NirmliI,Jwya. 

In the opinion of the second master, the 
realm of purity is itself the body pure in nature; the 
tangible characteristics on the surface of the four 
wisdoms is the body experienced for the benefit of 
oneself; the mode of existence manifested by the 
wisdom that sees that all things are the same in 
nature is the body experienced for the benefit of 
others. The mode of existence manifested by the 
wisdom that accomplishes the work that is to be 
done is the body of transformations. The wisdom 
of marvelous insight is the wisdom of the preach
ing of the Dharma which cuts off all doubts. The 
orthodox teaching of this Tradition regards the 
understanding of the second master as an authori
tative guide. 

Know then that the cultivation of the prac
tice of the five grades is gradually plumbed to its 
ubnOS~ and that the two types of hindrances as well 
as their influences are totally cut off and extin
guished. During three long asariIkhyeya kalpas all 
of the myriad of virtuous deeds are perfected, and 
are embraced within one moment of thought; in the 
swiflDess of buddhahood the eight deftled con-
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sciousnesses are changed and the four wisdoms are 
obtained. The marvelous result of the two permu
tations, and the three bodies are perfected. They 
are quiescent and yet shining brightly, brightly 
shining and yet clear. Further, all of the five 
vehicles are included (within this teaching), and 
each of the three vehicles are carried to their 
ultimate. The One Vehicle Teaching is an expedi
ent teaching, and the Three Vehicle Teaching is the 
Truth. Before the attainment of the wisdom of this 
true nature (= basic wisdom). the Truth is quies
cent; within the wisdom that is gained later, all 
sentient beings are universally converted. 

In the presentation of this teaching which 
relies on words, the Three Natures and the Three 
Non-Natures areas a suspended mirror (= clear for 
all to see). In the teaching that dispenses with 
words, the Four Sentences and the One Hundred 
Negations put an end to all discursive thoughts. In 
its evaluation of the internal natureand the external 
characteristics (of the dharmas), there is no Tradi
tion which is like unto this one. In the ultimate 
perfection of its principles, what Teaching can 
match this one? 

The full moon of the three bodies and of self 
awareness, and the light of the five vehicles which 
work for the conversion of others, is ever bright 
and clear. Both self awareness and the conversion 
of others is vast and profound. The teachings of the 
highest vehicles are perfect in its principles and in 
its truth. The teachings of the Hosso Tradition are 
in outline thus. 
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Through Each Other's Eyes: A Shin Buddhist-Catholic Dialogue! 
by Kenneth Paul Kramer, San Jose State University, San Jose 

Since we have been a dialogue 
And can hear each olber. 

(H<llderiin) 

I f I could introduce you to a practice that Jodo 
Shin Priest SMjun Bando calls "etemally 

enlightening:~ and Catholic Professor of Japanese 
Religions (at Sophia University) Ernest Piryns 
calls "the way to greater salvation,'" would you be 
at all interested? This presentation will address 
what I take 10 be the future presence of the Shin 
Buddhist-Catholic dialogue by focusing on a spe
cific method to facilitate tbat encounter, the inter
view-dialogue, and then by reporting instances of 
such exchanges which occurred during a recent 
trip to Japan (1991). My purpose in the conducted 
dialogues was to travel beyond the usual discus
sion of epistemological, leleological and meta
physical categories of comparison (not thaI these 
are unimportant), in order to inquire inlO a more 
fundamental question: Who is Buddhist and who 
is Christian when looking through each other's 
eyes? 

Of course, even that question may not be 
fundamental enough. I recall an encounter with 
Gishin Tokiwa (Professor of Liberal Arts at Ha
narono CoOege, Kyoto) in which the topic being 
discussed wa~ Zen practice: 

ToldwlI In Zazen there is no point to reach. 
Outside of Zazen, however, there seems to be a 
point to reach. I would not call myself a Zen 
Buddhist. Priests call themselves persons of Zen. 
Knmet Do you call yourself anything? Just 
Tokiwa? 
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ToldwlI About tha~ also, I am very vague. I 
respond to your questions with the name Tokiwa 
That is my responsibility in this world. 

BEING A DIALOGUE 

I began the series of dialogues with two 
assumptions, the fIrSt of which needed immediate 
correction, namely that Buddhists are not as inter
ested in the dialogue as Christians are. Michio 
Shinozaki (Dean of the RissbO KOsei-Kai Semi
nary in Tokyo) lold me in an interview that when 
he was senllo America by President Niwano, he 
was told first to see Christiartity from the point of 
view of The Lotus Sutni, and then 10 see The Lotus 
Sutra from the point of view of Christianity. To lhis 
President Niwano added, "If you become con
verted to Christianity, tbat's OK!" 

A day Ialer, Jodo Shin Priest, KlIshin 
Yamamoto (of the MyOel\ii Buddhist Temple in 
Kawasaki), expressed his deep interest in Bud
dhist-Christian dialogue. 

YamamolD From a cause and effect point of view, 
my existence is affected by your existence. To 
deepen one's religious faith, unless you respect the 
other's point ofview (and one's own also), we will 
never come to a platform of mutuality. To come to 
grips with my faith, I must respect your faith, and 
come to know it. To be in the otberperson' s shoes 
is to discover who we are. Mutual respect and 
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understanding are necessary for this to happen. 
Krame:t Is there a teaching or practice inJOOo Shin 
which specifically addresses this issue of mutual
ity? 
Yamamoto Yes, listening. There is no prayer in 
JOOo Shin, just listening. We listen to the teaching 
of the historical Buddha and to the teaching of the 
Patriarchs. All are in the sphere of the dharma, or 
faith. There cannot be several faiths. Saint Shinran 
said: "To hear is to receive truth." But listening is 
more than hearing with one's ears. It can be 
reading, or seeing one's body language. It is on all 
levels - from the heart. And it is more than just 
listening to Buddhist teachings. 
Krame:t Let me reflect back to you what I heard to 
make sure I have it right. Listening, fust of all to 
one's own tradition, deepens the listener's knowl
edge of that tradition (so that he or she understands 
more exactly what is to be brought into a dialogue). 
Then, one's listening may be broadened to include 
other traditions (so that one more clearly under
stands the other's point of view). If that is correc~ 
might there not be a third way of listening - a 
listening (or a re-listening) to my own faith
expression through the eyes of the other? 
Yamamoto I would call that part of the second 
listening, because when I listen to the other, my 
own viewpoint broadens. Doors are opened more 
widely, and there comes a point where religious 
squabbling should be pass6. 

Exchanges such as these convinced me that 
some Buddhists are far more willing to engage in 
cross-traditional dialogue than I had supposed. At 
the same time, in each case it was necessary for me 
to initiate the dialogue, a fact which highlighted 
the necessity of developing a skillful means to best 
facilitate such exchanges. 

My second assumption, however, proved 
more valid, namely that to become interactively 
involved with each other (i.e., from within the 
heart of each tradition), it was necessary for 
Buddhists and Christians to shift the basis of their 
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encounter from having a dialogue (in which two or 
more people are speaking at each other), to being 
a dialogue (in which two or more people speak 
with each other). Thinkers as diverse as Martin 
Buber and Hans-Georg Gadamer attest to this by 
discussing, in some detail, two mutually related 
distinctions. First, they agree that a demarcation 
can, and should, be made between monologue, 
dialectic and dialogue. Whereas in a monologue, 
the other is objectified, typified and kept at a 
distance (if not dismissed completely), and in a 
dialectical exchange, the claim-counterclaim be
tween self and other is finally a form of self
relatedness (with the other remaining within the 
role of "counterclaimesf'), in genuine dialogue 
two unique persons, or more, converse in an 1-
Thou structure of honest openness which both 
preserves, yet dynamically overcomes, their sepa
rateness. And second, each uses words such as 
"genuine," or "'authentic," or "true," or "real" 
adjectivally with the word "dialogue" to point the 
reader beyond whatis ordinarily meant by the term 
(i.e., having a dialogue), to a more inter-participa
tory meaning (i.e., being a dialogue). 

As is well known. Buber's philosophy of 
dialogue fmds its classic expression in I and Thou' 
where he contrasts two primary relational attitudes 
- "I-it" (the primary word of experiencing and 
using which occurs entirely within the "I" and 
lacks mutuality), and "I-thou" (the primary word 
of relationship which is characterized by direct
ness and mutuality). In a later work, Between Man 
and Man,' Buber developed his philosophy of 
dialogue by emphasizing both 'the primal setting 
ata distance' and the 'entering into relation'. The 
fust presupposes the second, and the second is the 
act by which one becomes fully human . 

For Buber, genuine dialogue cannot be 
located in either of the participants, but is found in 
their "betweeness," in what he calls the "interbu
man." The basic movement of genuine dialogue is 
a turning of one's being to allow the other to be 
present as a whole, unique person. It is a process, 
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Buber writes, of "the making present of another 
self and in the knowledge that one is made present 
in bis (or ber) own self by the other - together 
with the mutuality of acceptance, of affirmation 
and conflllDation.'" For Buber, the mutual "mak
ing present" is a process wbicb not only accepts 
and afflllDs the other, but as well confirms the 
other, even througb disagreement 

According to Gadamer, wbo bases bis theo
retical remarks on the Platonic dialogues, to expe
rience the other truly as a Thou, is to remain 
completely open to the other, even if "I myself 
must accept some things that are against me, even 
thougb no one else forces me to do so.'" To engage 
in an authentic dialogue, from bis point of view, 
the partners must not "talk at cross purposes;" 
rather, they must allow themselves "to be con
ducted by the subject matter to wbicb the partners 
in the dialogue are oriented ... • In this way, not only 
do eacb of the participants in the dialogue bave a 
voice, but the dialogue itself bas a voice so to 
speak, especially wben eacb person is skilled in 
what Gadamer terms !be "inner logic" of question
ing. Rather than asking questions in order to 
establisb a pre-existing opinion, to genuinely un
derstand!be o!ber, one must "go back behind what 
is said" by asking "questions beyond wbat is 
said.'" The more genuine the dialogue. the less is 
it directed by !be will of either participant More 
correctly, be suggests. we "fallinto conversation." 

As striking as it is. the similarity of Buber 
and Gadamer's distinction between wbat migbt be 
called pre-au !ben tic and authentic dialogue, is not 
the primary concern bere. Rather, I am interested 
in the application of this distinction to inter
religious dialogue. 

In each of !be following encounters, wbe!ber 
self-consciously or no~ in one way or another my 
partners seemed to be keenly aware of this distinc
tion. For example, wbile meeting with Eiko 
Kawamura (Professor of Theology at Hanazono 
College in Kyoto), I asked ber if enligbtenment 
was once and for all, andlor wbether it included 
unenlightenment. 
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Kawamura Enlightenment is self awareness of 
true self. At the instant of enligbtenment we bave 
no words, no consciousness. We are consciousness 
itself! Later, after we lose all things in emptiness, 
all things return. The true self is from the begin
ning, but I am not aware of it. Buddha-Nature is 
aware of it From the beginning both selves exist, 
but until enligbtenment these two selves are sepa
rated. I am always Sitting on the one band, yet I am 
I in the speaking. 
Kramet Perhaps this is like the difference between 
having a dialogue (two monologues: no meeting) 
and being a dialogue (in wbicb my speakiog and 
listening and your speaking and listening together 
form the dialogue that we are). Martin Buber 
pointed to the realm of the between. For me, I am 
the dialogue that we are, and you are the dialogue 
that we are. I am 00 longer just I. You are no longer 
just you. 
Kawamura The conversation speaks for itself. 
Kramet Yes, it has a voice, and its voice speaks 
througb us. This is interpenetration. In a short 
essay, with the poem's line as its title, Buber 
quotes H(llderlin: "Since we bave been a dia
logue."" In that essay, commenting on H(j]derlin 
he suggests that "we ourselves are the dialogue," 
and "our being spoken is our existence." This tome 
is the Buddhist-Christian encounter at its depths
when I can, while being Christian. be a dialogue 
with you as a Buddhist such that my being Chris
tian in a sense, temporal1y, falls away. I become, 
in Rinzai' s sense, like a person of no title. 

As I reflect upon this and other dialogues 
with Jodo Shin and Zen Buddhists, as well as with 
Christians involved in the inter-religious encoun
ter, it becomes clear that the method (or skillful 
means) wbich guided the conversations might be 
called the inlerview-dialogue. That is, while I 
approached each encounter with several pre-planned 
questions in mind- e.g., 1. In what ways has your 
dialogue with Christians clarified or enriched your 
own faith? 2. Does the Christian perspective in any 
way affect your practice? and 3. What would you 
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like to ask a Catholic who views Christianity 
through Buddhist eyes? - after the conversation 
was underway, I turned the conduct of the dialogue 
over to the conversation itself. 

