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CHAPTER 1
INTRODUCTION

The Pure Land School, out of which Shin Buddhism developed, started in
China in 403 A.D., when the White Lotuts Society was organized by Hui-
yiian (334-416). The idea of the Pure Land, however, went further back to
India, where siitras pertaining to it were compiled. The idea of Buddha-land,
presided over by a Buddha, is as old as Buddhism, and the cults based
upon the exposition of particular Buddha-lands, such as the abhirati of
Aksobhya Buddha and the Sukhavati of Amitibha Buddha appeared. When
Buddhism reached China, there developed a school which is based upon the
stitras, which depicts how the Pure Land was established by Amitabha
Buddha and how glorious is the Sukhavati, the Pure Land of Amitdbha
Buddha, and which teaches the means to obtain the rebirth in the Sukhavati.

After Pure Land Buddhism was introduced into Japan, more than five
hundred years lapsed before Shinran (1173-1263) expounded the fully matur-
ed teaching! of the Shin school. Shinran stated in his main work, Ky6-
gyo-shin-shd (Teaching, Practice, Faith, and Enlightenment), “To attain Bud-
dhahood by the Nembutsu is the True Teaching, Shinshii.”?2 The Nembutsu
is the core of Shin Buddhism. The Nembutsu literally meant “to think of
Buddha,” but Shinran understood it as the expression of faith inspired by
the Absolute Power of Amida.

Since the Nembutsu constitutes such an important aspect of Shin teaching
and practice, many scholars have studied it extensively. Especially among
the Pure Land “theologians” numerous elaborate studies were conducted in
the past. However, most of their works remain inaccessible to Wastern
scholars because it has been written mainly in Japanese or Chinese. The
few works available to us through English translations are either highly
technical or highly dogmatic.

Scholars usually approach the study of Nembutsu in either of two ways:
as devotees or as empathizing describers. The Pure Land “theologians,”
devotees of the Nembutsu teaching, engaged themselves with the subject out
of conventional or devotional concern. Shinran’s teaching on the Nembutsu
should be seen from Shinran’s point of view. This requires the investigation
to accept at least tentatively Shinran’s understanding of the Nembutsu as
he expressed it in his writings and claimed it to be “the True Buddhism.”
By this way, however, one inevitably risks the danger of subjectivity,



not the least of which is dogmatism. In order to achieve objectivity in
this study, we must take the subject in its historical development. Shinran
himself appeals to historcal precedents: “Now, if I am to reveal the True
Teaching, it is the Larger Sukhiavativyiiha Siatra.”® The Larger Sukhiava-
tivydha Sitra, Shinran was covinced, preserves the true teaching of Buddha,
and Shinran explored its meaning in his magnum opus, Kydgyd-shin-sho, a
collection of passages revealing the true teaching, practice, faith, and
enlightenment of Pure Land Buddhisim.
I, Gutoku Ran, a disciple of éékyamuni, through the
§astra-writers’ expositions and the master’s exhortations,
had forever left the temporary gate of the thousands of
practices and various good deeds and departed from the
teaching for the birth under the Twin Sala Trees, and,
having converted to the True Gate of the roots of goodness
and virtue, I raised the aspiration for the Incomprehensible
Birth. However, I have now left the provisional True Gate
and turned to the Sea of the Best Selected Vow ; having
abandoned at once the aspiration for the Incomprehensible
Birth, I am now assured of attaining the Incomprehensible
Birth. What deep significance is there in the Vow of
Accomplishing the Ultimate Salvation.*
Through the teachings of the $dstra-writers, Nagirjuna and Vasubandhu,
and the Masters, T’an-luan, (476-542), Tao-ch’o (562-681), Shan-tao (613-681),
Genshin, and Genkii, Shinran came to realize the teaching of the Buddlha.
Shinran, in the Tannishé,’ is quoted as having said:
If the Original Vow of Amida is true, then éékyamuni's
sermons cannot be untrue. If the Buddha’s words are true,
then Zendd’s comments cannot be untrue. If Zendd’s com-
ments are true, how can Hoénen’s sayings be false ? If Hon-
en’s sayings are true, what I, Shinran say cannot possibly be
false, either. After all is said, such is the faith of this
ignorant person, Shinran. Beyond this, it is entirely left up
to each one of you whether you accept and bhelieve in the
Nembutsu or reject it.8
In this strong statement Shinran claims for his teaching of the Nembutsu
the source and authority of his Masters, and hence of §ikyamuni himself.
Naturally any devotee will share and accept Shinran’s conviction. However,
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to evaluate Shinran's claim that he taught the true teaching of Buddhism,
one must go all the way back to the Larger Sukhavativyiha Satra itself
and show whether Shinran’s teaching faithfully develops the true spirit of
the Larger Sukhavativyiiha Siitra. By this approach Shinran’s teaching can
be understood as Shinran himself intended, and it can be evaluated as to
its claim to present the correct and true interpretation of Buddhism as set
forth in this authoritative Mahdyana Siitra.

In these past extensive scholarly studies of the Nembutsu of Shinran, for:
some reason this objective dimension has been somewhat neglected. I certa-
inly do not claim pure objectivity for my approach. Having been reared in
the devout atmosphere of a Shin Buddhist family and educated in its insti-
tutions, I may be unable to study Shinran altogether objectively. I am con-
vinced, however, that this objective approach does not violate Shinran in any
way, but in fact, accords with Shinran’s own attitude toward Buddhism. By
being objective in the approach I do not mean to approach the subject from
our contemporary view but rather to approach the subject by placing my-
self as fully as possible in the time and the place, historical and social
situation, of Shinran. As another precaution we must keep ourselves aware
that the subject of our study cannot be comprehended solely or primarily
by our intellect; it has to be reached “beyond the realm of known and
tangible reality.”?” Therefore, we must try to perceive the subject as did
each of Shinran’s predecessors. In other words, the subject of the Nembu-
tsu must be understood existentially in each historical context, for the
Nembutsu was for them an expression both of (1) “the human yearning to
rise above the world and transcend it,”® and of (2) their discovery of such
a state of Non-retrogressiveness (Avaivartika).

In sum, the subject of the Nembutsu must be taken as a particular
understanding of what constitutes total and authentic human existence, and
it must be dealt with in the attitude of the seeker for ultimate liberation.
Secondly, we are required to approach the subject from the basic meaning
of the Larger sukhavativyiha Siitra ; i.e., the eventual salvation of all sentient
beings. Finally, we dare not forget that the subject requires us to understand
it existentially from the view of men who found themselves in the escha-
tological period of* mappd,”® not only the historical sense but also in the
spiritual sense.



CHAPTER 1I
ANTECEDENTS OF NEMBUTSU
IN THE JODO TRADITION

In this chapter I shall examine various treatises on the Nembutsu written
by the Seven Spiritual Ancestors of the Pure Land tradition. The doctrinal
structure of the Pure Land tradition, although having the Tripitaka as its
background, is largely based on, as Shinran himself acknowledged, the
Seven Spiritual Ancestors :

All these great masters thus have spread

The teachings of our Sacred Books,

All carried out their holy work

By showing us the Truthful path.

O all ye people of this day

With heart devout, sincere, and true,

Hear, listen, and believe

The Dharma these holy masters taught.!
Shinran listed the Seven Spiritual Ancestors in chronological as well as
geographical order: namely, Nagarjuna, #E# 100-200 A.D. and Vasubandhu,
#3# 420-500 A.D., of India; T’an-luan, &% 476-542. Tao-ch'o, #E# 562-645,
Shan-tao, ¥ 613-681, of China; and Genshin, Jf{E 942-1017, Genkii (Honen),
28 1133-1212, of Japan.
(A) NEMBUTSU IN NAGARJUNA

Nagarjuna was the author of many philosophical treatises pertaining to the
Madhyamika school. Among these, however, only three pertain to the do-
ctrine of the Pure Land. These are Da8abhiimi-vibhasa, Sastra, +ERERHR
The Discourses of the Ten Dwellings, Mahaprajnidparamitd upade$a, k%P
#4. The Twelve Hymns of Adoration, +—% 3. The ninth chapter of Dasabh{imi-
Vibhasa §5stra, translated into Chinese by Kumirajiva in 405 A.D., has
especially been regarded as one of the sacred literatures of the Shin
Buddhism, along with the Twelve Hymns of Nagarjuna, +—%3&.