Based on my experience in Japan, I would 
characterize these interview-dialogues as a differ
entiated listening, and adifferentiated questioning. 
In ordinary conversations, we listen to identify, to 
judge, to agree or to disagree, and our questions are 
motivated by attempts to establisb our point of 
view as the correct one. Being a dialogue, on the 
other hand, involves the co-occurrence of two 
processes: Discernment Listening Oistening past 
judgments and associations to hear both what is 
said, and what is underneath the spoken words): 
and Intetllctive Questioning (formulating ques
tions which open up new questions by allowing the 
dialogue itself to have a voice). Each can be 
described in a sentence. Discernment Listening 
(with and as rather than to and foi) allows new 
possibilities to suggest themselves both in, and 
underneath, the words spoken, so that each person 
can listen into that opening. For its part, Interactive 
Questioning does not seek what is typical (which 
denies reciprocity) bu~ because the dialogical 
relationship between self and other has its own 
voice (which in turn generates new questions), 
recognizes that relationsbip to be as important as 
either of the participants in the dialogue. 

With this as a backdrop, the following 
discussion is a portion of an interview-dialogue 
with ShOjun Bandi! on the afternoon of June 17, 
1991, at the Bando Temple in Tokyo. Though I 
came with questions in mind, it was as if the 
dialogue conducted us. Since inter-religious dia
logue always includes one's inua-religious pon
derings, which at times occur in the midst of the 
actual dialogue, I include (as best as I remember 
them) thoughts and associations which occurred 
during the conversation itself, and which provide 
the reader the associative contexts from which my 
questions arose. 
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E1ERNALL Y ENLIGIITENING 

Knunm: In my own life, my understanding, my 
practice and my expression of Catholicism has 
been challenged, vitalized and clarified hy my 
encounter with various forms of Buddhism. In 
your own life and practice, in what way, ifany, has 
your faith been clarified or deepened or affected by 
your encounter with Christianity? 
Bandlt Yes, I have had many such experiences. 
For example in the Autumn of 1960, Dr. Paul 
Tillich came to Japan for the fll'St time, and he had 
dialogues with Buddhists. I attended four or five of 
his lectures which he gave at Kyoto University. As 
a studen~ I was deeply impressed with him, more 
so than with, for example, Karl Barth. And I had 
the opportunity to take Dr. and Mrs. Tillich around 
in Tokyo and Kyoto, and had a chance to hear him 
speak many times. Since then, I have been very 
interested in his writings, especially with his 
emphasis on the significance of religious symbols. 
When I was reading his views on religious sym
bols, all the time I was reminded of its significance 
for Jodo Shin. When he said that symbols are 
different from signs, that symbols are born while 
signs are made, that the symbol has something 
eternal in it while the sign does no~ and that a 
symbol can open up levels of consciousness that 
cannot be opened by signs, I was always thinking 
of the significance of Ncmbutsu. 

I recalled Professor Masao Abe's words a 
few days earlier in the Palace Side Hotel Coffee 
Shop in Kyoto. "When I studied at Union Theo
logical Seminary in 1957," Abe remarked, "Paul 
Tillich emphasized that love without justice is not 
true love, and justice without love is not true 
justice. In Buddhism, compassion is always seen 
with wisdom. Compassion without wisdom is not 
true compassion and wisdom without compassion 
is not true wisdom. But in the Buddhist tradition, 
thenotion of justice is weak, notlacking, but weak. 
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Buddhism has been too indifferent to justice. So 
through the dialogue I came w realize the impor
tance ofintcgra/ingjustice with ~iinyat!. That is a 
vel)' urgent issue. n 

That is one example. Another is D.T. 
Suzuki's lectures wbich open up a very deep 
meaning of enligbtenment. For example, be al
ways maintained the synchronicity of the cruciflx
ion and the resurrection. He always said that 
according to the Bible, after three days Christ 
arose. But in Buddhist eyes, that three days is in an 
instant. There is no distance between these two 
happenings (crucifIXion and resurrection) . 

Also, I was impressed with Ericb Fromm's 
interpretation of "I am that 1 am!" According to 
bim, that expression means, "I am becoming that 
wbicb 1 am becoming."" It signifles eternal be
coming and not pbysical, substantial existence. 
God's essence then is the eternal movement of 
love. That statement belped me to see that God is 
not a noun but a verb, even thougb we take the 
word as a noun. 

Kramm: How interesting that you would bring up 
Tillicb. Wben I spoke with Masao Abe a few days 
ago, be also referred to Paul Tillicb. Beyond 
Tillich's influence througb bis encounter with 
Buddhists, wbat do you feel is missing in the 
contemporary dialogue between Buddhists and 
Christians, the presence of which would deepen 
the exchange? What do you think needs to be 
included in sucb dialogues wbich is often missing? 
BuM Absence of mind! 

His spontaneous and instanteous response 
hit me like a Zen clout! I felt the dynamics of the 
dialogue immediately deepen. 

Kramm: Such asimple thing. Can you say bit more 
about this? 
BBDdlI: In the depth of emptying our mind, then 
mutual understanding will more naturally arise. I 
think that seems to be the core. 
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Kramm: You Speak of "mutual understanding." ls 
there anything beyond mutual understanding that 
Buddhist-Christian dialogue leads to? For in
stance, Jobn Cobb speaks of mutual transforma
tion as well. t:I: 
BuM Yes, 1 agree with bim. It is an eternal 
process. There is no end to it. 
Kramm: Yes. You spoke previously of "eternally 
enligbtening." 
Budli I spent five months with Cobb once in 
Honolulu, and wbenever be came to Tokyo we 
met. 

For some reason this reminded me of my 
meeting at Nanzan University in Nagoya with 
Professor Roger Corless. He bad used the phrase 
"mutually fulfilling" to characwrize Buddhist
Christian dialogues. I recalled being swprised by 
his statement that he was the host of two practices 
- Buddhist and Catholic - because each is fuIJy 
true for him, and each expresses truth in ways 
which cannot be reconciled. In his vision, the next 
step in the BUddhist-Christian dialogue will be 
taken by those who will practice whathe calls "co
inherent meditation." 

Kramm: Can you give me an example of this 
mutual transformation from your side? How are 
you transformed? 
Budli Througb a decreasing of misunderstand
ing. Always Our mind gives rise to many misunder
standings. Very often we are not aware of this and 
on the basis of that misunderstanding, we unknow
ingly continue in that misunderstanding. Our own 
way of understanding is not quite in accord with 
the other's way of understanding. 
Kramer: So in that sense, the mutual understanding 
and the mutual transformation go band in band. 
BuM Yes. 
Kramm: Are you open to being changed in the 
dialogue? 
BuM Both exclusivism and relativism are not 
religious. Religion equals a person's wbole exis
tence. My attitude toward the other is a result of 
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spiritual influences and the possibility of change. 
I just listen to convictions of others. If their truth 
is convincing, then I will nod and even I will praise 
it. 
KrameI Does it become part of your faith? 
Banda In most cases, I find similarities in Jodo 
awakened. The truth of the other directs me to its 
place in my own tnldition. 
KrameI Since I have been asking you questions, 
let me ask you what question you would most like 
answered from the Christian standpoint. As you 
look at the structure of the Christian faith, what 
question arises which puzzles you, or that you 
wonder about? 

I recalled how ProfessorGishin Tokiwahad 
responded to the same question a few days earlier 
- "How is the death of Jesus undeIStood in light 
of the relationship between religion and history?' 

Banda Televangelism! Coercion! That remains a 
constant question. Can it be religious'? Can a 
fundamentalist interpretation in any tnldition be 
religious? Also, I realize that the way Buddhism 
was tnlnsmitted, not by missionaries but by those 
who heard and shared the knowledge, that kind of 
tnlnsmission is most ideal. You may wonder why 
Buddhism and Shintoism co-exist in the minds of 
Japanese. 
KrameI Yes, I have. 
Banda It's very Stnlnge, even for us Japanese. 
KrameI Yes. On the Shinkansen from Kyoto I 
asked a woman what tnldition she practiced. She 
said: "Wherever I am, that's what I practice." I 
asked her if she had one central practice? "No," she 
responded. "Just wherever I am!" But now I want 
to be more specific about Jodo Shin. How does 
Shinran describe listening? I have here in mind the 
ending of The Hymn of True Faith." 

J was recalling an earlier conversation I had 
had with Reverend KOshin Yamamoto. He had 
explained to me that the last line of the Hymn of 
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True Faith speaks of "believing " and that this 
believing is also "listening." 

Bandit Just believe in the teaching of these mas
ters. 
KrameI Does the word believe also mean to 
listen? 
Bandit Yes. 
KrameI It's a believing-li~tening? 
Bandit Yes. Very often believing and listening are 
equated. 
KrameI This helps me immensely because it 
seems to me to be very close to One way of 
understanding pmyer. For a Christian, pmyer is 
sometimes seen as listening to God. If I take the 
position of Jodo Shin (i.e., already believing what 
I am listening to), what's the purpose of the 
listening? Or better, how does one listen? 
Banda It's mysterious ... Just spontaneous ... It is 
an urging which just arises ... That kind of urging. 
Shinran's definition of faith is very chamcteristic. 
Faith is the absence of calculation, the absence of 
doubt. So if I want to listen to the teaching, then 
there is no obstruction between teaching and 
myself. That is faith. 
KrameI Interesting, because Tillich wrote in The 
Dynamics of Faith" that faith must include doubt. 
Of course Tillich does not mean skeptical doubt 
but what he calls "existential doubt," an element of 
insecurity which it takes an act of coumge to 
overcome. So there is a difference here? 
Banda Yes. Sbinran's definition of faith is nega
tive - not to believe in something. That interests 
me very much. Gradually I came to realize that in 
this world there are things which can only be 
expressed in mythical terms. Int is accepted in this 
way, that is faith. 
KrameI Could it be said, thcn, that this listening 
includes bearing not only the explanations of one's 
own tnldition, but also explanations of other tnldi
tions? 
Banda Yes. Shinran dermes listening as one's 
hearing the whole story of Amida and having no 
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doubt. So, listening! I was wondering about the 
range of meaning. If we can listen, that is already 
an expression offaith. Like DOgen said, a person 
who is sitting in meditation is not a real man, but 
a Buddha That is the posture of sitting. It is 
Buddha. Likewise. when I recite Nembutsu, Bud
dha is doing this work. There are moments when 
we can say this. Not always, but in moments. 

I recalled Professor Kciji Nishitani' s under
stJmding of Shinjin as the true instJmt wbCll "the 
past which is futtber back in the past than any point 
in the past - Wt is, the past before any past 
whatsoever - becomes simultJmeous with the 
present and is trBIISfoIIIled into the present.'" I 
aIsorecaJled a simi/arpractire in Haisidic Judaism 
ofchantiog the "Sbema."and tben drawiog out the 
"d" of the last ekad - in order to draw the past
past (the emanation of Eternal Ligbt) into the 
present. 

Krama: This leads me to a fundamental question. 
When you recite the Nembutsu, are you also 
listening? 
Bandll: To Amida's calling. Our recitation is 
responding to Amida' s calling. 
Krama: So, it is not I who recites Nembutsu. 
Bandll: Amida recites Nembutsu in me. 
KramCl: Yes. ·'It is not I, but Christ in me!" 
Bandll: Yes. As Ippen once said: ''There is no 
distinction between Buddha and myself!" 
KramCl: But can one say: "God and Amida are 
one?" 
BandQ At the level of Godhead, yes! After that, 
there are only distinctions. 

I recalled ecboes of wbat Jodo Sbu Priest 
TesshIJ KondlJ of the SMrin-in Temple in Kyoto. 
bad said: "Yes, I can understJmd Christianity as 
almost the same as Buddbism in its deep ground
less ground."" 
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CO-CREATIVE TRANSLATION 

Reflecting on these various conversations, I 
at first wondered if there is any way in which Shin 
Buddhist and Catholic teachings and practices can 
be reconciled? But is "reconciled" the correct 
word? If by reconciled one means "to restore to 
harmony or communion," or to "overcome differ
ences." then it does not appropriately describe my 
encounters with ]odo Shin. What is missing from 
the notion of reconciliation is a sense of confron
tation and difference, or as Professor Piryns ex
pressed it: "The direct encounter of religious 
messages produces a clash and agreement."" A 
better way to express the question with which I was 
left - one which more accurately reflects my 
initial concern: "Who is Buddhist and who is 
Christian wben looking through each other's eyes?" 
- is this: How does ]odo Shin and Catholic 
Christianity implicate each other? 

I choose the word "implicate" for two 
specific reasons. FItS!, itdoes not suggest that Jodo 
Shin and Catholicism are complementary, or in 
some way different versions of the same truth. 
Each tradition is unique and each, in its own way, 
claims to be absolutely true, redcmptively saJvific 
and universaJly applicable. For at the beartof Jodo 
Shin is the formless, colorless Amida. while at the 
heart of Christianity is an bistoric person, Jesus, 
the Christ. No amount of intellectual acumen or 
verbal gymnastics can reconcile, or harmonize, 
these unique expressions. But second, while Dot 

complementary. each tradition co-inherently con
tains unique elements of the other whicb relativ
izes its autonomy, or as Brother David Steindl
Rast (of the Jmmaculate Heart Benedictine Her
mitage in Big Sur) bas suggested, each is "interdi
mcnsional,"11 

Etymologically, the word "implication" 
means "being folded within," and suggests a 
spatial relation of mutual interiority. This more 
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accurately describes what I discovered to be the 
case in my personal encounters with practicing 
members of Jodo Shin, namely that our dialogue 
was more than an exchange between two different 
ways of believing, or of practicing beliefs. What 
became obvious, at least from my side of the 
dialogue, was a stiDing of Jodo's truth within me. 
While aware of the otherness of Jodo's message, 
by implication I became aware, at the same time, 
of its withinness. By being a dialogue with Jodo 
Shin, the touchstones of my own faith were 
challenged, and even more significantly, directed 
to inherent references and meanings which, prior 
to the dialogues, remained UlUIOtiCed. The implica
tion of Jodo's "listening," for instance, awakened 
and renewed my understanding, and practice, of 
prayer. Not only can the action of contemplative 
prayer be described as not-me-praying, but in 
anolber sense, there is nothing to pray for. 

I am left Iben with one question - How can 
the way Jodo Shin and Catholic Christianity impli
cate each other be characterized? In my travels 
through Japan, I encountered two possible answers 
- "mutual fulfillmene' or "mulUal transforma
tion." Mutual fulfillment suggests, to me, a move
ment or shift in thought which brings one's initial 
efforts to a conclusion. It implies the conclusion of 
a process in which a missing dimension is added 
to one's understanding such that what was 
hilbertofore insufficiently perceived comes to 
completion (e.g., a fuller self-understanding). 
Mutual transformation suggests that, by virtue of 
one's encounter with the olber, each person is 
cbangedfrom witbin. It implies afrom-Ibe-center
out reanimation of one's understanding of self and 
of Ibe olber which was, in a way, always, already 
present 

Pondering Ibese two possibilities. 1 wonder 
whelber there might be a third way to express Ibis 
mutuality. Perhaps the term mutuality itself pre
judges what takes place in genuine inter-religious 
dialogue. While fulfillment andlor transformation 
nlaY occur on one side of such dialogues, it does 
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not necessarily occur on Ibe other. Could there, 
therefore, be anolber term which accounts for 
notions of mutuality and individuality on the one 
hand, and notions of fulftllment and transforma
tion on the other? 

For me, Ibe best way to characterize what 
occurs between Buddhists and Christians is this: a 
co-creative (or cooperative) translation of one's 
self-understanding (and of one's understanding of 
the other) from a self-referential language into a 
reciprocal, or co-inheren~ language (made pos
sible by Ibe dialogical process). By this I mean to 
suggest IIlat a double translation occurs: from a 
dialogue generated by ordinary listening and ques
tioning, to one made possible by discernment 
listening and interactive questioning; and from a 
dialogue between two different voices speaking 
irreconcilably different points of view, to a truly 
open dialogue in which each reciprocally chal
lenges, accepts and highlights the other's position. 
This is what being a dialogue can mean - it 
neilber presupposes fulfillment or transformation, 
nor does it disallow them. For me, the greatest 
opportunity afforded by inter-religious dialogue 
(in this case with Buddhists) is not to teach olbers 
how 1 Ibink or understand (lbough 1 hope this 
occurs), but as Zen Master KeidO Fukusbima of the 
Tilfukuji-Monastery in Kyoto put it, to come to 
understand my own starting point more clearly, 
more profoundly." 

To conclude, 1 recall being told by Jeff 
Shore of Hanazono College in Kyoto what Jodo 
Shu priest Jikai Fujiyoshi (ofKamakura) once said 
about his relationship with Shin' ichi Hisamatsu: "I 
and Hisamatsu walk through the world as in a 
three-legged race (one leg togclber, one sepa
rate)."" Borrowing Ibis image, 1 would say IIlat a 
Buddhist and a Catholic, as well, dialogue as if in 
a three-legged race. What carries Ibem forward are 
Ibeir legs outside the bag (even Ibough they may 
step in different directions). What keeps Ibem 
together are Ibeir legs inside Ibe bag (especially 
when they Slep with a co-creative intention). A 
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consequence of this proposal is nOl that one 
necessarily needs to learn bow to speak the lan
guage of Ibe olber, but instead, to unlearn the 
practice, no matter how cleverly executed, of 
unilateral monologue on the one hand, and self
referenLial dialectic on the other. 
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Problematics of Buddhist Christian Dialogue 
by Alfred Bloom, Institute of Buddhist Studies, Berkeley, California 

I n every area of contemporary society dia· 
logue is considered the way to solve all 

problems of human relations. Without doubt it is 
necessary to talk out our problems together in 
order to resolve important issues. No theology or 
philosophy of universal scope will be complete or 
truly convincing unless it deals accurately, and 
empathetically with alternative faiths. Religious 
thought must keep pace with developments in 
contemporary thinking and awareness. This is a 
challenge for all of us in a time when we are faced 
with innumerable obligations and demands. 

Nevertheless, there is a tendency to think 
that simply by dialoguing, we have solved the 
problem of interfaith relations within society. 
Consequently, there is a lot of talk, with little 
actual resolution of the considerable ignorance and 
prejudice which exists in our communities. We 
must be aware of the requirements and the limita· 
tions of fruitful dialogue. 

It is very important, however, that we be 
realistic and not engender too great expectations 
that interfaith dialogue will produce immediate 
results in society. We need only remember tha1 
ecumenical dialogue has proceeded slowly for 
decades among Protestant denominations and be· 
tween Catholics and Protestants. The road has 
been difficult even with a common basis in scrip· 
tural and cultural traditions. It is even more diffi· 
cult when there are cultural, social, linguistic and 
religiOUS differences. 

This qualificalion by no means lessens 
the need for dialogue among the religious tradi· 
tions. Without going into detail, it is important for 
the various traditions to deal in concert with the 
problem of the collapse of meaning in American 
society. Peter Berger has called attention to the 
issue of modem pluralism and the process of 
secularization which signal "the weakening of 
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religious institutions and the weakening of reli· 
gious symbols in human consciousness." There is 
widespread "uncertainty of identity and uncer· 
tainty of meanings" in America and other areas of 
the world.' In the context of uncertainly the ideal 
dialogue is a common search for truth. 

This collapse of meaning has itsramifica· 
tions in various areas such as strident religious 
dogmatism, the resort to empty nationalism. viru· 
lent racism, and the drug problem, which, compli· 
cated though it is, has its roots in the economic and 
social despair of large hosts of people for whom 
life and meaning are empty terms. 

We must recognize that. despite triumph· 
alism in many quarters, interfaith dialogue has 
proceeded and progressed since the World Parlia· 
ment of Religion in 1893. We will soon be 
celebrating its centennial. While efforts at inter· 
faith activity continued over the decades of this 
century, it has gradually broadened and deepened 
in recent years following the second world war and 
Vatican II. Up to the present the ml\jor foci of 
dialogue have been between Cbristians and Jews 
and Buddhists and Christians. It is clear that the 
political changes following WWII and the demise 
of western imperialism have made it necessary to 
deal with other peoples on a more equal basis, 
including their spiritual traditions. 

Buddhist.(:hristian Dialogue has been 
inspired by statements of such noted people as 
Arnold Toynbee that the most significant develop· 
ment of this cenLury is the encounter of Buddhism 
and Cbristianity at their deepest levels.' The ur· 
gency of the matter results from the wide attraction 
thai non·western traditions have had among youth 
and the broad permeation of western society by the 
Zen and Tibetan traditions. There probably has 
never been such a deluge of religious movements 
since later Hellenistic times. Professor TIllich just 
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entered this arena at the latter end of bis career, 
following a tour of Japan. Despite bis short expo
sure, Dr. Tillicb caugbtmajor issues that are basic 
to Buddhist-Christian dialogue. lie states: 

The discussions with Buddbisthavesbown 
me that the main points of difference are 
always: The different valuation of the individ
ual person, of religious and social reforma
tion, of the meaning of bistory, of interper
sonal relations, of finilUde and gUilt. It is !be 
contrast between the principle of identity and 
the principle of participation. It seems to me 
that, al!bougb !be principles are exclusive, !be 
actual life of both Christianity, especially in 
its Protestant form, and Buddhism especially 
in its monastic form, could receive elements 
from eacb o!ber wi!bout losing !beir basic 
character. 

While Dr. TiDicb bad insigbt and openness, it may 
appear that be was a bit optimistic in dealing wi!b 
the complexity of sucb interaction. 

Wbile not wishing to be pessimistic con
cerning !be nature and future of dialogue, we must 
be realistic as to what we can expect from sucb 
interaction. I speak from my own background in 
Christianity, as well as my experience and involve
ment wi!b one segment of !be Buddhist tradition. 

There are a variety of problems confront
ing Buddhist-Christian dialogue wbicb should be 
given serious consideration. 

1. The people who participate in such 
dialogues are in many ways an elite group, usually 
representing the more liberal segment of their 
respective traditions. This means !bat the results of 
dialogue are usually confined to a coterie of 
scholars, publishing in journals largely concerned 
with scholarly research. While we may expect that 
such reflection wiD eventoally reach the people 
and contribute to the transformation of society and 
!be religious community to a broader perspective, 
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it presently does not seem to be bappening. 
2. The majority religious environment 

appears to be reactionary and fundamentalist. The 
attack on the First Amendment, flag issues, calls 
for a uChristian Nation", abortion issues, the 
political use of religion, etc., bespeak an environ
ment virtually opposed to dialogue. Major liberal
oriented denominations have suffered consider
able losses in membership over !be last few years. 

3. Buddhists who are primarily Asian in 
background are experiencing a rising tide of ra
cism and bigotry. Their religions are viewed as 
curiosities and sometimes regarded as un-Ameri
can. The ideal of American society is assimilation. 
Those who do not assimilate are regarded as 
suspect 

4. On the background of Asian problems 
in American society, dialogue is viewed by many 
as covert efforts at proselytism. Wi!b !be stress on 
evangelism that permeates society and the percep
tion of Christian exclusivism, BuddhiSts generally 
are reticent about entering into reciprocal relations 
with Christians. Even the relationship of !be IB S 
wi!b GTU has been questioned by some members 
who have !beir own memories of discrimination in 
our society. 

5. There is a clear culture gap between 
virtually all Asian communities, particularly more 
recent arrivals, and !be larger society. Wi!b group 
cohesion a major value in the native environment, 
it becomes more so in the foreign Situation they 
have entered. The Chinese and Japanese have done 
this earlier, and now the South Asians must do the 
same in order to establish themselves firmly in the 
new environment. 

However, maintaining group cohesion is 
complex when members of the group attain higher 
levels of education and achievement in society. It 
is often the case that !be religious leader.;hip 
cannot speak English or adequately under.;tand the 
western culture enough to deal wi!b !be complex 
issues of an intercultural and interreligious nature. 
In addition, lay people in tbese traditions are not 
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generally well informed on the derails of their 
belief system. since the tradition has largely been 
communal. Doctrinal understanding beyond the 
beliefs needed to satisfy their spiritual needs has 
not been required. The religious elite have always 
cared for such matters but now have difficulty 
communicating with the more highly educated or 
younger generations. 

6. It is frequently pointed out that Chris
tians are more interested in dialogue than Bud
dhists. Winston King in the preface to a discussion 
between Professors Abe. Cobb and Long, summa
rizes the situation of Buddhist-Christian dialogue 
in 1981. He indicates that the dialogue has largely 
been a monologue, with Christians questioning 
Buddhists; there is considerable Buddhist compla
cency and disinterest in Christianity. He traced this 
complacency in part to the attitude of the superi
ority of Voidness over God as a representation of 
ultimate reality. There is thus a two level discus
sion where Christians are concerned and Bud
dhists only superlicially interested.' King fol
lowed up the short preface with an essay "Dialogue 
Reconsidered," recounting some of his own expe
riences, and reviewing a variety of possible ave
nues of dialogue. He concludes the essay: 

.... To repeat myself: Buddhists on the whole 
seem largely uninterested in Christian doc
trine and experience. I lament this, not for 
sectarian reasons, but because of !he impover
ishment of encounter and experience which 
will inevitably result if all the spiritual traffic 
is merely one way.' 

It may be helpful to recall briefly at least 
the historical context of Buddhist Christian rela
tions in Japan preceding the current efforts at 
dialogue. The confrontation of Buddhism and 
Christianity in the Meiji period (1868-1912) placed 
Buddhism at a great disadvantage due to national
ist reactions among Japanese who considered 
Buddhism as foreign and attacks from Christians 
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that it was heathen. Buddhism became defensive 
and more nationalistic, attempting to prove its 
Japaneseness and contribution to Japanese culture. 
Critical Buddhist scholarship which also emerged 
in this age undermined traditional modes of Bud
dhist beliefs, as well. 