According to the ninth chapter of Dadabhiimi-Vibhasa, Nagarjuna states:

Although there are numerous ways in the teachings of
the Buddha, there are the difficult way and the easy way,
as we see in our world. The difficult way is like walking
on foot, the easy way like traveling in a boat. The same can
be said about the ways of Bodhisattvas. There are those

oot |



SEE

who are striving toward Avaivartika by means of practicing

the austere six-pdramitds, and those who are trying to

approach Avaivartika by the way of Faith.2
Thus Nigarjuna identifies two ways leading to Avaivartika, a state of no-
retrogress.? These are (1) the easy way of faith and (2) the difficult way of
practicing the six paramitds. Niagirjuna elucidates the contents of the easy
way of faith by saying:

. those who wish to reach Avaivartika swiftly should
single-mindedly recite the Name, and those who having
already reached Avaivartika, wish to attain Anuttara-samy-
aksam-bodhi, the supreme Enlightenment, then they should
contemplate on the Buddhas of the ten quarters.®

In these two quotations we observe that Nagarjuna understood that the
Avaivartika is the state of Bodhisattva and the Anuttara-samyaksambodhi
is the highest realm of the Enlightenment. At any rate, it is clear that
Nagarjuna understood that the Nembutsu (4f#) is the way to the Avaivar-
tika and to the Anuttara-samyaksambodhi.® Note that, in the first part of
the above quotation Nigirjuna emphasizes the Nembutsu in the terms of
recitation of the Name as the means to reach Avaivartika, moreover, in the
last part Nagarjuna also recommends the Nembutsu in the terms of cotemp-
lation on the Buddhas as the means to attain the Anuttara-samyaksambo-
dhi. Thus Nagirjuna seems to imply that the Nembutsu of contemplation,
“Kannen-Nembutsu,” is the way to attain the Anuttara-samyaksambodhi and
that Nembutsu of recitation of the Name,“Shomyd-Nembutsu,” is the way
to reach the Avaivartika. Although Nagarjuna puts more emphasis on the
“Kannen-Nembutsu” on the Buddhas, he does not specify Amida Buddha,
with whom the Nembutsu came to be identified later. In the following
passage, however, Nagarjuna lists the names of some Buddhas:

There is in the Western World the Buddha whose Name is
the Buddha of Infinite Light...and those who hear His Name
and believe Him will immediately attain the Avaivartika. In
the infinite past, there was the Buddha by the name of
‘Kaitoku.’ All of the Buddhas I listed here are those who
first established their vows by the guidance of this Kai-
toku’ Buddha. The vow is to save all sentient beings who
hear His Name and to enable them to attain buddhahood.”

It has been the subject of theological discussion among the Pure Land



theologians whether or not “Kaitoku” Buddha meant Amida. As far as
Nagidrjuna was concerned, however the object of the Nembutsu is not
limited only to Amida but to all the Buddhas and the Bodhisattvas.

In fact, Nagarjuna lists all 107 names of Buddhas. It is true, however,
that Nagarjuna does not specify Amida as the sole object of the Nembutsu,
but he does imply that by the Nembutsu directed to other Buddhas and
Bodhisattvas, devotees would reach the Avaivartika, but when devotees di-
rected the Nembutsu to Amida, they would attain Anuttara-samyaksambodhi.

Once it was asked whether it is possible to attain the

Anuttara-samyaksambodhi by only hearing the names of

the ten Buddhas and single-mindedly believing in them, or

whether it is possible to reach the Avaivartika by hearing

and believing in the other Buddhas and Bodhisattvas. The

answer was that it is possible to reach the Avaivartika

by reciting the names of Amida and other Buddhas and

Bodhisattvas and singlemindedly contemplating on them.

Amida and other Buddhas also should recite their names

with humble devotion. Now, I’ll explain this in detail. The

Buddha of Infinite Light, Loke$varardja Buddha, and other

Buddhas (one hundred and three other Buddhas) all reside

in the Pure Land now, and enable us to recite their names

with humble devotion. Like this the vow of Amida Buddha

is the same. Therefore, if anyone recites (Buddha’s) Name

with devotion and faith, they will attain the Anuttara-

samyaksambodhi...!
This passage has been known as the chapter pertaining to the 107 Buddhas
among the Pure Land theologians. From this passage, it is not clear whether
Nigiarjuna regarded the Nembutsu of Amida Buddha more important than
that of other Buddhas and Bodhisattvas. In addition to the two points
previously mentioned, however, in this passage Nagarjuna referred the word
“vow” to Amida Buddha only. Significantly, this passage is followed by
thirty-two hymns praising only Amida Buddha.

The following passage in a hymn praising Amida Buddha enables us to
beliveve that Nagarjuna really intended this chapter to elucidate the Ne-
mbutsu of Amida Buddha more than that of other Buddhas.

...even if a person accumulates good causes, as soon as doubt
comes into his mind, he cannot see the Buddha, but the
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person of pure faith can attain the full blossom of Enlighten-
ment and see the Buddha.?
This is intended to show the difference between the Nembutsu of faith
in Amida Buddhas and the Nembutsu of other Buddhas and its superiority
over that of other Buddhas. Futhermore, at the beginning of the chapter on
the Easy Path, the ninth chapter of Dasabhiimi-Vibhisa, Sastra, he compares
the way of “Faith in Amida Buddha” to navigation on the oceans and he
recommends the Path of Faith to the poorest with the least spiritual capa-
city, because the way of faith does not requir the ascetic practice of six
paramitds. Clearly Nagarjuna meant the Path of Faith in Amida as the easy
way to the Anttara-samyaksambodhi. Scholars comparing Nagarjuna’s Easy
Path with the Difficult Path customarily cite three kinds of difficulties. As
Nagarjuna pointed out, the Difficult Way, described as man’s walking on
his feet, is dificult because first of all a man must choose one way from
many (Z%). Secondly, he must prepare to endure himself with a long journey.
(&). Finnally, he must be ready to fight off all possible temptations which
might lure him away from reaching his destination. (88). On the other hand,
Nagiarjuna says that the Easy Path is always one way (—), rapid GG#), and
certain (4). The analogy of “navigation on the ocean or passage by boat”
is not original to Nagirjuna. Nagasena had already used it in reply to the
question asked by King Milinda.!® When King Milinda inquired of Nagasena
whether it was unreasonable for a man of bad conduct to be saved if he
believed in a Buddha on the eve of his death, Nigasena replied: “A stone,
however small, will sink into the water, but even a stone weighing hundr-
eds of tons if put on a ship will float.”!! This analogy, used frequently to
describe the nature of the “Tariki” (other power) Teaching, assists us to
understand the characteristics of the Easy Path and the “Tariki” Teachi-
ngs. Nagirjuna used the analogy in asserting that there are two ways to
enter Buddhahood, one difficult and one easy. In fact, Nagérjuna is credited
with using the metaphor of a boat or vehicle to distinguish the difficult
and the easy ways; “Hinayana” and ‘Mahayana,” the small and great vehi-
cles, even though the term “yana” was used before Nagajuna's time. Though
Nagirjuna described the Way of Faith in Amida Buddha as the Easy Path,
we must note that the term “sukha,” translated as “(j)” (easy), meant
“purity” or “freedom” of one’s mind where no egocentricity prevailed. The-
refore, the word “easy” must not be understood literally as an antonym of
“difficult.” Rather it means not self-power but other power by which one



can reach Enlightenment. It becomes clear that Nagarjuna used the word
“easy” in the sense of being assured by the power of Amida, if we look
into his spiritual background. As we come to understand his philosophical
background, what he described as the content of Nirvana, Sunyati, or Prajiia,
was only attainable after having perfected all five paramitds, such as
“dana” (charity), “Sila” (virtue), “ksanti” (forbearance), “virya” (effort),
and “dhyana” (contemplation). It was his philosophical understanding that
the prajfia-paramita, the supreme knowledge of the Buddha, was only attain-
able after successfully fulfilling spiritual disciplines designed to remove all
hindrances, attachments, and aversions which cover and distort the real.
It is a continuous and relentless moral and spiritual discipline of self-
negation. After havig fulfilled, or having been exhausted from, these spiri-
tual self-negations of six paramitas, however, if Nagirjuna came to under-
stand existentially that it was the power of Amida expressed in His Name
and Vow that enabled him to be saved, then it was natural for him to
find the way of Faith in Amida as the easy path of self-negation. As he
explained it analogically, once man finds himself in the boat there is no
opportunity for him to exercise his own power or will. He goes wherever
the boat goes. He assumes an attitude of self-submission and self-denial.
What Nagiarjuna meant by the easy path was the way of complete self-
ngation negated by the power of Amida, i.e.,, the Way of Faith in Amida,
complete “Nembutsu-state.”
As to the metaphysical understanding of the meaning of the easy path
(B 1), I quote Dr. Nishida:
The Nembutsu is called as the easy-path, but it must not
be understood literally as easy to think or to act. It is to
find our identity in the universe and in its self-identity. In
other words, we as creature factors of the creature world,
must find our self-identity with the transcendent one. For
this we must exhaust all our conceptual thoughts, and must
go throgh absolute self-denial. We must hit the self-contra-
diction in the depth of our Self, as existential failure and
salvation. But this is not realized by ourselves but by the
call of the absolute-Amida. Self-denial is not possible thro-
ugh our own Self...To understand the easy path (547) as
‘easy’ or not ‘difficult’ is unsavable misunderstanding.!2
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(B) NEMBUTSU IN VASUBANDHU

Vasubandhu and his brother Asanga are the founders of the Yogacara
school. Of the numerous works credited to Vasubandhu, the most important
ones are Abhidharma-ko$a, with his own commentary (bhishya) and Tri-
méakakarika (thirty verses). What concerns us here, however, is his Sukha-
vativylihaupade$a (16doron) (¥4 :),!® Discourse on the Land of Purity. In
Jodoron, Vasubandhu presents five contemplative practices necessary for at-
taining Birth and Bodhi. They are worship, praise, aspiration, contemplation,
and merit-transference. Of these five, the first four pertain to entering the
Pure Land and are therefore called the Gate of Ingress. The fifth pertains
to returning to the defiled world and is called the Gate of Egress.