Serious discussion concerning Christian
ity and Buddhism could only take place in the 
a1IDosphere of freedom and equality in the postwar 
period. It has been growing in momentum and 
interestin Japan. Nevertheless, degrees of compla
cency arise from the contemporary success of 
Japan in the international scene and a rising 
national sentiment concerning the validity and 
value of Japanese culture, including Buddhism. 
Even Shintll religion shows more strength and is 
evidenced in the establishment of a new Shinto 
shrine in Stockton, California. There is more self
confidence with respect to traditional modes of 
thought 

There is , however, no question but that 
these comments by Professor King are in some 
measure still true. Part of the problem is due to the 
circumstances outlined above, but also due to the 
nature of Buddhist teaching itself. Buddhist !Cach
ing. like Hinduism, has generally been more rela
tivistic in its outlook. There are specific theories 
such a.~ upaya (tactful device) which holds that 
people more or less fmd themselves on !he spiritual 
level that their karmic or cultural and social 
heritage place them. It is also pointed out in 
Buddhistsymbolism that there are 84,000 dharma, 
suggesting that there is teaching to suit everyone. 
Buddhism incolpOrates other faiths as manifesta
tions of the total embracing reality, be it the Eternal 
Sakyamuni of the Lotus Suua, the Great Sun 
Buddha of the Esoteric tradition. or AmidaBuddha 
as inteIpretcd by Shinran. We can see it most 
readily in the principle that the three teachings are 
one in Chinese thought (B uddhism, Confucianism 
and Taoism) and the theory of Honjisuijaku (Origi
nal Ground and Trace or Manifestation) in Japa
nese tradition in which the ShintO deities were 
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viewed as expressions of the Buddhas and 
Bodbisattvas. Consequently, on the relative level 
there is no issue of right or wrong in some absolute 
fashion. Rather, such manifestations are correlated 
to time, place, spiritual level and need or the people 
involved, as we have noted above. Buddhism, 
therefore, bas not been as disposed 10 position or 
explain itself in relation to other failbs in its 
historical context. Buddhism easily assumed its 
superiority to Confucianism and Taoism which 
were seen as Ibisworldly failbs, while Buddhism 
treated both worlds, Ibis and the next 

In this regard, it should be noted, dlat in 
a sense, Buddhism is final since Ibe ultimate IrUIb 
one arrives at would be Ibe IrUIb of Voidness or 
Nirvana or realizing Buddba-nalUre. The reason is 
that these verbal symbols are essentially indefin
able because Ibey point 10 reality which lies 
beyond Ibe realm of language and intellectual 
analysis as the ultimate goal of all spiritual expe
rience from whatever sources. 

Buddhism, particularly the Mahayana, 
holds 10 theories of two levels and three levels of 
1rU1b. Therefore, on conventional levels disputes 
over terminologies are useless. In the estimation of 
Ibis writer, Ibe fundamental issue between Bud
dhism and other religions, particularly Christian
ity, lies in the realm of epistemology and Ibe nalUre 
of consciousness, ralber Iban in specific doctrinal 
comparisons. 

Further, Buddhism, according 10 my per
spective, cannot be discussed in Ibe same fashion 
as one might discuss theology in the West. As 
perhaps an example, in Christianity one might 
discuss Ibe existence of God. However, it is 
unthinkable 10 discuss the existence of Amida 
Buddha. AllbOUgh scholars discuss at greatienglb 
Ibe meaning and significance of the principle of 
Anatman (non-soul of Ibe Theravada tradition) or 
voidness (which underlies all of Mahayana Bud
dhistphilosophy), for Buddhists it is not a question 
of Ibe constitution of Ibe Universe or a melaphysi
cal reality. The concepts serve to underscore the 
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inconceivability and inexpressibility of whatever 
reality may be. Such concepts are designed not to 
make slatements about reality but to focus one's 
attitudes and efforts to become free from Ibe 
spiritual bondages Ibat create our sufferings in Ibis 
world. They have a functional role to play, in 
Buddhist terms as upaya (tactful devices) to guide 
a person along the palb of spiritual evolution and 
ultimate enlightenment which itself is left unde
fined. However, its ideal expression on Ibe level of 
behavior and attitude is dlat of non-attachment and 
egolessness. If these qualities could be achieved 
perfectly, one would have reached NirvllJ:la, a 
condition beyond expression but characterised as 
ultimale liberation. 

When we consider AmidaBuddha, which 
represents one of the highest ideals of spiritual 
realization and motivation, the intention of the 
symbolic expression, not taken as literal existence, 
aims to highlight Ibe factlbat our own salvation 
lies in Ibe recognition of our interdependence we 
have with all other beings and within NalUre ilSeif. 
Amida is a mythic expression of the principle of 
interdependence. Other Power is not an "objective 
reality" except as it is Power through Others 
realized in Ibe context of everyday life. As a 
devotional ideal and figure, it inspires inner aware
ness and deeper underslanding of our interdepend
ent reality. 

Of course, some people in Ibe tradition 
who have limited educational background and 
spiritual development will inevitably take such 
symbols literally. Buddhism underslands Ibis pro\}
lem and accepts that there are various levels of 
insight through which Buddhist compassion and 
wisdom may be expressed so that hope for ultimate 
fulfillment can be availahle to all beings and not 
merely to an elect 

Buddhisteducational philosophy involves 
a process of growlb in inSight and a deepening 
awareness of the cenlrai issues of human exis
tence. Egoistic concerns for personal survival are 
arfl1111ed at one level bot are overcome as one 
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progresses on the path. In Mahayana teaching the 
ultimate goal of all religious endeavor is eventu
ally to realize that I cannot be saved or liberated 
unless all others are liberated with me. When all 
beings become Buddha, final emancipation will be 
attained. In essence the only reality we can speak 
about is the depth of compassion and wisdom we 
experience in our lives and which we share with 
others in the spirit of interdependence. 

7. Another aspect that makes dialogue 
difficult is the variety of forms of Buddhism, as 
well as the varieties of Christianity. Dialogue has 
generally been with Theravada and Zen Buddhists 
up till now with some entry of Shinshu Buddhism 
becoming more prominent. There has been some 
with Tibetan teachers, but none with the Nichiren, 
which is a very important Japanese form of Bud
dhism. 

This variety makes it difficult to talk 
about Buddhism as a whole except with respect to 
some basic philosophical concepts and religious 
principles. However, these do not yield an under
standing of specific traditions as they have taken 
shape or are active in the world. 

There is a question how much a partici
pant in dialogue should know about a tradition 
other than his/her own in order to get at real issues 
for that tradition. Buddhism is more complex here 
because there is no well defined body oC Iiterarure 
thai is regarded by all Buddhists to be authoritative 
for their religious lives. The Nichiren school wiU 
emphasize the Lotus Sutnl; the Zen puts texts in a 
secondary position no matter what they are. and 
the Pure Land hold only to the Pure Land sutras. 
The Theravadahavea body ofliterature such as the 
PaIi texts which are authoritative, but only re
garded by Mahayanists generally as an elementary 
expression of Buddhism according to their view of 
Buddhist history. 

Donald Swearer has pointed out the vari
ety of elements in a religious system such as texts, 
myths, symbols, rituals and religious actors. Relig
ions express the "genius of a particular culrure." 
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He states: "To understand a religion. even our 
own, calls for analytical skills, dramatic and 
poetic imagination, and perceptive awareness. 
More importantly, it necessitates that we un
derstand any particular religious expression 
within its broader contexts in order to avoid 
risks oC reductionism and blatant distonion: 
furthermore it provokes intellectual humility 
about the possibility of arriving at an exhaus
tive understanding of a religion.'" 

8. We should be clear what it means to 
understand another religion. As Swearer sug
gests. we should recognize that we can never 
fully understand another faith, just as we do not 
always understand people from our same tradi
tion. We do not always understand ourselves 
interiorally. The term understanding is used 
loosely, but is really a more complex issue. 

There can be no dialogue or compari
son of religions that does not take into account 
the intentionality, interiority, integrality and 
interactive character of a faith. Every major 
religious faith seeks some form of liberation, 
emancipation, freedom, or resolution of the 
human problem. however defined. They all 
work in some way to neutralize. if not abolish, 
the limitations of fmite existence. No faith 
intends to Coster indifference, passivity origno
rance in the face of the evils threatening life. 
Salvation is always a response to an "evil" 
condition. 

The Intentionality of a faith indicates 
what its supreme goal is and the values and 
methods which will lead to that goal. It is, in a 
way, its self-understanding. For Theravada 
Buddhism it is termed Nirvana, not a negative 
goal, despite the use of a negative word form. 
In Mahayana tradition it is called attaining 
Buddhabood, emphasizing the sot.eriological 
elements of wisdom and compassion by which 
the Buddha saves all beings. It suggests becom
ing part of the salvific process and is altruistic. 

The Interiority of a faith presents a 
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paradox for comparison since the observer must 
always be outside. This is not to prevent compari
son and questioning, but to recognize that we 
frequently deal with caricarures of the faith we are 
comparing. From the outside Karma and Predesti
nation may appear to have invidious religious and 
social consequences. However, as they are appro
priated in interior faith, they qualify human atti
tudes and understanding. Karma, as an interior 
realization, allows me to understand my limits and 
keeps my expectations realistic. Predestination 
makes me aware that what I may be able to achieve 
has a basis in a wider spirirual realm. Neither 
teaching, in offering a context for human action, 
was meant to negate freedom or to encourage 
passivity socially, though we must recognize that 
political forces have so used them. They are meant 
in their deepest meaning to provide a background 
or basis for spiritual freedom. 

Integrality alertS us to the danger of 
merely seeing one doctrine in terms of another in 
the comparison of systems. There is a tendency to 
use the teaching of a faith as a foil to highlight the 
uniqueness or adequacy of one's own faith. Sys
tems are a totality, and they guide attitudes and 
behavior as a whole. There is frequently a contrast 
between the problems raised by partial compari
sons and what can sometimes be observed in the 
religious lives of people immersed in the totality of 
their faith. 

I would call attention here to a review of 
Harvey Cox's text Many Mansions in which the 
particularity of religious faith is highlighted, since 
it is the particularity of a faith that gives it its 
meaning for the believer. Dialogue must provide a 
forum to discuss differences openly and not merely 
seek for a bland commonality.' 

The Interactive aspect of a faith high
lights the hisoorical character of religion or a 
social-personal level. We must take seriously the 
historical diversity in a faith and the personal 
diversities among its intcIPreters. In the compari
son of religions and dialogue the issue becomes 

The Pacific World 98 

what model of religion will we compare? Whose 
inteIPretation shall we employ from among the 
historical diversity of a tradition? Is it enough to 
say that the Four Noble Truths and the Eightfold 
Noble Path, Twelve Link Chain or Voidness speak 
for Buddhism in view of the proliferation of 
additional teachings and practices over the ages? 

If we look at the case of Buddhism, we 
have a 2,500 year old tradition that has spanned 
several culrures, Southeast Asia, South Asia, China, 
Tibe~ Korea, Mongolia, Japan and now the West 
During this long period distinctive forms of Bud
dhism with varying emphases have developed, 
many of them now converging in the West While 
there are unifying strands of thought and practice 
that indicate that one is dealing with Buddhism, it 
is the significant variations and applications of 
those unifying features which must also be consid
ered and understood. 

The question, however, for Buddhists is 
whether one may be inspired on any level to seek 
more deeply and ultimately come to the truth. 
Naturally, dialogue would be a function to aid this 
growth, and in the tradition there are texts written 
in the form of dialogue as question and answer, for 
example, the Questions of King Milinda and 
various collections of Zen mondo. 

There is no question about the signifi
cance and importance of dialogue between reli
gious faiths. In this essay we have discussed the 
historical, social and philosophical issues and 
problems involved in Buddhist-Christian dialogue 
and the reasons that Buddhists have sometimes 
appeared reluctant to engage in such efforts. 

Confronting these issues in a positive 
manner will conmbute to the effectiveness of 
dialogue for religious understandingand for devel
oping a broad common front to meet the challenges 
to faith in contemporary society. We have, there
fore, suggested the requirements for productive 
dialogue. 

While these reflections are by no means 
exhaustive, we hope that they will encourage 
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meaningful dialogue by stimulating all of us to 
deeper study of the issues and sensitize us to the 
conditions which establish fruitful dialogue. 

1. Peter Berger, "The Plurnlist Situation," 
Buddhist Christian Studies, vol. 1 (1981), pp. 32-
3. 

2. Joseph J. Spae, Pro Mundi Vila BulJe
tin, no. 67 (July-Augus~ 1977), p. 16. 

3. Winston King, ed., preface to "Bud
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ture," Buddhist-Christian Studies, vol. 1 (1981), p. 
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4. Winston King, "Dialogue Reconsid
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B uddhist-Christian Dialogue," BuddhistChristian 
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6. P. Pratap Kumar, review of Harvey 
Cox, Many Mansions: A Christian·s Encounter 
with other Faiths, in Bulletin of the Center for the 
Study of World Religions, vol. 15, DO. 2. pp. 67-
74. 
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Knowledge and Liberation: Tibetan Buddhist Epistemology in Support of Transfor
mative Religious Experience, by Anne Klein. Ithaca: Snow Lion, 1986; 283 pp.; 
paper: $15.95. 

Knowing, Naming and Negation: A SouTCebook on Tibetan Sautriintika, by Anne 
Carolyn Klein. Ithaca: Snow Lion, 1991; 266 pp.+ unnumbered pages containing 

Tibetan texts; paper: $19.95. 

These two volumes by Anne Klein provide us 
wirh what is arguably rhe broadest and most 
detailed Western scholarly treatment of the 

nature and functioning of direct perception and 
conceptual rhought in TibelaD Buddbist scholasti
cism. Basing her discussion primarily on the 
scholastic literature of the dGe lugs pa school of 
TibelaD Buddhism. she presents us wirh!his school's 
perspective on rhe Sautrlintilca school of Indian 
B uddbism, the ostensible source of dGe lugs pa 
speculation concerning valid cognition. 

Her fltst volume, Knowledge and Libera
tion, is a critical. expository work rhat discusses 
!he major philowphical issues having to do wirh 
the two chief ways of knowing things: direct 
perception (pratyak$<l) and conceptual thought 
(kalpill1A). For !be Sautrlintikas. it was direct per
ception. and specifically direct sense perception. 
that was considered the epitome of valid knowl
edge. At the same time. Buddhist scholastics were 
committed to language and reasoning in a way !bat 
made it necessary to also justify !be communica
tive ability of language and the epistemic validity 
of conceptual !bougbt (and more specifically of 
inference. or anum4na). Hence. one of the main 
philosophical problems for the SautrlIntikas and 
for those who would follow their epistemological 
theory was to set hoth direct perception and 
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conceptual thought on firm epistemological foot
ing in sucb a way thal neirher rhreatened rhe 
validity of rhe orher. Given rhe SautrlIntika~' 

emphasis on sense perception. rhis meant rhat it 
was especially rhe validity of conceptual rhought 
thal needed to be validated. Of course. it is 
precisely because many of rhese issues were not 
fully developed in rhe Indian sources that it be
came an imporlaDt object of scholarly attention in 
Tibet. 

In her first book Klein sets forth in lucid 
fashion the rheoretical supersuucture rhat allows 
!he dGe lugs pas to distinguish between sense 
perception and conceptual rhought, while main
taining rhe epistemic validity of each. Through 
discussions ofTibelaD exegesis on rhe Sautrlintilca 
notion of "two truths." of rhe different types of 
objects and rheir different functions in perception 
and rhought, and ofrhe process of negation and its 
role in !be functioning of language, sbe presents uS 
wirh an accurate and detailed picture of rhe kind of 
philosophical underpinnings rhat allows rhe dGe 
lugs pas to create what rhey consider to be a 
consistent and plausible epistemology-{)ne rhat 
sacrifices neirher direct perception nor conceptual 
!bought 

Klein's second book, Knowing, Naming 
and Negation. is principally a collection of trans-
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lations of Tibetan tex~~ that deal with the kinds of 
issues that were the focus of the first volume. Her 
introduction to this second volume is clear and 
provides the reader with a brief and lucid synopsis 
of the major issues in the texts that follow. Each of 
the three translations that follow the introduction 
is preceded by a preface that gives a brief bioglll
phy of the author of the text and further treats major 
issues. Of the three texts themselves, the first, 
bsTan darlhalllm pa' s Presentation of Specifically 
and Generally Characrerized Phenomena, is a 
thematic work that deals with a specific topic; the 
second. a selection (on "Positive and Negative 
Phenomena") from Ngag dbang bklll sbis' Col
leered Topics text, belongs to the "Introductory 
Debate Manual" (bsdus grva) genre; and the last, 
ICang skya' s "Sautmltika" chapter from his Pres
entation of Tenets, belongs to the doxography 
(grubmCha') genre of Tibetan philosophical litera
ture. While accurate, all of the translations are also 
readable, a major accomplisbment given the com
plexity of these works. 

In what remains of this review, I would like 
to focus on Klein's discussion of the significance 
of the Sautrlintika for the dGe lugs pa understand
ing of the Madhyamaka (Knowing, pp. 28-29), a 
topic which I find especially interesting. There sbe 
speaks of three points as being central to under
standing the significance of the Sautmltikas: (I) 
that their realist position-their claim that all 
particulars substantially orinberenUy exist-serves 
as a foil for the PdsaIIgika school by providing the 
latter with an object of critique, (2) that their 
epistemology forms the basis for the dGe lugs pa 
formulation of a Madhyamaka theory of knowl
edge, and (3) that their treatment of negation 
serves as groundwork for the dGe lugs pa inteIjlre
tation of the PdsaIIgika theory of emptiness as 
non-affirming negation. The fIrst two of these 
points in particular deserve further discussion. 

It is true that the Sautrlintika position re
garding the inherent (or perhaps more accurately, 
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the self -characteristic) existence of particular enti
ties is anathema to the Priisaltgikas, at least to the 
dOe lugs pa formulation thereof. This, however, 
does not make this Sautrlintika position coexten
sive with the object to be refuted (dgag bya) in the 
PdsaIIgika critique, for the PdsaIIgikas end up 
refuting the Sautmltika position and much more. 
Klein is well aware of this, and is cautious to add 
that the Sautmltika position is only one "aspect of 
the conception of self which the Prfsattgika theory 
seeks to undermine," (p. 28) but perhaps it would 
bave been interesting to say exactly how the 
Sautrlintika position fails to be coextensive with 
the PdsaIIgika object of refutation, given that she 
is broaching the subject anyway. She seems to 
begin to do this (p. 29) when she brings up the issue 
of the so called "innate conception of inherent 
existence" (belen 'dzinlhan skyes), but this is never 
fully developed, and the relevance of this latter 
concept to the issue of how the SaUtmilika posi
tion fails to be coextensive with the Prnsaltgika 
object of refutation is left unresolved. 

Klein's second point is of course also true. 
The dGe lugs pas' own notion that theirs was a 
system of "Madhyamaka and PIllmll:!,ta like two 
lions back to back" (dbu tshad seng ge rgyab 
spro<l) is proof enough of this. Again, however, it 
would have been interesting in this setting to bave 
atlea~t mentioned the fact that the dOe lugs pas. 
as self-identified PdsaIIgikas, also consider a great 
deal of Sautrlintika epistemological theory objec
tionable. For example, the notion that the sense 
perception of ordinary beings is non-elTOneous 
(rna 'khrul pal, a Sautrlintika claim, is anathema 10 

the dOe lugs pas when they are wearing their 
Pr3saI\gika hats. G!llnted, the dGe lugs pas did 
incorpolllte a great deal of Sautrlintika epistemol
ogy into their systematization of Prfsattgika phi
losophy, but not without substantial modification. 

Finally, as regards the Significance of the 
Sautrlintika to the general (and not specillcally 
Madhyamaka) synthesis of the dGe lugs pas, 
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another point comes to mind. In Tsang kha pa's 
description of what I have elsewhere called the 
"linguistic formulation" of the Yog~c!!ra doctrine 
of emptiness the Sautrfntika theory of the work
ings of perception and conceplUaI thought plays an 
important part. In that context, the Sautrfntika 
becomes a foil for distinguishing the uniqueness of 
the Yog~ position. How this is so is beyond the 
scope of this review (the interested reader might 
consult my uanslation, A Dose of Emptiness. State 
University of New York Press, 1992). That it is sa, 
it seems to me, represents a significance of the 
Sautrfntika to the dOe lugs pa synthesis that is a1 
least as important as any of those mentioned by 
Klein, though in this case to the dOe lugs pa view 
of the Y ogiic!!ra rather than to their view of the 
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Madbyamaka 
However, these already minor points, more 

omissions than anything else, become even more 
insignificant when viewed in the context of this 
tremendously complete and exhaustive two vol
ume work. Klein's work represents, it seems to me, 
the final word on this very important topiC in 
Tibetan scholastic philosophy. 

Jose Ignacio Cabezon 
iliff School of Theology 

Denver, CO 80210 
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Zen Dawn: EarJy Zen Texts [rom Tun Huang, translated by J. C. Cleary. Boston and 
London: Sharnbhala, 1991. 135 pp.; paper: $11. 

Crazy Clouds: Zen Radicals, Rebels & Reformers by Perle Besserman and Manfred 
Steger. Boston and London: Sharnbhala, 1991. 200 pp.; paper: $13. 

T hese two recent books, in popular editions 
from Shambhala, offer useful contributions 

to Ihe ongoing assessment of Ihe Zen tradition. 
Both offer sueng polemical viewpoints which 
evidence a passionate concern for the transmission 
of Zen to Ihe West; bolh are very readable and 
enjoyable. 

The last decade or so bas seen a rise in the 
importance wilhin the B uddbist dialog of Ihe 
socia-historical point of view. The taking of texts 
at face value as "timeless scriptures," bas fallen to 
a great extent into disrepute; instead authors, 
particularly scholars, want to build up a social or 
political context for the texts, using this context as 
lens through which to examine Ihe tex~ often 
reading between Ihe lines wilh, it would in many 
cases appear, a great deal of irony, even suspicion. 
Doctrines tend to be sharply defined, discrimi
nated against other doctrines, and placed within 
the framework of historical debates. and contests 
for religious power. Powerful spiritual teachers do 
not offer eternal truths about things as they are; 
instead Ihey are seen as religious-political figures. 
doing and saying what is necessary to uphold their 
own lineages and traditions against contending 
forces. 

J. C. Cleary, in his introduction to Zen 
Dawn, argues strenuously against this approach. 
"Filtered through such limiting preconceptions," 
he writes, "which elevate Ihe mere common sense 
of today's world to a universal, objective stand
poin~ !he vision of the intent and manner of 
operation of the Buddhist teaching preserved in the 
primary sources completely escapes from view (p 
5)." He argues that Ihe "core of enlightened 
teachers is the key to the real vitality of Ihe 
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religion," and that these teachers and Iheir words 
over !he generations have offered correctives and 
analyses of !he distorting influences on the teach
ings which worldly ambition and confusion have 
inevitably produced. However, too great an em
phasis on these distortions misses the point (p 8). 

Moreover, Cleary argues persuasively 
Ihat !he very structure and intent of !he Zen 
teachings militates against any attempt to mine 
them for doctrinal tenets which can be pitted 
against contrary doctrinal tenets in worldly con
tests for spiritual and intellectual power: 

We fmd that when Buddhist teachers 
built up conceptual structures marking out Ihe 
palh for students, they did not always aim for 
static structures, but ra!her aimed for subtly 
moving semantic devices designed to interact 
with and modify the students' conceptual and 
motivational patterns. This is especially ap
parent in Zen ... it is impossible to give a brief 
summary in terms of a few "philosophical 
positions" expressed in short phrases: the real 
scmantics are not that simple. (p. 7) 

Zen Dawn, subtitled "Early Zen Texts 
from Tun Huang," consists of ttanslalions of three 
short texts of the sa-called Nortem School of 
Ch' an found in the Tun Huang caves in the 
Twentieth Century (a popular edition, this volume 
offers absolutely no scholarly discussion of !he 
texts and Iheir specific provenances). Dating from 
the "fustbalf of !he eighth century," (p. 3) !hey are 
considerably earlier than Ihe literature of the 
developed Ch' an schools, so we would expect to 
find much in Ihem that will shed light on the 
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development of the school. Titles of the texts are 
given as (and again! Cleary provides no indication 
of the titles in the original Chinese) "Records of the 
Teachers and Students of the Lanka," 
"Bodbidharma's Treatise on Contemplating Mind," 
and "Treatise on the Sudden EnlighteIUJlentSchool 
of the Great Vehicle, Which Opens Up Mind And 
Reveals Buddha-Nature." I wantto bring out some 
key points in the fltSt two texts, which seem to me 
to be most important. 

Not surprisingly, given the scholarship of 
the last several decades, which has revised almost 
entirely the impression given by the fltSt wave of 
transmission of Zen materials to the West, that 
Ch' an was somehow a radical departure from 
earlier Buddhism, and that it advocated a hard
and-fast "sudden" approach to enlighteIUJlent, Ibese 
texts show very clearly early Ch'an's failbfulness 
to the Buddhist canon. Allbough the school is 
called initially the "school of the Lanka," many 
other siitras are quoted, making it quite clear that 
from the first Ibe school is grounded firmly in Ibe 
Mahayana. Furtbermore, Ibe dualistic or gradualist 
approach Ibat one might expect to hear in the 
Northern School is nowhere in evidence here. 
These texts seem entirely consistent with the 
approach and viewpoint of later works (though 
stylistically they are more discursive, antedating 
the later terse dialogiclnarrative mode) . 

"Records of the Teachers and Students of 
the Lanka" is an early version of the later "Trans
mission of the Lamp" literature. Short biographies 
and teaching synopses of the teachers in the early 
Ch' an lineage, the text provides some interesting 
new information. ItIists Gunabhadra, translator of 
the Lankavatara Siitra into Chinese, as the fust 
Patriarch of the school (this in contrast to Prajilatmli, 
a shadowy Indian figure, who is Bodbidharma's 
teacher in post-Sixth AncestorZen lineage charts), 
and gives, extensive teachings by this master. 
among them a very interesting re-casting of the six 
plIramiriIs in terms of meditation practice. 
Bodhidharma is listed as the Second Ancestor of 
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the school, and his biography includes, for the fltSt 
time, mention of a second disciple, Daoyu, who 
studied alongside Huike, the disciple considered in 
other texts as the sole heir. '!be most extensive of 
the biographies is that of Daoxin, the Fourth 
Ancestor, about whom little has been known 
previously. The teachings given by him in this text 
are quite useful in their own right. In true Ch'an 
fashion Daoxin sweeps all Buddhist practices 
aside, reducing them all to "just let it roll along; 
don't make it go; don't make it stay" (p. 52). The 
teachings as given here could as easily have been 
uttered by later, more well known figures of the 
developed Ch'an periods. In this genealogy, of 
course, Hui Neng does not appear a~ the sole Sixth 
Ancestor. Instead, the lineage breaks into three 
branches, none of which begins with Hui Neng, 
and one of which is headed by Shenxiu, who 
appears as an unrealized, even confused, figure in 
the polemical and influential Sixth Ancestor Siitra. 
Here Shenxiu' s teaching is as penetrating and 
lively as that of any of the teachers in the lineage; 
his biography concludes with a page oC sayings 
that read like a series of koans, ("Can you pass 
straight through a wall or notf ' "Does this mind 
have a mind or not? What mind is this mind?" p. 
76.) The text concludes with brief mention of 
teachers in the next generations, listing eight 
generations in all from Gunabbadra, twenty-rour 
ancestors. 