This giatha I have made, all but

To believe in Amida Buddha.

May I with others obtain birth

In his land, Bodhi to achieve.!
The meaning of this gathd is to show how we should
meditate on the World of Peace and Happiness (Z&ZE{R),
believe in Amida Buddha, and aspire to be born in His
country. How do we meditate and how do we obtaitn faith?
If a good man or a good woman practices the ‘Five Contem-
plative Gates’ (£4Ff7), and if the end of the practice is
attained, they will surely be born in the Country of Peace
and Happiness and be able to see Amida Buddha. What are
these ‘Five Contemplative Gates ?’ The first is the ‘Gate of
Worship’ (fLFEF9), the second the ‘Gate of Praise’ (GREK[T),
the third the ‘Gate of Aspiration’ ({fEEF9), the fourth the
‘Gate of Perception’ (##25[7), and the fifth is tthe ‘Gate of
Merit-Trans-ference’ (Z@[A[).1%

As to the way to worship Amida Buddha, Vasubandhu explains that one
must do so by “bodily action” (Z%). This means that when one worships
Amida Buddha he must do so by physically observing certain rules of wo-
rshiping. Then Vasubadhu explains that the “Gate of Praise” (XL3&9), is
the way one praises Amida Buddha through his oral action. This later came
to be known as the Nembutsu of “Sh6-myd“” (an oral recitation of the Name
of Amida Buddha). By the “Gate of Aspiration” ({EFEF9), he means that in
order to be born in the “Country of Peace and Happiness.” one must single-
heartedly and exclusively aspire for it (fEFEOH (FEE—OE SRS AREE
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+). As for the condition of being born in the “Country of Peace and
Happiness,” he says that one must aspire for it single-heartedly and ex-
clusively and must practice deep meditation. The “Gate of Perception” (#
#2F9), is the way in which one perceives Amida.

How do we perceive? We perceive Him by our wisdom. We

rightly see Him in our mind and practice as truly as directed.!®

(HEMERYEELERBEXNEETHESH.
There are three ways of perception according to Vasubandhu. The first is
to perceive the virtues of the adornments of the land of Amida Buddha
(- HEB&T578) ; the second is to perceive the virtues of the adornment of
Amida Buddha (F#RFE{LHFERLT54E) 5 and the third is to perceive the virtues
of the adornments of his Bodhisattvas. Finally, he explains that the “Gate
of Ekd,” “Merit-Transference,” is the way in which one achieves the great
compassionate heart, not only for himself, but also for the sake of those
who are sunk deep in the mire of sorrow.

As we carefully examine the way in which Vasubandhu presents these
“Five Contemplative Gates,” it is clear that the first four are meant as the
practices by which one can enter the Pure Land. In other words, these
practices are for the sake of one’s own entrance into the Pure Land. In
the last, however, he points out that one does not practice these four gates
only for the sake of one’s own entry into the Pure Land, but also for the
sake of others. Vasubandhu emphasizes that the primary object of practicing
these four types of the “Nembutsu” is merit-transference. As 1 stated
before, concerning these “Five Contemplative Practices” (&), “nem”
means contemplation (“Smrti” in Skt.) on Buddha which means “Nembutsu.”
These Nembutsu (&fff) are the ways of practice for those who are still in
this world of “saha” (3£2i%), and yet aspiring for the Pure Land.

For the Bodhisattvas who attain the Avaivartika by fulfilling the “Five
Contemplative Practice (Gates),” Vasubandhu introduces another “Five Gates.”
It is true that the concept of Bodhisattva later became very widened in its
defintion and applied to those who aspire for the Buddhahood whether they
are laymen or Bhikshus. However, according to the way Vasubadhu presents
the Five Contemplative Practices and again later another concept of the
“Five Gates,” Vasubandhu understands that the term “Bodiisattvas” applies
only to the ones who had fulfllled the first “Five Contemplative Practices.”!’
In the case of Nagiarjuna, as we recall, the Bodhisattva was meant for those
who fulfilled the path of hard work, the practices of six paramitas, and

12
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attained the Avaivartika. It is safe to assume, therefore, that the second
concept of the “Five Gates” is only for the Bodhisattvas who have fulfilled
the first “Five Contemplative Practices (Gates).” In this sense, they are to be
regaded as the resultant virtues of having accomplished the first “Five Gates.”
In other words, the first “Five Gates” are the cause and the second “Five
‘Gates” are the effect which Bodhisattvas enjoy as they enter the Enlighten-
ment. These are the “Gate of Approach” (3£F9) ; the “Gate of Congregation”
CKERFT) ; the “Gate of Premises” (%F9) ; the “Gate of House” (BF9) ;
and the “Gate of Strolling in the Garden and Forest” (BE#gEHIFT).

Of these five gates, the first four perfect ‘Virtue of Ingress’ (A

I5%8) and the fifth, the ‘Virtue of Egress,’ (H¥5#). The First

Gate of Ingress is called the ‘Gate of Approach,” because Amida

is worshipped so as to be born in His country. As birth is

gained in the Countsy of Peace and Happiness, it is called

the First Gate of Ingress. The Second Gate of Ingress is called

the ‘Gate of Congregation,’ because Amida is praised in the

manner as signfied in His name. The Tathidgta’s name being

pronounced and the Way practiced with the light of wisdom of

an Enlightened One, and because by doing so, the bodhisattva

can -become one of the number of the great congregation. This

is why it is called the Second Gate of Ingress. The Third Gate

of Ingress is called the ‘Gate of Premises,” because the bodhi-

sattva single-heartedly and exclusively desires to be born in the

country of Amida, carrying out deep and serene Samidhi. By

doing so, the bodhisattva can enter the Lotus World. Therefore,

this is called the Third Gate of Ingress. The Fourth Gate of

Ingress is called the ‘Gate of House,’ because the bodhisattva

single-heartedly observes the wonderful adornmets of Amida’s

country, carrying out the practice of perception and by doing so

the bodhisattva can enter that country and enjoy there many a

pleasure of perfect enlightenment. This is why it is named the

Fourth Gate of Ingress. The Fifth Gate of Ingrees is called the

‘Gate of Strolling in the Garden and Forest.” because with the

great compassion the bodhisattva sees the sufferings of all

sentient beings. Thus, he incarnates himself in the garden of

birth and death and in the forest of delusion, where he manifests

miraculous powers and leads rthem to the Way of Teaching.

13



This is all due to the power of the vow of Amida Buddha.
Therfore, it is called the Fifth Gate of Egress.

Thus the bodhisattva, entering through the four gates, perfects
his ‘Self-Help’ (B ). This we must know. Then, he goes out by
the Fifth Gate and perfects his ‘Help-to-Others’ (Ffl) by
transferring his own merit to others. This we must know. The
bodhisattva, practicing thus the works of Five Gates, perfects
the ‘Self-Help’ and the ‘Help-to-Others,” thus at once attaining
the Highest Perfect Knowledge (fif%&B=%=21R).!8

As we examine the Jodoron closely, in spite of his detailed explanation of
the “Five Gates of Meditation” and its resultant “Five Gates of Virtues”
of the Enlightenment, what is most important and basic is the “Ichinen” (—
4), “Single-mindednes” or “single-heartedness.” In other words, the “Five
Gates of Meditation” and the “Five Gates of Virtue” are the five phases of
the activity of faith of Vasubandhu, and these five phases of the activity are
reduced to the “single-mindedness.” This is what is known among “pure
Land” theologians as the “Simplified Gate” (ryakumon) as distinguished from
the “Widened Gate” (komon), whose deécription is given in an enlarged
category of five differentiated kinds. - The “Pure Land” theologians claim
that these two gates are but two phases of the same thing, -i.e., the power
of Amida’s Vow-and therefore each can enter into the other (kdryaku-so-
nyit [AE§HHA). Furthermore, they say that they may condense any of these
five into one single-mindedness, which is faith, (or open out into the flve
practices). Also if we look into the content of the five practices, we see
that the first four refer to what we gain for our own good and the last
practice to what we gain for the good of others. In other words, we find
two merits in these five practices.

In his Jédoron, Vasubandhu first emphasizes the idea of “Ichi-nen” (—4&),
“single-hearted faith,” and then sets forth the five phases of Practices of
this “single-hearted faith.” The idea of “Ichinen” or “single-hearted faith”
is so strongly put forth in the Jodoron that it later developed into the idea
of the Nembutsu of “Ichinen” or “single-hearted faith.” It is also observable
that the idea of “Ichinen” of Vasubandhu is a natural outcome of the idea
of the “Easy-path” of Nagarjuna, (i.e., the “Easy-path” of Nagirjuna is here
given expression by Vasubandhu in the “single-heartedness of faith.”)!? In
spite of such cmphasis on the idea of the “Ichinen” or “single-heartedness”
of faith (which later was expanded into the idea of the Nembutsu of “Ichinen”
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or the Nembutsu of one-thought™), as far as Vasubandhu himself was con-
cerned the “single-heartedness” of faith was a prerequisite for anyone to
understand the true teaching of Buddha, and “single-heartedness” still had
to be expanded into the higher understanding of the teaching through
various “Gates of Practice” until one reaches the highest realm of Enlighten-
ment, the Anuttara-samyaksambodhi.

(C) NEMBUTSU IN DONRAN

Donran, or T’an-luan, is said to have been brought up under the Taoistic
influence and was in fact a well-established Taoist scholar when he met
Bodhiruchi, a Buddhist scholar from India. His initial desire was to seek a
way to attain long life. Even after he was convinced by Bodhiruchi on
Buddhism, he was still concerned with overcoming the question of the
transiency of life. Therefore, it seemed quite natural for him to have
become such a serious seeker of the Way of Pure Land Buddhism.

There are two works of Donran which exerted tremendous influence on
the development of the idea of the Nembutsu. They are the Ojoronchi
(2 volumes), A Commentary on the Jodoron of Vasubandhu, and the San-
Amidabutsuge. The former, correctly called Murydjukyd-UpadeSa-Ganshdo-
ge-Chi, is conveniently called Ronchidi. This Ronchii is not only a commentary
on the Jodoron but also a philosophical treatise on the doctrine of the Jodo
school. Indeed the basic tenet of Shinshd@ derives much from this work and
makes it essential that we examine it thoroughly.

Among the Seven Spiritual Masters of Nembutsu-thought, Donran is the
first who used the word “Other Power,” and his basic contribution to the
Nembutsuthought is his exposition of the concept of “Parindmana’®® of
“Other Power,” the power that works upon one from without. Indeed, to
view Buddhism from the perspective of the Self-Power versus the Other
Power goes back to Donran himself.

When commenting on Vasubandhu in his Ronchii, Donran refers to Nagar-
juna’s Igydbon, Book on the Easy Practice. As Nagarjuna did, Donran also
classifies the Buddhist teachings into the two paths, the “difficult” and the
“easy”, and regards the Jodoron of Vasubandhu as an exposision of Nagar-
juna's Igydbon, “Easy Practice.” Donran gives the following five reasons why
the “difficult practice” is hard to follow: (1) it is difficult because one is not
always certain on what constitutes good deeds, especially when influenced
by other thoughts ; (2)it is difficult because one, being too hasty to accumulate
good deeds for his own benefit, tends to neglect producing compassion toward
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others ; (3) it is difficult. because there is always a danger that any wicked
person who does not have a .sincere desire to attain the Bodhi might abuse
the teaching; (4)-it is difficult because one might attach oneself to only the
virtues of the bodhisattvahood and neglect all other duties; (5) it is difficult
because one, depending solely on his -own “self-power,” forgets the “Other
Power,” the “Power of Amida Buddha.” As to why the “easy practice” is
easy to follow, Donran says. that “it .cannot be otherwise because all rests
on the Vow of Amida Buddha."?! Thus; he clarifies that the “Teaching of
Jodo School” is none other than the “easy practice™ of the -Other Power.
Again, at the end of Ronchii, in order to explain the meaning of the word
“BE” or “at once” of the phrase “HEERMAELE=FH=L®R" or “at once
attain the Anuttara-samyaksambodhi (Highest Perfect Knowledge)” in the
Jodoron, Donran quotes the Eighteenth, Eleventh, and Twenty-second Vows,
and the “Self-power,” and the “Other Power.” .
The Joédoron says that by practicing the Ways of the Five
Spiritual Gates, ‘Self-help’ and ‘help others enjoy’ are perfected.
But if we clearly look into the root of things, Tathagata Amida
is the ‘strongest condition.’” When we discuss ‘to help others
enjoy’ (fhF|z), and ‘to help others’ (Fftl), there is a different
signification. If things are viewed from the side of the Buddha,
it is ‘to help others.” Viewed from the side of the beings, it is
‘to help others enjoy.’ Now: we talk about the power of the
Buddha and thus we say ‘to help others.” This we should know.
Of all things, our birth in the Pure Land and the words of the
bodhisattvas and others of that land arise from the power of
the vows of Tathidgata Amida. Why so ? If these are not arising
from the power of the Buddha, then all the Forty-eight Vows
are of useless measures. Now let me take the three vows and
explain their significations. The Vow states, ‘When I have
attained Bodhi, if the beings of the ten quarters put trust in me
with the sincere mind and wish to be born in my country, and
think ten times, and if they are not born, may I never obtain
the Highest Perfect Knowledge.'.... Because of the power of
the Buddha’s Vow we think (nen) ten times. Because of this
Nembutsu, we can be born in the Pure Land...»?? Here, again,
in a parable, I will show what the ‘Self-Power’ and the ‘Other
Power’ are. As we fear the Three Evil Realms, we observe the
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prohibitive precepts. As we observe the prohibitive precepts,

we practice deep meditation. Because of the deep meditation,

we gain divine powers. Because of the divine power, we can

travel to all quarters. Such is the course which we call the ‘Self-

Power.’ Or, also an inferior person rides on a donkey and cannot

rise up to heaven. However, by conveniently riding in the steps

of a chakravartin, he can at once go up to heaven and travel

to all four heavens without any hindrance. This is what is called

the ‘Other Power.2®
As we see, the fact that Donran begins his Ronchii with the “Other Power”
and ends it with the “Other Power” means that the central theme of the
Ronchii is to expand none other than the idea of the “Other Power.” The
way Donran explains the “Other Power” with the parable of “riding on the
boat” at the beginning and that of “riding on a donkey” at the end of the
Ronchi is identical with the way Nagarjuna explains the content of the
“easy practice.” Therefore, it is clear that Donran uses the term “Other
Power’ synonymously with “easy practice.” Needless to say, to ride on a
vehicle does not mean to deny self-power. Rather, it means to nullify the
self-power. Once he is on board, there is no room where one can exercise
his self-power, and he is there with all the pluses and minuses of his
existence. This, Zonkaku says in his Rokuy6-shd:

The person of wealth and of non-wealth, they are all equal.

The Sight of Truth does not discriminate those who have accu-

mulated the good and those who have not. Whether he is to

be liberated from the world of life and death or not solely

depends on the ‘Other Power.'?
Such is the characteristic of the “Other Power,” and the allegory of the
vehicle used here is most appropriate to illuminate its meaning. This idea
of the “Other Power” is minutely explained in his “Eight Questions and
Answers” which are given at the end of Book I and also in the so-called
“Verification by the Three Vows” which we find at the end of Book II
Commenting on “with all beings,” (the wording that comes at the end of
the gdtha of the Jodoron), Donran says that the beings described are none
other than those immersed in evil and sin; i. e, the lowest of the lowest
grade. Then, at the end of the Book II, touching upon the question of why
we attain Enlightenment and the moment faith sits with us, he says that
“all goes back to the Great Compassionate Heart of Amida Buddha.”?®
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Taking up the three vows,-i.e, the Eighteeth, the Eleventh, and the Twenty-
second-he particularly stresses the great power that works upon us. In his
“Eight Questions and Answers,” he says that the sin-ridden are the object
of salvation, and where he talks about the verification by three vows, he
points out that salvation comes from the Great Compassionate Heart of Amida
Buddha. This is to say, salvation comes not from within us but from
without :
Now, as we think of (the Eighteenth Vow), we may say that

even all the common mortals of the lowest grade will be born

in His land. And also, the Kammurydjukyd tells us about the

nine kinds of beings who will be born in His country. In this

it says: ‘The beings who obtain the lowest grade are those

who have committed such evil deeds as the Five Deadly Sins

and the Ten Sins and who are garbed in various evil deeds.

Such a stupid person, guilty of the evil deeds done, will be born

in Evil Realms, suffering there endless pains for many kalpas.

Such a stupid person, at the moment of departing from the life,

meets a Good Teacher of the Way, who soothes and encourages

him in various ways, preaching to him the wondrous Law and

making him direct his thought to the Buddha. Pressed by

pains, he has no time ‘to think of the Buddha' (Nembutsu A:fif).

The good friend says to him: ‘If you cannot direct your thought

(toward the Buddha), pronounce the Name of the Buddha of

Eternal Life.” Thus, with the sincerest mind he keeps on pron-

ouncing the Name uninterruptedly. He, with the thought acco-

mpanied for ten times, says ‘Namuamidabutsu.’” Because of the

pronouncing of the Buddha’s Name, he, by every repetition,

expiates the sins which bind him to birth and death for eight

thousand million kalpas. As he quits this life in the flash of a

moment, he is born in the World of Highest Happiness. (&1

).
As to the three vows, Donran says that the Eighteenth and the Eleventh
tell us how we enjoy birth in the Pure Land, and the Twenty-second how
we come back to this world to save others. These two merits, he points
out, are both the gifts of Amida Buddha.

The Einghteenth Vow—Because of the power of the Buddha's

Vow, we think—the Nembutsu (Zffi)-ten times. Because of this
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. Nembutsu, we can be born in the Pure Land. Born in the Pure: . .
Land, we are free from birth and death:in ‘the Three Worlds. ..
Transmigration done away with, we at once attain, Light. )

. The Eleventh Vow—Because of the power of the Buddha’s Vow,..

. we attain the Right Established State. As we attain the. Right
Established State, we unfailingly attain Nirvdna and there is no -
more the vortex of suffering. This is how we at once attain
Light. .