"Bodhidharma's Treatise on Contemplat
ing Mind" is written in the form of a dialog 
between the Master and Huike. Again, the one 
practice of "contemplating mind" is given as the 
sole source and only necessity. The text opens with 
Huike's question: "If there are people intent on 
seeking the Path or Enlightenment. what method 
should they practice, what method is most essen
tial and concise? Bodbidharma answered: Let 
them just contemplate mind-this one method 
takes in all practices. and is indeed essential and 
concise" (p. 81). The remainder of the text pro
ceeds to reinterpret all other practices in the light 
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of this one practice; such a reinterpretation echoes 
the basic thrust of the later Sixth Ancestor Siitra. 
This approach is, as far as this author is concerned, 
identical to the approach of teachers throughout 
the lineage, down to DOgen (whose famous "tak
ing the backward step to turn the light inward to 
illuminate the self ," given in the "Fukanzazeng~" 
is the essence of SOtG shikantaza, practice, and is 
identical to "just contemplate mind") and beyond. 

Crazy Clouds, subtitled "Zen Radicals, 
Rebels & Reformers," is a very different type of 
book. Written by Perle Besserman and Manfred 
Steger, who have been active in the contemporary 
American Zen movement, Crazy Clouds subordi
nates a circumspect in-depth look at its materials 
to an instrumental bolstering of a point of view. 
Believing that "it is impossible to maintain the 
Asian authority of a Zen teacher in an egalitarian 
society (p. 179)," and that feminism, a democratic 
tradition, a Judea-Christian heritage of social ac
tion, and the influence of householder practice will 
create the necessity for fundamental changes. in 
Zen as it is transmitted to the West (The United 
States in particular), the authors present eight brief 
biographies of Zen adepts, from the T' ang dynasty 
to the present, who exemplify the iconoclastic, 
anti-authoritarian side of Zen. Their thesis is that 
the rough-and ready anti-establishment approach 
of these figures represents the true spirit of Zen, the 
spirit that will inevitably win the day in the West 
as the fossilized forms of the Asian tradition are 
burned away by circumstances. 

While I am in sympathy with this view
point, and feel that most people involved in the 
American Zen movment would to a great extent 
agree, I find the simplicity and ease of the argu
ment here a bit too patent The transmission of a 
tradition across centuries and cultures is obviously 
a complex event, and one can never be sure how 
much one is objectifying one's own viewpoint in 
the process. It is important to maintain an open 
view, to take into account contemporary cultural 
biases without assuming that the tradition will 
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necessarily entirely bend itself to these biases; 
perhaps something of the opposite will also occur. 

The eight biographies in Crazy Cloud 
include important figures about whom whole books 
have been written in recent years. The last five or 
six years have seen studies of Zen masters Bankei, 
Ikkyu, and Bassui, accounts of whose lives are 
included here; before that we have seen studies and 
translations ofteacbings by Rinzai, Layman P' ang, 
and Hakuin, also included here. Several recent 
volumes have included a great deal of material on 
the contemporary teachers Nyogen Senzaki and 
Nakagawa Soen, the last of the eight figures 
included in this work. So the book adds nothing 
new to our store of information, although it does do 
the valuable service of collecting in one place, for 
a reader relativly new to Zen studies, interesting 
and readable information on important teachers. 

I am critical of the authors' unstated 
assumption in these life accounts that conventional 
representatives of the tradition are always, some
how, missing the point, while the anti-establish
mentarian heroes are always carriers of the true 
teaching of Shakyamuni. Again, while my own 
bias is in exactly this direction, I think the matter 
is more complicated than this. While railings 
against off-beat teachers and their off-beat ap
proaches are often cries of annoyance from the dry 
throats of the small-minded, they can sometimes 
be useful and accurate clarion calls for balance and 
sanity. Not all "crazy cloud" teachers are positive 
influences; the Zen tradition has many examples of 
teachers who have mistaken the supposed sover
eignty of their individuality for the Dharma itself. 
The passion of the authors' viewpoint, it seems to 
me, prevents them from striking a balance in this 
regard. 

On the other hand, this is a worthwhile 
book. Though, as I've said, the biographies are 
shorter versions of stories that have been told at 
greater length elsewhere, they do in many cases 
add an important element that may not be present 
elsewhere: a key aspect of each of them is a brief 
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socio-political synopsis of the context in which 
each of the teachers taught and lived. These 
synopses are highly informative, written with 
verve and accuracy, and evidence. at least to this 
amateur reader' s eye, a thorough knowledge of the 
history and politics of their respective periods. 
Taken together, these brief contextual accounts 
amount to a meditation on the Zen tradition as it 
has been embedded in Far Eastern culture over 
several centuries. and this meditation, unlike those 
thai Geary argues agains~ does. it seems to me, do 
justice to the teachings of the protagonists in
volved. Furthermore, the authors write about each 
of the figures with the loving and knowing eye of 
the Zen insider. In addition, the book as a whole is 
quite entenainingly written. One reads each chap
ter with great interes~ sorry to say good-bye to 
each appealing figure as he departs, eager to meet 
the next one as he appears. 

Norman Fischer 
Instiblte of Buddhist Studies, Bed<eley, and 

Green Gulch Zen Center, Muir Beach 
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The Art of Happiness: Teachings of Buddhist Psychology by Mirko Fryba. Translated 
by Michael H. Kohn. Foreward by Claudio Naranjo. Boston, Massachusetts: Sharnbhala 
Publications, Inc., 1989. xvi + 301 pp. Paper: $15.95. 

I n The An of Happiness clinical psychologist 
and former Buddhist monk Mirko Fryba 

maps the tenitory of Buddhist meditation (an 
activity he calls "Dharma strategies") with the 
optimistic expectation that his faithful readers will 
follow bim into the tenitory these maps describe. 

Toward this end, there are some thirty 
mediation exercises in this self-help book and 
more than a dozen diagrams aimed at increasing 
one's happiness and effectiveness in everyday life. 
Fryba leads his "dear reader," as he often refers to 
ber or him, step by step, through the intricacies of 
early Buddhist psychology (ahhidluunma). often 
drawing on Buddhaghosa' s Visuddhimagga (En
glish trans .• The Palb of Purification. Sbambala, 
1976). He begins with strategies of knowledge 
(pa/lifa). moves on to the foundational bodily 
anchoring in reality (yatM-bhutf), then to strate
gies of sympathy (met~ kindness; karun§, com
passion; mudi~ sympathetic joy; upekkbii. equa
nimity) and ecstasy (ek-stasis. the state of baving 
stepped out of oneselt), and concludes with "strat
egies of power"by which the conditioned arising 
(paticca-samupplda)of suffering (dukkha) can be 
transmuted through wise apprehension (yoniso 
mllllJlSikh'a) into what the author calls .. the condi
tioned arising of freedom" (274 ff.). His choice of 
exercises and strategies from among the vast 
storehouse of abbidluunma wisdom, Fryha often 
stresses. is based on those most likely to be of 
immediate help in one's everyday life. With this 
end in view. the reader might want to look at 
Cbapter 4 ("Intelligence of the Body and Joy"). 
which includes basic exercises in mindfulness of 
body. before taking on the more theoretical Chap
ter 3 ("Threefold Knowledge and the Economy of 
the Mind"). largely concerned with explicating the 
conditioned arising of suffering. 

But in wbatever order one proceeds. it's 
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a long trip (the book is more than 300 pages). and 
One with several byways and diversions. These 
include a chapter on "New Age Politics." ex
amples of some of the author' s clinical cases, and 
periodic attempts to relate the views of modern 
psychologists and social scientists-amount them 
Carl Rogers. Gregory Bateson, Erich Fromm. J L . 
Moreno. Freud and Pavlov-to various aspects of 
the abbidahamma. This latter aspect of the book. 
wbile often insigbtful. will doubtless be of more 
interest to Fryba' s social scientific colleagues than 
to the reader in searcbof apractical "guide to being 
bappy" (the original title of the book, wbich fllSt 
appeared in 1987. was Anleitung zum 
Gliicklichsein). 

It should be noted, bowever, that while 
Fryba sbows the points of contact between selected 
modern psychotherapies and the abbidhamma, it is 
clearly bis view that the latter supersedes the 
former. Strategies of ecstasy, for bim. in the fmal 
analysis. require setting new "visionary goals 
[wbich1 go beyond therapeutic sel-realization of 
frustrated potential" (228). 

The early chapters may be tougb going 
for those among Fryba's readers either little in
fonned about the "New Age" movement or 
unsympathetic to it. For it is the author' s intention 
to take the "New Age" outlook (for an anempt to 
comprehend this somewbat amorpbous designa
tion. see Ted Peter's The Cosmic Self, Harper 
Collins Publishers. Inc .• 1991) and to root it flCDlly 
in wbat be calls the "transcultural paradigm" of the 
ahhidhamma (22. 24). In this effort, "paradigm" 
joins other fashionable New Age terminology and 
preoccupations: what might be called "the cult of 
experience" ("Dbamma strategies ... are empirical 
and free from all theory...... 18); ecology (the 
reader is encouraged to become part of the "cosmic 
ecosystem." 48); and "bolism," in general. and 
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specifically in the form of the author's choice of 
the science of cybernetics as the closest, though 
still inadequate, modem analogue 10 the wisdom of 
the abhidamma (52). In general, however, though 
addressing himself to "New Age staJ1ltegists," the 
author retains a critical attitude toward the move
ment as a whole which he views as overly con
cerned with theoretical syntheses of East and West 
and as too often deficientin practical guidance (25-
29). Nevertheless, a self-help book which ad
dresses itself so explicitly to New Age practitio
ners has perhaps needlessly limited its potential 
audience. 

The book is often enlivened by the author's 
forays into coiture criticism and by his gift for 
simile, the latter often proving more illuminating 
than his sometimes dauntingly intricate diagrams. 
Among examples of the former, one might note the 
following observations: 

Here we see the arrogant approach of 
representatives of the old established aca
demic disciplines, which mainly consist in 
marketing as "objective truths" subjective 
statements by scientists concerning objective 
date (26). 

The sexual vices of our civilization are 
the result of abuse and repression of healthy 
sensuality, caused by a longing for body-alien 
ideas and concepts, which are then imposed 
on the "sex partner" (106). 

This Abhidhammic terminology desig
nates precisely what [the reader's) practice 
has dermed as a process and has experientially 
worked through. In contrast we have the 
vague slogans of propaganda, advertising, 
and other means of manipUlation, which pur
vey gUllibility as belief, intoxication as ec
stasy, and caprice as power (237). 

Among Fryba's helpful similes one may mention 
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his illustration of the way 10 deal constructively 
with distractions during meditation by reference to 
the process by which a reader's attention moves 
back and forth among less and more interesting 
newspaper articles (192-93). The way in which a 
child goes about playing with a toy train serves to 
illuntinate the stages of concentration as well as 
how a meditator must learn to make transitions 
between different spheres of experience (200-01). 
Fryba likens a lapse in mindfulness to the failure 
vigilantly 10 guard the gates of a city, enabling 
potentially harmfoi new arrivals, i.e., the objects of 
perception, to make alliances with unwholesome 
elements within the "city of the ntind" (261-62). 

Despite its inviting title and New Age 
trappings, The An of Hsppiness does not properly 
belong 10 the "power of positive thinking" cat
egory of self-help books. It is, in essence, an 
intermediate guide to early Buddhistmeditational 
practice which, notwithstanding its congenial, user
friendly tone, presumes a reader seriously devoted 
to meditation practice and one who is, ideally, 
under the guidance of an experienced teacher. 
Consequently, a better place 10 start might be The 
Experience of Insight by Joseph Glodstein, based 
on an actual Buddhist retreat and which includes 
questions and answers. Next one might want 10 
consult The Heart of Buddhist MediWion by 
Fryha's former teacher Nyanaponika Thera (Samuel 
Weiser, Inc., 1962). This book has the advantage 
offocusing more narrowly on B uddhistmeditational 
practice than does Fryba and includes, in addition, 
a translation of the "The Greater Discourse on the 
Foundations of Mindfulness" (Maba-Satipatthana
Sutta) and an anthology of Buddhist texts dealing 
with right mindfulness. 

With these or similar basic books as a 
background, in conjunction with an established 
meditation practice, one wooid be in a position 10 
gain valuable insight from Fryba whose advice on 
meditation increasingly, as the book proceeds, has 
the authentic sound of someone who bas explored 
the territory of the more subtle regions of the mind 
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and whose maps, as a consequence, serve as 
reliable guides to what may be found there. For in 
spite of its attempt to do afew too many things, The 
Art of Happiness undeniably builds up 10 a note
worthy climax as Fryba attempts to integrate the 
visionary "strategies of ecstasy" (Chapter 7) aimed 
at purifying the mind (cilr.a-visuddln) and height
ening consciousness (227), inlO the fabric of 
everyday life by means of the "strategies of power" 
of the concluding chapter. 