The Twenty-secnd Vow—Because of 'the power of the Buddhas
Vow, one surpasses the bodhisattvas of ordinary grades, sees
the final stages of the bodhisattva practice realized, and works
out virtues of great compassion as in. the case of Bodhisattva
Samansabhadra. Thus viewed, the ‘Other Power’ is the Superme
Cause.  How can it be otherwise ?%7 .

As we see in the above quotation, Donran made it. clear that, all thmgs
considered for the salvation are solely due to the “Other Power.” There is
no room where one can exercise his self-power. As in the case of Nagarjuna.
the “Five Gates of Practices” are no longer due to one’s own effort but to
the Power of Amida’s Vow. Even our thinking of the Buddha, the Nembutsu,
is “because of the power of the Buddha's Vow.”
(D) NEMBUTSU IN DOSHAKU

Doshaku, or Tao-ch’o, is considered to be the fourth of the Seven Masters
of the Nembutsu school. He lived near the end of the Age of the Two
Dynasties of South and North and in the early part of the T’ang Dynasty.
In order to understand Doshaku’s thought it is extremely important to
have some knowledge about the social condition of the China of that period,
particulary from the perspective of the time in which he lived. A pervail-
ing feeling of despair and hopelessness over séemingly endless political
disorder within each ruling house and bloody warfare between the two
dynasties was cleary reflected in Ddshaku’s interpretation of Buddhism. In
addition to the prevailing feeling of hopelessness of the time, his réligious
sensibility drove him-to the convicvion that he was unable to practice any
deed worth being called good. In fact, as Professor Yamamoto claims, “to
practice good looked in his eyes a mere play of thought or an ideal if
viewed seriously and conscientiously from what one could attain and actu-
alize.”28

1t is no question that this perevailing feeling of hopelessness and Désha-
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ku's ‘personal conviction caused him to become an ardent follower of the
Way of the Nembutsu. In fact, throughout his main work, the Anrakushg,
A Collection of Lines Concerning the Country of Pace and Happiness, he
expresses the idea of the “Mappd,” “Closing Age,” and his deep awareness
of evil nature:
-Therefore, it is said in the Daijugatsuzékyo that ‘in the age
of the Mappd countless people practice the Way and seek the
Enlightenment, but no one has yet attained the end.” It is the
age of the Mappd now, it is the age of ‘Five Corruptions’ (&
¥). There is only the gate of the Pure Land Path we may hope
to pass through.?®
Déshaku, in the Anrakushi, deals with the Kammurydjukys, which was
“a sitra popular in the Age of the Two Dynasties of South and North and
that of T’ang.”?® His understanding of the siitra clearly reflects both the
prevailing: feeling of the age of the “Mappd” that the influence of the Buddha
had been weakened by the passing of time and his own. conviction that he
was not capable of practicing any good deeds for his own enlightenment.
In other words, Doshaku does not read the siitra as a follower of the
“Shodomon,” “Path of Sages,” but rather in the light of “jédomon.” “Gate
of Pure Land.” Consistent with Nagirjuna, he divides all the teachings of
the Buddha into the two categories, the “Path of Sages” and the “Path of
the Pure Land School.” and adds that it is hard to go by the “Path of
Sages,” but easy to take the “Path of the Pure Land Schoool.” In the case
of Nagiarjuna, however, the concept of the “easy practice” was not clearly
explained. In fact, the “easy practice” was even extended to other Buddhas
and Bodhisattvas. Donran, on the other hand, viewed Buddhism subjectively
and affirmed that the Power of Amida’s Vow is the “Other power” and
denied the “Self-Power” as an obstacle to the salvation. Doshaku, though
having been influenced by his two predecessors ,namely, Nagarjuna and
Donran, made a unique contribution to the development of the Nembutsu
School by introducing the first comparative study of the siatras. The
method he employed in the comparative study of the siitra is known as the
Kyd-han-ron® among the Pure Land theologians and has influenced his
followers. Even in this attempt to critically study the siitras, however, he
still incorporates the prevailing feeling of the “Mappd” and his own deep
self-reflective mood of being an evil-natured man. Perhaps it is impossiible
not to be influenced by the mcod and trend of the times in which one lives.
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And, as I have pointed out already, the “age-consciousness” of his days and
the “awareness of his own wicked nature” (JEfEZ H¥) are the two main
factors running through his whole Ky&-han-ron.
The question was raised: All sentient beings possess the
Buddha nature. Since many kalpas have gone and during that
time they must have met many Buddhas. Why is it that they
still go through the cycle of birth and death and cannot get
out of the house of fire? As an answer let me say this:
According to the Mahdyiana scriptures, it is because they have
not arrived at the two kinds of excellent Dharma that they still
go through the cycle of birth and death and cannot get out of
the house of fire. What are these two Dharmas? One is the
‘Path of Sages’ and the other the ‘Path of Pure Land.” At
present the 'Path of Sages’ is very difficult to follow. The reason
is that, first, it has been long since the time of éﬁkyamuni
Buddha, and, secondly, the Teaching is too deep and our
understanding so shallow., This is why the Daijugatsuzokyo
states: ‘In this Age of Mappd, myriads of people practice the
Way and seek the Enlightenment, but there is no one yet who
has attained the end.’ It is the ‘Age of the Mappd,” the Closing
Age of Dharma, and the Age of Five Corruptions. The only
way out is through the single gate of the pure Land Path.
Therefore, the Larger Siitra states: ‘Even though sentient
beings may have done evil deeds all through their lives, if they
at the very moment of departing from this life pronounce my
Name with the ten thoughts in their minds, they shall be born
in my Land. If not, I shall not obtain the Highest Perfect
Knowledge.'... If we are to talk of our evil acts, they are but
storms and tempests. Therefore, all Buddhas out of their great
compassion urge us to the pure Land. Even though we may have
committed evil deeds throughout our lives, if really understand
this (Buddha’s compassion) and practice the Nembutsu whole-
heartedly, all hindrances will spontaneously go away, so that
we will definiteley be born in the Pure Land. How thoughtless
we are. We all lack such aspiration.’?
It has been pointed out by Nagarjuna, Vasubandhu, and Donran that the
main obiect of the Pure Land Scchool is the salvation of the common people
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who, according to Donran’s words, are the “common mortals of the lowest
grade.” In fact, the main theme of the Mahadyana Tripitaka is the salvation
of such karma-laden mortals. It was also pointed out by Professor. Inagi that
“even in the time of the Buddha the contents of His sermon directed toward
the ordained was different from that of His sermon directed toward the
nonordained.”?® These two different approaches used by the Buddha Himself
gave rise to the concept of the Easy Way and the Difficult Way in Nagarjuna
and later was expounded by Donran as the concept of the Self-Power and
the Other Power. Now it is further expounded as the concept of the “Path
of Sages” and the “Path of Pure Land” by Déshaku. Again, we must note
that these teachings of the Easy Way, the Other Power, and the “Path of
Pure Land” led toward the salvation of laymen, or common mortals, which
is the main theme of the Nembutsu-thought. As to the meaning of the
“Zai-ke” (#£%%), the “non-ordained,” Zendd has the following to say: “Those
who are non--ordained are always indulging themselves in constant satisfa-
ction of their five desires. Even though they aspire “pure mind,” it is like
a picture drawn in water.”® Such is the fate of the “Zai-ke” people who
have no way of liberating themselves from suffering and are, therefore, the
object of Amida’s infinite compassion. In the case of Déshaku, we see that
throughout his entire system the primary emphases are the deep realization
of his unsavable nature and the eschatological anxiety of the “Mappd.” In
other words, these two factors are the “warp and woof” which make up
his system. Consequently, Déshaku regards. the “Path of Sages” as the
difficult way because (1) it has been too long since the time of Sakyamuni
Buddha, and (2) the teaching is too deep and complex for our simple and
shallow understanding. By denying man any possibility of attaining en-
lightenment through his self-power, individually or collectively, Doshaku
emphasized the teaching of the “Path of Pure Land” (the “Easy Way” and
the “Way of Other Power”) as the only hope for men living during his
time. In his main work, the Anrakushii, Déshaku explains that faith is
the very basis of the “Path of Pure Land.” As we recall, Donran classified
faith into three phases. But unlike Donran, who approaches faith from a
strictly negative side, Ddshaku views the content of faith in both negative
and positive ways. Furthfmore, Doshaku makes it clear that these three
minds, “Junshin” (sincerity), “lsshin” (one-mindedness), and “Sézokushin”
(continuity), are but three different aspects of the One Mind of Amida’s Vow.
Again, the question was asked : If a person by only pronouncing
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(with sincerity)? the Name of Amida Buddha can eilminate the

darkness of ignorance of the sentient beings of the ten quarters,

and can enable them to attain birth in the Pure Land, then

why is it that there are still sentient beings who in spite of

their pronouncing the Name and directinng their thoughts

toward Him are still remaining in the darkness of ignorance

with their wishes not quite fulfilled:? The answer states: It is

because the practices are not true and perfect, therefore, they

do not understand that the Tathidgata is the ‘Real State Body'3®

and as well as the ‘Body Manifested into Being for Qur Sake.’”

And there are also three kinds of ‘non-appropriateness.’ First,

the faith is not true and unsteady. . Second, the faith is not

one-minded and undecided. Third, the faith lacks of its conti-

nuity and it is interrupted by other thoughts in-between. These

are all related -with each other. If the faith is continuous,

then it is one-minded. If it .is one-minded, then it is true.

Therefore, with these three minds, if one cannot attain birth,

then there is no one else to attain birth in Pure Land.®
. As we see in the above quotation, what Déshaku meant by faith is
certainly not the faith of our self-power but the faith of “Other Power.”
His understanding of the Power of Amida’s Vow expresses itself as the
Nembutsu of faith and leaves no room for any practice or effort of our
own power. In other words, Doshaku thus makes it clear that .faith, pure
faith, is that state of mind wherein one is completely taken in by the
Amida’s Power and that the Nembutsu is but an expression of the Power
of Amida’s Vow itself.
(E) NEMBUTSU IN ZENDO

The fifth of the Seven Masters of the Nembutsu School is Zendd or

Shan-tao, who, like Déshaku, lived in the period of the two dynasties of To
and T’ang. In fact, he is said to have studied under Doshaku. As in the
case of Doshaku, therefore, Zendd was tremendously influenced by the
general spirit of the age. Throughout Zendd’s thought there runs a deep
conviction of being a “common mortal,” and without a clear understanding
of this concept it is impossible to appreciate his thought. One of his main
works, the Kangydshd, A Commentary on the Kammuryojukyd, we find a
revolutionary interpretation of the KammuyGjukyd in which he sets forth
his view of a “common mortal.” Unlike his predecessors, who interpreted
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the siitra in terms of the “Path of Sages,” Zendd reads it from the viewpoint
of a “common mortal.” In viewing Queen Vaidehi (to whom the sermon of
the Kammurysjukyd was delivered) as an incarnation of a Bodhsattva,
others had regarded the siitra as applicable only to persons of high states.
Zendd, on the other hand, understood that the true purport .of the sitra
was for Queen Vaidehi as a common mortal, who, in common with us, is
immersed in sin and evil. In another work, the Gengibun, On  the Deep
Meaning, Zendd states, “We, of being ignorant and foolish, have sunk deep
in the Karmic Sea from the time immemorial...”%? In the same book he also
states, “Buddha delivered this Kammurydjukyé not for sages but for wus,
common mortals.”¥® In the Jobungi, a “prefatorial part” of the Kangydshg,
he describes a common mortal and states, “Common mortals are heavy in
their sins and deep in their delusions.”¥! Again, in the Sanzengi, A work on
the Dispersed Mind, he laments on his own nature and states, “I'.am but a
common mortal of such evil and sinful nature who has been floating up and
down in the stream of life and death from the -time immemorial, and
have never been able to get out of it.”# Finally in the Ojéraisan, A Colle-
ction of the lmportant Lines Concerning Birth in the Pure Land, he says:

I am but a common mortal who is deeply immersed in ignorance

and delusion, and possess hardly any good deeds and always

float between the three worlds and never get out of the burning

houseu?
In the above quotaion, Zendd clearly indicates that the true aim of the
Kammurydjukyd is not for men of higher grade but for men of lower
grade, i.e,, common mortals. In addition he is convinced that he himself is
a common mortal who has been drawn into the sea of Karma and has never
been able to save himself from it. Indeed, this common mortal at the very
least is unaware of the deep Karma of his evil and sinful nature, and the
very worst is consciously and willfully committing such grave sins. This
makes him the lowest form of life among the lowest grade. And a common
mortal having no chance of saving himself is precisely the one for whom
Amida Buddha established his saving vows. Therefore, Zendd argues, what
makes a common mortal direct his thought to Amida Buddha (the cause of
the Nembutsu) and what makes him attain birth in the Pure Land (the
effect of his Nembutsu) is all in all, due to Amida’s work alone. A common
mortal who is aware of his sin and is capable of coping with it has a
chance of saving himself. But the type of person whom Zendd called the
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lowest grade lacking all means of deliverance is the person who is not even
aware of the fact that he has no means of deliverance. Indeed he is not
even_concerned with the fact that he does not have the slightest chance of
deliverance. This, Zenddé emphasizes, is where the true meaning of the
Original Vow comes in. Etymologically, the Original Vow, the “Hongan”
(FFH), is the translation of Pirva Pranidhdna, “Piirvd” means “former,
prior, preceding, previous to, earlier than” or, according to another source,
it means “Prior to one's becoming aware of.”# Therefore, according to some
Chinese translation, the word “shukugan” (f8§FH) is used. “Shukugan” means
the vow made in the past. The Buddha suffers when people suffer, so any
problem with sentient beings is the problem of the Buddha. In other
words, having foreseen the problems we sentient beings face, the Original
Vow was already established for us by Amida Buddha. Before we come
to an awareness of our wicked natures, we find ourselves already taken into
the Original Vow as the object of His Salvation. Therefore, there is no need
for one to concern himself about being saved or not being saved. In this
sense, the idea of the “Other Power” is also present in Zendd’s thought,
although, for the words “Other Power,” he employs “Power of Vow” (FH
71), which has the same meaning.

Question: Why is it said that by ‘desiring’ we cannot be born ?

Answer : On hearing others speak of the land in the West as

inconceivably full of happiness and pleasure, one will harbor a

wish, desiring thereby also to be born. Such a one so says

and the thought does not hold on. Hence the word ‘desire.’ Now

the Ten Pronouncings of His name of this Kammurydjukyo are

perfect with ‘ten vows and ten practices.” How are they perfect?

‘Namu’ is to ‘trust in with our entire self.’ It also means to

‘raise our thought and direct it toward the Buddha. The word

‘Amidabutsu’ is none other but the ‘practice.” Because of this

we can surely be born.

As we see in the above quotation, Zendé shows that in order to attain
birth in the Pure Land there is no room for our own power but only for
the Power of Amida. With respect to the “Namu Amida Butsu,” he explains
that the Nembutsu means to “trust in with our entire self the Amida
Buddha, who has already accomplished all the practices required for the
birth in the Pure Land for us sentient beings.” In other words, in Zendd
the Nembutsu has the same meaning as the Power of Original Vow. “Namu
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Amida Butsu” is in fact the work of the Original Power of Amida, within
which everything is accomplished. Therefore, nothing is required of a
sentient being for his salvation except to “trust in.”

Question : If all practices are carefully carried out, the merit
thereof being directed toward birth in the Pure Land, all get
born. Why is it, with the light of the Buddha covering all,
that only those who say the Nembutsu are taken in ? What does
this mean ? Answer: There are three meanings for this. First,
it is the ‘Shin-en’ (%), the ‘close condition.’ If sentient beings
practice the Nembutsu and pronounce the Name of the Buddha
orally, the Buddha immediately hears it; if they always revere
the Buddha in their bodily actions, the Buddha immediately
sees it; if they always think of the Buddha in their minds, the
Buddha at once knows it; if they always direct their thoughts
toward the Buddha, the Buddha also thinks of the sentient
beings. These three actions are not separate, but the same.
Therefore, it is called the ‘Shin-en’ (##%), the ‘close condition.’
Second meaning is what is called the ‘Gon-en’ (GEf%), the ‘near
condion,” If the sentient beings wish to see the Buddha, the
Buddha at once answers this wish and manifesets Himself
before their eyes. Therefore, it is called the ‘Gon-en.’ Third
meaning of what is called the ‘Zojé-en’ (3 _L#%), the ‘strong
condition” If the sentient beings pronounce the Name of the
Buddha and think of the Buddha, their sins of long past kalpas
immeditely get expiated. At the very last moment of their
lives, the Buddha Himself appears with other Bodhisattvas
and receives them. All other evil karmas cannot hold them.
Therefore, it is called the ‘Z&j6-en.” All other practices may
well be called good deeds, but if they are compared with the
Nembutsu they all are ineffective. Therefore, we find many
phrases which praise the merit of the Nembutsu in many sitras.
The Fortyeight Vows of he Murydjukyd, for instance, clearly
state that by pronouncing His Name exclusively the sentient
beings can attain the birth in the Pure Land. And, as it is
stated in the Amidakyd, we by pronouncing exclusively His
Name one to seven days can be born. Also it is stated that all
the efforts of all the Buddhas of the ten quarters who are as
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many as the sands of the Ganges are all for this end. And
again the siitra states in its articles concerning the Settled (&)
and the Dispersed (#) Mind that by pronouncing His Name
exclusively one can attain the birth in the Pure Land .46
Thus Zendb insists that the Nembutsu cannot even be compared with
other virtuous practices. As long as a deed is one’s own, however virtuous
it may be, it is always mixed with falsehood, because, as Zendd points out,
“evil nature is hard to do away with, this is as with snakes and scorpions.”
All of our. virtues are impregnated with poisons and with practices that
are false; these cannot be called true actions.#” Therefore, such practices
of faith, no matter how strenuously and urgently carried out, cannot but
be impregnated with poison. There are all what Zendd calls the “Mixed
Practice.” On: the other hand, the Nembutsu of the “deep mind” alone is
the “Right Practice.” i
The second is the ‘deep mind.’ This is none other but the
‘true faith.” This is to believe and know that we are common
mortals fully clad in illusion and scanty in virtue and -that we
transmigrate through the Three Worlds and are not able to
get out.of this house of fire. Now we believe and know that
the Vow of Amida Buddha deflnitely enables us to be born in
His land as we pronounce His name down to ten times or even
once, and even down to the fraction of a single thought, not a
speck of doubt exists. Hence the ‘deep mind.
The ‘Right Practice’ is that practice carried out exclusively
as shown in the sitras concerning our birth in the Pure Land.
This is called the ‘Right Practice.” What could it be ? This is
single-heartedly and exclusively to recite this Kammuryojukyo,
the Amidakyd, the Murydjukyd, etc., and singleheartedly and
exclusively to think, observe, and direct our thoughts toward
the two adornments of His Buddha country that are the fruit
of the vows taken. As we worship, we single-heartedly and
exclusively worship that Buddha. As we pronounce His Name,
we single-heartedly and exclusively pronounce His Name. And
as we praise and give offerings, we single-heartedly and exclu-
sively praise and give offerings. Such are called the ‘Right Pra-
ctices 48
As to the “Right Practices,” Zendd proposes two classifications, viz, the
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“Right Established Action” and the “Assisting Actions.” The “Right Esta-
blished Action” is to pronounce single-heartedly and exclusively the Name
of Amida Buddha and, without regard to place, manner, or time, repeat it
without any break in time. This “Right Established Action” is the essence
of Amida’s Vow. Any other type of worshiping, including: sitra-recitation,
are what he calls the “Assisting Actions.” As Zendd indicates, the Nembutsu
of the “deep mind” (not the other virtuous deeds mixed with such poisonous
practice), is the only way to attain birth in the Pure Land, because-the Nem-
butsu is not our effort, but the effort of Amida Buddha and possesses the
fruit of Amida’s Vow. The Power of Amida’s Vow works on sentient beings
and causes them to direct their thoughts toward the Buddha and enables
them to recite the Name. Therefore, our birth in the pure Land is assured.
(F) NEMBUTSU IN GENSHIN