Narrowly conceived, The Art of Happi
nes., is intended as a bridge for "New Age" 
practitioners from the theoretical works of writers 
life Ken wilber and Stanislav Grof to the more 
experientially based and practically useful model 
of the abbidhamma as conceived and presented by 
Fryba 10 a modem Western audience. Yet its title 
is likely to entice unsuspecting readers in pursuit 
of "happiness." Can someone be taught 10 be 
"happy"? This is a doubtful proposition, however 
many popular psychology books make the bestseller 
lists. The very search for "happiness" is, arguably, 
a symptom of unhappiness. And if, on the other 
hand, one is "happy," there is no reason such a 
book. 

Fryba's faithful reader, whom the author, 
in his optimistic and familiar way, refers to "just as 
you arenow, as the person experienced in Dhamma 
strategies" (275), will in fact discover near the end 
of the book that "happiness" as such cannot be 
taught! Happiness is rather a by-product of a 
successful medatation practice (282-84). The cat 
is, so to speak, fmally let out of the bag. But any 
reader who has come so far, diligently experiment
ing with Fryba' s exercises along the way, will have 
come 10 understand that "happiness" of the kind 
meant by the author is not obtained through five
minute exercises in self-affirmation nor is it sought 
for its own sake. It is rather one result of a 
peculiarly integrative and pervasive kind of "know 1-
edge" (paiIiI5J which combines with "confidence," 
Willpower, concentration, and mindfulness" (44) 
and which by no means excludes ethical living 
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(sila) (152-56). 
The extraordinary nature of the demands 

being made upon the reader becomes abundantly 
clear in the final chapter in which Fryba leads her 
or him through the four "magical" (iddln) roads to 
power (chanda, intention; viriya, will power; cilia, 
consciousness; vimamsa, investigation). Thereader 
then encounters several realms of salipalthana
vipassanil (mindfulness meditation) exercises
including the contemplation of impermanence 
(anicca), the analytical subtleties of distinguishing 
directly experienced bodily events (riipa) from 
mental apprehension of them (nlIma), the process 
of turning away (nibbid5) from suffering, among 
others-and culminating in the experiences of 
emptiness (suililata) and freedom (iIsava-khaya, 
literally, "dwindling way of influences"). These 
are indeed subtle and rarefied regions of the mind, 
not to be confused with popular psychological 
remedies for personal unhappiness. Few will enter 
the territory described here, and any practitioner 
who has come so far will not have done so in 
pursuit of the bromide of "happiness," nor will 
such a person, at such a stage, any leading need. 

Don Plansky 
Graduate Theological Union 

Berkeley, CA 
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The Buddhist Priest My6e: A Life of Dreams, by Hayao Kawai. Translated and edited 
by Mark Unno. Venice: The Lapis Press, 1992. xxii + 237 pages. Cloth: $30.00 

T be editor of PaciJic World has asked me to 
comment on !he Japanese Jungian psycholo

gist Hayao Kawai's spiritual biography of !he early 
thirleen!h century Buddhist monk and sain~ MyOe 
Koben. It is a biography made possible in large part 
because MyOe fai!hfully recorded his dreams over 
the greater part of his life, and because alleast half 
of his own dream diary, as well as others of his 
dreams noled in contemporary biographies of 
MyOe have preserved this dream record to the 
present day. 

The oracular importance of dreams has 
been recognized in religious uaditions throughout 
the world, and in MyOe's own thirteenth century 
world both Ippen, the founder of the Pure Land 
tradition, and Shinran, who founded Shin Bud
dhism, marked pivoral occasions in the develop
ments of their own spiritual movements with 
important dreams. Nothing however matched the 
steady devotion of MyOe over a thirty five year 
period to !he products of his unconscious inner life. 
II is !his !alcing up of his dream life in a committed 
fashion as part of his spiritual development toward 
ultimate freedom and compassion for all being that 
marks the joining of psychological and religious 
practice. 

Though I am a colleague in Jung's Ana
lytical Psycbology with Professor Kawai, and also 
possess academic credentials as an historian of 
religious philosophy in the West, I know next to 
nothing about Japan and Japanese culture, and I 
understand nearly as little of Buddhism. Yet our 
urgent need to communicate across the boundaries 
of specialist disciplines in order to enlarge !he 
scope of our knowledge, and to find viral connec
tions to common meaning, causes us to risk !he 
interdisciplinary venture, in spite of our individual 
limitations of expertise. Kawai himself notes that 
"readers familiar with Buddhist thought and his
tory are not likely to know much about dreams and 
dream analysis, and vice versa." Thus two intro
ductory chapters of his book were necessary, one 
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on dreams, their history, their role in Japanese 
culture, and Jung's psychodynamic approach 10 
interpretation of dreams, and a second on MyOe's 
life in !he context of the Kamakura period in which 
he lived. My own comments can be only in terms 
of the world I know. 

We have a great need for spirituaVpsy
chological biographies which interpret religious 
behavior in a non-pathologizing manner. A gen
eration ago, Erik Erikson studied the inner dialec
tic of Martin Luther's revolutionary vocation, 
discovering in his lriumphant doclrine of justifica
tion by faith both a re-iteration of the infantile bond 
oftrost with his mo!her and a partial internalization 
of father's reslrictive, judgmenral shaping of his 
character. Luther solved the problematic of his 
own life while becoming, as a powerful reformer, 
a model in whom the masses might fmd a "rejuve
nation of trast" A decade later, in Gandhi's Truth, 
Erikson proposed thai Gandhi's !echnique of free
ing his people from their subjugation like the 
technique of psychoanalysis itself, involves bo!h 
persistent and "militant probing" of the issues and 
nonviolent confrontation with one's opponent. 
Transformation becomes possible "only where 
man learns to be nonviolent toward himself as well 
as toward others."l 

Now here is Kawai's psychological inter
pretation of the inner life of a thirteenth century 
saint Like others of its genre there is a particular 
issue in eurrentculture whicb focuses !be author's 
attention on an historical antecedent For Kawai 
that is the relationship between the sexes, and 
especially the question, bow can we envision the 
quality of a man's relationship with women? No 
problem of cbanging culture in Japan is more 
urgent than this. 

Like others of its kind also, the author 
tests a general bypothesis of buman nature wbicb 
sbould frod validation in the life being studied. The 
general psychological bypothesis by means of 
wbicb Kawai studies MyGe is the individuation 
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process-a lifelong program of inner development 
and maturation which should result near the end of 
life. if the process bas resulted in increasing self
knowledge. and is accompanied by earnest moral 
intention, in the achievement of the self. The effect 
of the self so achieved is described in various ways 
by modem people. It is "being at last who I really 
am." Or one may feel deeply emotionally con
nected to herlbimself as well as to people and 
things in the world. But there is also a sense of 
being less painfully conflicted, more accepting of 
the life in which one finds oneself. There seem to 
be fewer surprises, although one might expect 
anything, and there are moments of delight Clini
cally there is very much less anxiety than may be 
observed in people who have worked with less 
intentionality on their own maturation. 

Kawai follows the theories and the tech
nique of the germinal Swiss physician and psy
chologist C. G. lung, but when he describes 
My<!e's life Kawai passes naturally into Buddhist 
religious vocabulary, there being obvious corollar
ies between lung's individuation process and the 
Buddhist path (and indeed connections to the 
disciplined, ascetic paths of other religious tradi
tions as well). 

The image oeM y<!e which emerges out of 
Kawai's working through of the biographical 
materials and the corresponding, daled records of 
his dreams is that of an impassioned, faithful and 
at the same time completely sponrancous devotee 
of Slikyamuni. Unlike his contemporaries Ippcn 
and Shiruan, who founded new forms in which 
Buddhism would henceforth live in Japan, My<!e 
was not an innovator. Kawai observes that "the 
very life which My<!e lived was his 'thought. ". It 
was the "quality of his religious life that warrants 
our attention" (p. 47f). 

My<!e lost both his parents at the age of 
seven. at the beginning of the uprisings of the 
Kamakura period; at eight he entered the temple. 
At twelve, after studying earnestly for four years 
he decided he bad lived long enough and went to 
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a graveyard ovemigh~ expecting to be eaten by the 
wolves. At fifteen he took the tonsure and was 
memorizing as many as ten pages daily of the 
Abidharmako~ a treatise by the Indian master 
Vasubandhu. He began keeping his Dream Diary 
at eighteen. At twenty-three, during a period of 
solitary practice in the mountains of Shirakami in 
KishO, when be could no longer stand living with 
other monks of his day whom he felt were violating 
the precepts. he cut off his right ear as a sign of his 
own commitment to the Buddha The following 
day during meditation. a vision of the great sage 
MailjuMi sitting golden on the lion king appeared 
in the sky before him, seeming to validate M y<!e' s 
sacrificial act and his chosen path. 

Twice My<!e determined to make a 
pilgrimmage to India and twice his visions and 
dreams caused him to reconsider. On the fltSt 
occasion there were repeated visions of the dis
pleasure of the Kasuga deity, who inslructed My<!e 
that he was already under the protection of various 
deities and would in any case be born in the Tusita 
Heaven in his next life, but that there were many 
humans in the world now who urgently awaited bis 
teaching. (Here is the Mahayana impetus to save 
the other.) Three years later My<!e again planned 
to go to India, even calculating how far he could 
travel on each day of the journey. But he became 
mysteriously ill and felt plagued by an invisible, 
irritating genie who pinched him and climbed on 
his body. When he pulled lots to decide the 
question all the lots said no. So My<!e abandoned 
his desire, this time for good. 

From the point of view of a psychological 
observer what is interesting and convincing about 
MyOe is not the miraculous seeming or extraordi
narily virtuous nature of his dreams and his ac
tions, but the fact that he seems to have processed 
the events of his life with attention and receptivity, 
that he learned from everything that happened to 
him, that his conscious ego did Dot become rigidly 
enausted with dignity and position even during 
the years when his fame was increasing. His 
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feeling remained open and engaged. One might 
say psychologically that he accepted and internal
ized rather than defending against affective states. 
To a beginner it may appear that remaining emo
tionally open makes one dangerously vulnerable. 
The adept, however, learns not to let feeling 
responses be stopped by the resistances of the ego. 
Rather, affect is "fed through" to the deeper level 
of the objectifying self where it is assessed and 
integrated, actually increasing the strength of the 
individual and increasing also a sense of unity with 
the world. There can be no doubt that one of the 
major problems of life is what to do about the 
disturbing effects of emotional states, and we must 
be deeply interested in every genuinely attempted 
solution. 

It is in the light of this felt participatory 
union with the world that one of the most charming 
incidents of Myiie' s life may be understood-his 
letter to the beautiful Island of Karumo. MyOe 
instructed his disciple to carry the letter to the 
island, declare aloud that a letter from MyOe had 
arrived, and then toss the letter into the wind and 
return home. Myiie wrote: 

I trust there has been no change since the last 
time I saw you. After I left I have not been able 
to find the means to go see you, and I hope you 
will excuse me for failing to send word. Oh, 
island, you yourself belong to the realm of 
desire ... 

MyOe then goes on in more philosophical vein to 
declare the identity of all form with the Buddha 
body, and that he and the island are therefore of one 
kind (p. 1(0). 

In 1221 MyOe put his own life in imme
diate danger of a violent end by responding to the 
plight of the widows of the aristocrats and warriors 
who were defeated in the Jilkyii Incident. Emperor 
Goshirakawa planned to regain control from the 
Shogunate, but the project failed and imperial rule 
was decisively destroyed. MyOe offered the imme-
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diate protection of his temple to the women, and 
went on to build them a nunnery. But the enraged 
Kamakura warriors hauled Myiie off to be pun
ished and it was only when the deputy Yasutoki 
heard Myiie calmly offer his own head ifheshould 
in any way have impeded their rule that the 
situation was saved. 

Kawai fmds particular evidence for the 
individuation process in Myiie's dreams of and 
relationship with women. In the life of a monk who 
lived 750 years ago Kawai thinks he has a model 
whose example may serve Japanese men and 
women today as they begin to move toward 
relationships of autonomy and free interdepen
dence. In previously published work Kawai has 
shown that the substrate of Japanese religious life 
has always been dominated by maternal feminine 
motifs even while the overt cultural pattern is 
fiercely patriarchal. Among the monks, chastity 
was enjoined, but in Japan, even in early periods, 
the rule was more often broken than kept. Monks 
typically descended from their temple compounds 
to stay the night with their mistresses in the village, 
returning to the temple in the morning. It became 
traditional for sons to inherit the temple of their 
fathers (p. 50). 

The primary man-woman relationship in 
Japan has always been mother-son. The mother is 
conceived as protectress, but always also as poten
tial devourer who would keep the son/man from 
his autonomy. Thus women have been strictly 
controlled in roles of mother or sexual partner; 
genuine relationships of spiritual companionship 
between equal men and women developed only 
scldom. 