Genshin (942-1017) is the first Japanese whom Shinran regarded as the
spiritual leader of the Nembutsu school in Japan. Howver. the Jodomon
school in Japan goes back as early as the Nara period. Furthermore, prior
to Genshin, we know that there were people like Gikaku and Jie who were
profoundly interested in the exposition of the tenet of the Jodomon. But,
Genshin, the founder of the Eshinryid branch of the Tendai school, is
largely credited for the systematization of the J6domon school. Although
Genshin was regarded as the learned scholar of the Tendai sect, he lived
a life of the Nembutsu and confessed that the only teaching he could rely
on for his salvation was the teaching of the Pure Land School. As the
most learned scholar of that time, Genshin is known to have authored as
many as one hundred and fifty books. Among them we are primarily
interested in his Ojoyoshii, A Collection of the Important Lines Concerning
Birth in the Pure Land, which presents his understanding of the Nembutsu.

The content of the Ojoydshii (six volumes) is customarily divided into
ten chapters, and each chapter deals with the difference of birth according
to the difference of the purity of faith. According to Honen, these ten
chapters are divided into the following three categories: (1) the broad
category, which includes all practices other than the Nembutsu: (2) the
simplified category, which includes certain types of the Nembustsu practices ;
and (3) the essential category, which deals with only the Nembutsu practice.
In other words, Honen classifies the ten chapters into three categories
according to the spirit of the Three Vows, namely, the Nineteenth Vow, the
Twentieth Vow, and the Eighteensh Vow. The Nineteenth Vow, as we
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have already seen, encourages all types of practices as useful in delivering
oneself from the cycle of birth and death. The Twentieth Vow emphasizes
the Nembutsu practice, but it is the Nembutsu of one’s self-power. The
Eighteenth Vow deals exclusively with the Nembutsu of the Other Power

:and denies all self-power but to accept the power of the Original Vow
‘which denies even self-denial. In short, we may say that the main contri-
‘bution of Genshin to the Nembutsu-thought is his clear demarcation of what
-one will be subjected to solely in accordance with the degree of the puirty

of his faith., As in the case of Zendd6, Genshin also viewed the Way of
the Nembutsu from the standpoint of the faith and divided the Nembutsu
practice into the “Exclusive Practice” and the “Mixed Practice.” The “Ex-
clusive Practice” is the Nembutsu based on a faith which is pure ane single-
hearted while the “Mixed Practice” is the Nembutsu which is still tinted
by self-trust and some doubt. Unlike his predecessors, Genshin made it
clear from the spirit of the Muryojukyé that there are two different realms
to which one is subjected according to the effect of his faith. These he
termed the “Recomposed Land” and the “Temporary Land.” The “Recomposed
Land” is the realm that can be entered by those who live the life of the
Nembutsu in answer to the vow and the practice of Amida Buddha. The
“Temporary Land,” on the other hand, is the place that is destined for
those who seek birth through self-effort or half-trust.

In spite of his reputed position as an accomplished scholar, Genshin
viewed himself as a humble and ignorant man. Perhaps the conclusion that
he also was an evil and wicked man resulted after sincerely and honestly
exmining his own nature in contrast to his perfect ideal, Amida Buddha.
The fundamental thing Genshin and earlier followers of the Nembutsu-
thought have in common is their deep sense of self-denial. In addition to
this sense of self-denial, they each possess a sense of the “Mappd.” Being
no exception to this we find Genshin stating in the beginning of his Ojoyashi

(A2

The teaching and practice for attaining birth in the Pure
Land are like the eyes and legs for the people who live in this
defiled age, this time of the ‘Mapp6.” Not to mention those who are
ordained or not ordained, born of a noble family or a humble
family, no one follows the Way. (It is true) that there is no
one Way. There are the esoteric and exoteric teachings, and
many practices of causes and effects, material and intellectual.
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(Even) those who are intellect and diligent cannot yet accomplish
the Way. Therefore, how can a person like me, ignorant and
stubbotn, even think of attaining ? This is why I believe in the
Only Way of Nembutsu, and from the view of the Nembutsu, I
gather here some important lines of the siitras and $astras. As
1 open the pages and as I practice the Nembutsu, I find it
easy to understand and practice.®?
Regarding the Nembutsu as the Other Power, which is the work of the
power of the Original Vow itself, Genshin says:
(It is true) that every light that shines out of Amida illumi-
nates all over the ten quarters and all beings undiscriminatingly
and those who say the Nembutsu are all taken in and not
abandoned. Even though I too live in this light, yet my
delusion prevents me from seeing Amida. Yet, Amida never
tires out in His compassion and keeps shedding light upon me.3°
Genshin claims that Amida is boundless in His compassion and it is out
of His compassion He has established the Original Vow in which all practices
and causes required for the attainment of birth in the Pure Land have been
accomplished. Amida is extending his accomplishments throught the Nem-
butsu to all sentient beings. Yet it is this “I,” out of ignorance and self-
trust, who stubbornly refuses to accept the Merit of the Nembutsu and
always thinks that there must be some merit in what is being done through
self-effort. Genshin is not denying the other virtuous practices, but he
strongly urges that we should take the Single Way of Nembutsu.
(Once) the question was raised : Every good practice has its
own merit. What is the reason that we are urged to follow
the Single Way of Nembutsu? I shall answer the question. The
Nembutsu is urged not to ban all other virtuous practices, but
because the Nembutsu is not hard practice for any person, man
or woman, noble or humble, at any place or any time. Even at
the last moment of life we may seek to be born and the Nem-
butsu is the most effective Way...Secondly, the Murydjukyd
states that the karmas of the three classes of people may differ ;
some shallow and others deep. However, all equally state our
exclusive and single-hearted thought in the Buddha of Eternal
Life. Thirdly, the Forty-eight Vows include a vow, specially
dealing with the Way of Nembutsu, and which states : ‘Or think
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ten times, (if they are not born), may I never obtain the Highest
Perfect Knowledge.’ Fourthly, the Kammurydjukyd states: ‘These
who are extremely heavy in .their sins have no other means
except pronouncing (the Name) and thinking of the Buddha
(Shomyo-Nembutsu), so as to attain birth in the Pure.Land...®
Genshin dares not say that everyone who is extremely heavy in his sin
(BEEA) is a wicked man, but as far as Genshin is concerned, he -unque-
stionably considers himself to be the lowest grade of man.: The only: way
for him to be saved, therefore, is the Way of Nembutsu, for in the Nembutsu
such evil beings already have been saved. In living the life of Nembutsu
he neither depends upon his own merit nor finds his evil karmia a hindrance.
Rather, he is completely taken into the Power of Amida. The Nembutsu,
if it is pure, must be without any trust in one’s own merit. The Nembutsu
of Genshin is the Nembutsu of the Other Power which penetrates through
and crushes down the thickest wall of one'’s self-trust.
(6) NEMBUTSU IN GENKU
Genkii (or Honen 1133-1212) is the last of the Seven Spiritual Masters of
the Nembutsu-thought and the founder of Jodo sect. In fact, it was Genki
who had systematized “the Nembutsu-thought in an actual . faith or the
religion in ‘Japan.”$? It also should be noted that Genkii lived during a
period of political and ecclesiastical turbulence and expressed a profound
feeling of the “Mappd” throughout his writings. - As I have already pointed
out, in all of his predecessors of Nembutsu-thought, it is common to detect
this profound sense of the “Mappd.” the last age of the Buddha-dharma.
Particularly we find this to be the:case in Genki himself. In order to fully
appreciate his thought it is important for us to know the political and
ecclesiastical conditions of Japan and to understand why the Nembutsu-
teaching came to be accepted by people of that time. In Japanese Buddhism,
C. Eliot states:
He was the son of an official in the province of Mimasaka,
who was killed by an enemy and died bidding his son to take
no revenge and become a priest. The boy showed such talents
that a local priest persuaded his mother to allow him to be
sent to study at Hieizan. In the letter commending him to the
attention of the authorities of the Sacred Mountain, he was
called an image of Monjusu and quickly justified the description
by his extraordinary ability. After being ordained a priest he
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_retired. to Kurodani on the outskirts of Kyoto resolving to seek
" -no preferment and. to devote himself to prayer and study,
entirely renouncing the world. He is said to have read through :
the whole of the. Tripitaka. five times -but, though the fame . .
- of his wisdom and learning spread widely, he did not find- any ..., -
doctrine which ‘satisfied him. This was the period of the civil
.-wars of Hogen and Heiji and the rise of Kiyomori, and naturally
a religious and gentle soul like Honen- felt that the great need:
of mankind amidst such troubles was religious peace... The age
tended either to superstition ‘which sought merely to avoid
temporal misfortunes or to the difficult doctrines of the Kegon,
Tendai, and Shingon schools... These were difficult roads for
the ordinary men, and besides how amid riots and rebellions,
in which the clergy played a prominent part, was one to believe
statements such as that Samsira is really nirvina and that
this troubled life is really identical with peace and enlighten-
ment ? 3