MyOe determined from the beginning to 
live as a pure monk. He did not however withdraw 
from connection to the feminine, and there is 
evidence that his relationship to the image of the 
feminine changed and matured over the years. At 
eighteen, in the same year that he began his Dream 
Diary, MyOe received the transmission of the 
Diamond Realm, and he took as his principle deity 
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B utsugen-butsoma, the Buddha-eye Mother of All 
BUddhas. MyGedreamed of her often; her image is 
enshrined at Kozanji and beside it this inscription 
in his own band at twenty three: 

Pity me as I think of you 
Oh my enlightened one. 
Other than you 
No one knows. 
Great mother of the carless priest 
Grace me with thine compassion 
Birth upon birth, age after age 
Do not leave me, 
Oh great mother, dear mother. 

MyGe had the gift to express deep feeling toward 
the mother goddess even as a young man, and he 
went on to develop internalized relationships with 
female figures who might in another life style have 
been age appropriate partners. The contemporary 
records state that Mylle received the Sutta on the 
Essence of Ultimate Reality, an esoteric Shingon 
scripture, in a dream. This work affmns love 
between the sexes and states that desire in itself is 
pure. Myoe at first apparently resisted the sutta by 
having a hard time remembering it, but then 
accepted the scripture. The great thing aboutMylle 
is what he did with it As Kawai remarks, "he 
neither denied nor suppressed desire, but affmned 
it while maintaining the precepts" (p. 75). 

MyGe's few extant letters to women are 
both warm and correct There were women in his 
circle of followers. In the decade between 1200 
and 1210 there are many dreams of women which 
seem to show continuing growth, allowing him to 
draw ever closer in intimate relationship to femi
nine figures wbile still keeping clear of physical 
relationships. Desire became a pathway through 
which the projective quality of relationships to the 
feminine could be internalized, resulting gradually 
in a more general attitude of relatedness to all 
being. At the climax of this process MyGe had a 
dream in which a stone statuette of Shan-miao was 
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transformed into a living maiden through tears and 
the pitying care of MyGe. His affection for the 
figure of Shan-miao who appeared in his dream 
was such that he named the nunnery he built for the 
widowed refugees of the 10kyii incident the Temple 
of Shan-miao. 

One problem must trouble everyone who 
is working in the interdisciplinary field between 
psychology and religion. That is the question about 
what kind of reality base should underlie the 
interpretive scheme being presented. Kawai re
marks very wisely at one point that if we take a 
cosmological stance we can embrace even oppos
ing points of view, because both may be a part of 
the story we tell about our world. Pursuing an 
ideal, on the other hand, means excluding what
ever contents fail to fit the ideal scheme (p. 47). 

Nevertheless it means everything to the 
psychology student as well as to the religious 
practicant to be able to tell one's experience in the 
language of inmost belief. Mylle identified himself 
as a follower of the Boa-yen philosophy of the 
Garland Sutra So far as I am able to determine, the 
Bua-yen philosophy seems exactly similar to the 
monistic physics of ancient Stoicism in the West. 
Stoic physics admitted two prinCiples for one 
substance. All is corporeality, but there is an active 
Principle within it which is reason and form, and 
a passive principle (matter, orbetter, prime matter) 
which receives the formal imprint of the active 
principle and thus assumes its visible shape. This 
vision of a unitive, corporeal universe enlivened 
everywhere by the presence of mind within it has 
since appeared in the philosophies of Leibniz, 
Spinoza. and Schopenhauer. In its form as the 
Doctrine of Sympathy it informed the writings of 
Paracelsus and other alchemists, and of Gustav 
Fechner and the psycho-physicists early in the 
twentieth century. Today it may be found in the 
process theology of Whitehead, Hartshorne and 
Cobb. 

In his later years lung, and after his death 
his pupil Marie-Louise von Franz, adopted much 
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of this philosophy as part of their defense of the 
autonomy of the psyche. In Chapter 5 of his book, 
"Mind and Object," and again in Chapter 7, 
"Mutual Interpenetration," Kawai discusses sev
eral important dreams, as well as some prescient 
seeming experiences in the life of MyOe. The 
hagiographical tradition marks these experiences 
as evidence of increasing fluidity in tbesubjcctobject 
relation, increasing transcendence, and thus the 
increasing availability of telepathic and synchro
nistic events, as MyOe in maturity grew closer 10 
the self. Kawai seems nol to separate himself 
critically from the received texts and identifies 
with the philosophy of MyOe and with thai of the 
late lung and von Fnmz: 

MyOe was able 10 see the common basis of no I 
only humans and animals, bul non-sentient 
existence as well. Mono (matter) and kokoro . 
(mind) stand in a limitless relation of mutual 
interpenetration (p. 101). 

Here is a view from which the underlying 
assumptions of modem social science, biology and 
physics will diverge. After many years of womng 
with these problems I have come to believe that the 
betler path is to acknowledge clearly the boundary 
between faith and science so that both religionists 
and social scientists can work more openly 10-
gether on issues which are of great mutual interest. 
There is much in the enchanting person of Myl!e, 
who forged a life of autonomy, compassion and 
grace in the midst of political unrest and familial 
loss, to interest people with different approaches 10 
the data 
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NOTE 

1. Erik Erikson, Young Man Luther. 
(London: Faber and Faber, 1958). Erik Erikson, 
Gandhi's Truth. (London: Faber and Faber, 1970). 
For a more recent but also "friendly" approach 
toward western ascetical treatises see my "Tnms
location of Parental Images in Fourth-Century 
Ascetic Texts: Motifs and Techniques ofIdentity." 
SEMEIA 58. (Atlanta: Scholars Press, 1992) 
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James L. Watson, Evelyn S. Rawski, eds., Death Ritual in Late Imperial and Modern 
China. Berkeley: University of California Press, 1988. 316pp + index. 

unlike many edited volumes, Watson and 
Rawsld's Death Ritual in Late Imperio.l and 

Modem China represents the results of an ongoing 
series of truly collaborative researches in the his· 
tory, sociology,literature and anthropology of Chi· 
nese cul[ure. Other volumes in the series, Studies 
on China include David N. Keightley, ed., Origins 
of Chinese Civilization (Berlceley, 1982); Bonnie 
S. McDougall, ed., Popular Chinese Literature 
and Performing Am in the People's Republic of 
China, 1949-1979 (Berkeley, 1984); James L. 
Watson, ed., Class and Socio.l Stratification in 
Post·Revolution China (Cambridge, 1984); David 
Johnson, Andrew J.Nathan, andEvelyn S. Rawsld, 
eds., Popular Culture in Late Imperial China (Ber· 
keley, 1986): PatriciaBuckIey Ebrey and James L. 
Watson eds., Kinship Organization in Late Impe· 
rial China IOOO·J940(Berkeley, 1986); Shuen·fu 
Lin and Stephen Owen, eds., The Vitality of the 
Lyric Voice: Shih Poetry from the Late Han to the 
T' ang (Princeton, 1986): and David M. Lampton, 
ed., Policy Implementation in Post·Mao China 
(Berkeley, 1987). 

Reflecting its origin in an ongoing debate, 
Death Ritual in Late Imperial and Modern China 
opens with two contending introductions. James 
Watson stresses the observation of ritual in "The 
Structure of Chinese Funerary Rites: Elementary 
Forms, Ritual Sequence, and the Primacy of Per· 
formance," while Evelyn Rawsld details the ad· 
vantages of "A Historian's Approach to Chinese 
Death Ritual." For Watson, "it is the unique can· 
figuration of ritual elements that makes a funeral 
acceptably Chinese," (p. 7) and he argues that ''the 
standardization of riblal practice almost always 
took precedence over efforts to legislate or control 
beliefs" (p. 10). Rawski cautions, however, that "in 
addition [0 the geomancer ... the funeral priest. .. was 
most likely to have access to written texts of some 
kind. Even peasantdeath rituals used a wide variety 
of written materials. The presence of written texts 
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signifies direct ties to the elite tradition" (p. 33). 
The other ten essays included in the vol· 

ume align themselves roughly along this method· 
ologicalfault·line. The historically oriented essays 
of Susan Naquin, ("Funerals in North China: Uni· 
formity and Variation"), Frederic Wakeman, Jr., 
("Mao's Remains"), and Evelyn S. Rawsld ("The 
Imperial Way of Death: Ming and Ch'ing Emper. 
ors and Death Ritual") contrast with those used in 
field work by Stuart E. Thompson ("Death, Food, 
and Fertility"), Elizabeth L. Johnson, ("Grieving 
for the Dead, Grieving for the Living: Funeral 
Laments of Hakka Women"), Myron L. Cohen, 
("Souls and Salvation: Conflicting Themes in Chi· 
nese Popular Religion"), Martin K. Whyte, ("Death 
in the People's Republic of China"), Emily Martin, 
("Gender and Ideological Differences in Represen· 
tations of Life and Death"), Rubie S. Watson, 
("Remembering the Dead: Graves and Politics in 
Southeastern China"), and James L. Wats<:II, ("Fu
neral Specialists in Cantonese Society: Pollution, 
Performance, and Social Hierarchy"). The contrast 
which in abstract may seem quite clear, nonethe
less blurs in the case of a civilization which has, 
regardless ofits overall literacy rates. made an icon 
of textuality. 

The significance of the history/anthropol· 
ogy debate is. however, overshadowed by new 
questions arising in the social sciences and the 
humanities. Foremost of these is awareness of 
gender. Thus, Watson provides us the basic outline 
of the funeral (based on U chi and simplified by 
Chu Hsi): 

1. public notification of death by wailing, etc. 
2. donning of mourning dress. 
3. ritual bathing of the corpse. 
4. transfer of food, money, etc. from the living 
to thedcad. 
5. preparation and installation of soul tablet 
6. ritual use of money and employment of 
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professionals. 
7. music to accompany the cOI]lse and settle 
the spirit. 
8. sealing the cOI]lse in an airtight coffm. 
9. expulsion of the coffin from the community. 
(12-15) 

This outline is born out by Naquin's fine historical 
spadework in north China gazetteers, but it is an 
outline largely indifferent to gender issues. In con
tras~ Stuart E. Thomson's tour deforce analysis of 
food prestations at Taiwanese funerals examines 
the symbolic taxonomy which pairs rice with men, 
and pork with women. ''While rice is 'substance 
shared' by members of a family, pork is very much 
'substance given,' for itis prototypically the food
stuff for exchange and reciprocity between fami
lies-it is the primary banquet food" (p. 97). "In 
wedding exchanges, the key food is the pig sent by 
the groom's family to the bride's. A wife is trans
ferred in one direction, apig in the other" (the head 
and tail are returned to the groom's side). Accord
ing to Thompson, ritual offerings of pigs atfunerals 
may constitute both a repayment of a debt and an 
effort to replace the flesh of the deceased (p. 99). 
Elsewhere he describes the symbolism of the grave 
mound as a pregnant women-a "wombstone" (p. 
104) as well as the series of double entendres 
surrounding the IOU, the container of rice used in 
the funeral. At times the symbolism seems so 
compacted as to strain credulity and tempt us to 
charge Thompson with overinteIpretation. Buthis 
intcI]lretations originate with his informants and 
are well documented. 

Emily Martin's exploration of women's 
views of marriage and death demonstrate the nega
tive affective results of this elaborate coding, while 
Johnson's work on Hakka women's funeral la
ments underscores the deep ambivalence concern
ing the role of women at funerals. A women's role 
atafuneral is slructuredaround an ideology of male 
dominance. In contrast to other social events, fu
nerals are appropriate places for women to be 
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prominent because they,like death, are yin (p. 158). 
Yet the content of "funeral laments demonstrate 
repeatedly tha~ besides her children, those family 
relationships a woman most deeply values are 
those with her natal family" (p. 157). Martin's 
work is the frrstreal exploration of the meaning of 
the laments and as a bonus she presents the texts of 
two complete laments (pp. 161-163). 

Two other artcicles bear special mention 
here. Frederic Wakeman's "Mao's Remains" is a 
fascinating examination of the funerals and memo
rials both of Mao and of his archrival Chiang kai
shek. POinting out continuities with earlier burials 
including those of Sun Yat-sen and Ch'ing and 
Ming emperors, Wakeman details the remarkable 
similarity between the services and memorial edi
fices of Mao and Chiang as well as the political 
theater of the funeral process. Finally, Martin K. 
Whyte's article on "Death in the People's Republic 
of China" begins to delineate continuities and 
changes in contemporary China, as well as the 
growing gulCbetween rural and urban practice and 
belief. 

If there are any weaknesses of the volume 
they are in the scanty attention payed to religious 
elites-the Buddhist and Taoist priests. Watson 
focuses on funeral specialists (nahm mouh 10) who 
arenotmembers of these corporations while Naquin 
mentions monks and nuns in passing (pp. 59, 61). 
Perhaps this may become the topic of a Cutore effort 
in this series. 

Charles D. Orzech 
University of North Carolina at Greensboro 
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notes with sadness the passing of 

several scholars in the fields of Buddhist Studies, 

Asian Religions and Buddhist-Christian Dialogue 

in the past year: 

Leo Marvel Pruden 

Anna Seidel 

Joseph Kitagawa 

Ulrich Mammitzsch 

Bimal K. Matilal 

Charles Lohman 
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