We have noted that, before Genkii, the Nembutsu Teaching had a long
history and included exponents such as Kuya, Genshin, and Ryonin, not to
mention other spiritual predecessors in India and China. It was Genkd,
however, who succeeded in inspiring many followers and organizing them
into a religious body. According to the tradition, at the age of forty-three,
Genkii was inspired deeply by the Ojoyoshii of Genshin which later led him
to the Sanzengi of Zendd. Particularly, the following passage from the
Sanzengi opened his eyes to the Way of the Nembutsu:

One is to pronounce single-heartedly and exclusively the Name
of Amida Buddha, whether walking or standing still, whether
sitting or lying, and without regard to the length of time for
even a moment. This is called the ‘Right Established Action.’®*

It is evident throughout his writings that Genkil is convinced that in such
a turbulent and degenerate age, the Way of Sages (the Way of Self-Power)
is impossible for common people to follow. Thus the only way possible for
salvation is by the Way of Other Power, the Nembutsu Teaching.

The chief work of Genkid is the Senjyaku Hongan Nembutsu Shi, A
Collection of the Lines Concerning the Nembutsu of the Best-Selected Vow,
commonly called the Senjyakushi (two volumes). -As the title itself indi-
cates, in this work Genki attempts to clarify the meaning of the Nembutsu
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of the Best-Selected Vow. By the Best-Selected Vow he means that the
Original Vows made by Bodhisattva Dharmikara are the cause of our birth
in the Pure Land. In this sense, all the Forty-eight Vows are the best-
selected vows. In the beginning of the book, however, he clearly states:
“Namu Amida Butsu! The cause for attaining birth in the Pure Land is
no other than this Nembutsu (Namu Amida Butsu).”®® It is evident that
what Genkii meant by the best-selected vow is the Eighteenth Vow the
Nembautsu of the Other Power.

‘The reason for the two paths shown in the Anrakush, namely,
the ‘Path of Sages’ and the ‘Path of the Pure Land,’ is to enable
us to abandon the ‘Path of Sages’ and to choose the ‘Path of
the Pure Land,’ For this there are two reasons. First, it has
been long since the time of §5kyamtmi Buddha; second, the
teaching is too deep and our understanding too shallow. Thus,

(it is customary) to set up two paths in this school. And, it
was not Tao-ch’o alone; T’an-luan, T'ien-tai, Chia-tsai, Tzu-en,
and others all shared this view."®
Thus, Genki, in the first chapter, defines his posision by saying that for
common people who live in this age of the “Mappd,” the “path of Sages” is
too difficult to follow. Therefore, they should choose the “Path of the
Pure Land.”

There are many ways leading to birth in the Pure Land.
According to Zendd, however, there are two kinds. One is the
Right Practice and the other the Mixed Practice. In the Right
Practice there are two phases, namely, ‘to open’ and ‘to close.’
First, when we open the Right Practice, there are five kinds,
namely, the right practice of recitation, that of perception, that
of worshiping, that of pronouncing His name, and that of
praising and giving offerings. Secondly, if we close it, we get
two kinds, namely, the ‘Right Action’ and the ‘Assisting Acti-
on".’ﬂ

Among the practices which Zendd explains in the Sanzengi, Genkii contends
that only the pronouncing of the Nembutsu is the right cause for birth
in the Pure Land. All others are sundry practices. Therefore, he urges
that everyone should abandon all these practices and confine himself to the
right practice. “Why is it,” he asks, “that out of the five, only the pronoun-
cing of His Name is the Right Action?” He answers, “Because it is in
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accordance with Amida’s vow... The point is that the pronouncing of the
Nembugsu is the practice of Amida's QOriginal Vow. Therefore, anyone who
practices this practice rides on the vow, and thus he without fail will attain
birth im the Pure Land."* In the third chapter, Genki{ explains the content
of each of the Forty-eight Vows, and thereby shows that the true purport
of the vow. lies in our birth in the Pure Land through the Nembutsu.
The question is raised : As we view all the vows, the coarse
and the bad ones are taken out and the good and the refined
taken in. This is understandable. Why is it that the Eighteenth
Vow selects out and abandons all other practices, taking in only
the single practice of the Nembutsu and making this one as the
Amida’s Original Vow for attaining the birth in the Pure Land ?
The answer is as follows : Though we cannot quite understand
the holy will which is beyond eur knowing, I may try here to
explain this from the two different points. The first is the point
of being superior or being inferior. The second is that of being
difficult or easy. First, I may say that the Nembutsu is superior
and others inferior. The reason for this is that His Name is
the source of all virtues. Therefore, all that are with Amida
Buddha..., are all inherent in the Name of Amida Buddha. So
the virtue of His name is the most superior... Secondly, as to
the difficult and the easy, the Nembutsu is the easy, while all
others are difficult to practice.’®
Consistently throughout his writings Genkii stresses the importance of
pronouncing the Nembutsu by saying that the practice of the Nembutsu is
superior and easy in comparison with all other practices. Although he does
not éay that mere pronouncing of the Name of Amida Buddha is the only
way, he nevertheless emphasizes the importance of his practice so strongly
that some of his disciples interpreted his teaching as having placed sole
virtue on the sheer frequency of reciting the Name. They thought that the
more they recited the Name the more merit they could acquire, thereby
adopting only the outer forms of practice and missing the central point.
What Genkii means by the Nembutsu, the true Nembutsu, is the Nembutsu
as the expression of one's faith. In other words, faith comes out as the
Nembutsu on our lips. As faith is aroused within the mind, it expresses
itself naturally as one’s reciting the Name. In the Sanshinshd, the eighth
chapter of the Senjyakushi, he states:
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The Three Minds that I am here quoting are the most impor-
tant to those who practice the Way. The reason for this is, as
it is stated in:the Kammuryojukyo Siitra,® those who possess
the Three Minds unfailingly attain birth in His country. Ther-
efore, we must know that with the Three Minds we attain .-
birth in His country. The Ojéraisan Commentary states:Sl.‘If
there is one mind lacking, then there will be no birth.” Therefore,
we know clearly that even one lacking we cannot be born.in
the Pure Land. In other words, those who wish birth in the
Pure Land need to be perfect in the Three Minds. Of the three,
the ‘sincere mind’, means the ‘true mind.'é
- Next, it is the ‘deep mind.’ It means the ‘deep-believing mind.’
What we should know is that it is our doubt that binds us to
make this house of birth and death and it is our faith that
enables us to enter the castle of Nirvina.s®
In citing Zendd’s three phases of faith, Genkidi makes explicit that birth
in the Pure Land is not possible unless the Nembutsu is the expression
of faith. He underscores this point by insisting that it is our doubt that
shuts us into the world of suffering, whereas our faith bridges us to the
Pure Land. Even prjor to our desire for birth in the Pure Land, Amida had
already established the cause of our birth in the Pure Land, and this cause,
His Original Vow, is now given as the Nembutsu to ‘us. Therefore, doubt
means the mind’s relying on one’s self-power, and this clearly rejects the
cause that Amida out of His compassion had already established as the
way to the Pure Land. On the other hand, faith means the “mind of no
mind” wherein one’s self-relying mind is taken over by Amida's power. In
other words, faith means the state of mind wherein everything about self
is denied and only the Nembutsu is active.
Once the question was raised in regard to the Nembutsu:
Now, there are two kinds of the Nembutsu: the Nembutsu one
recites when his mind is calm, and the Nembutsu when his
mind is disturbed. Which one of the Nembutsu is superior ?
The answer was: The merit of the Nembutsu is all the same,
Therefore, there is no difference between the two.8
If the Nembutsu is simply something that we recite, there would be a
difference between the Nembutsu that sages or wise men recite and the
Nembutsu that common people recite, or the Nembutsu of calm mind and
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that of disturbed mind. Since the Nembutsu does not belong to the one
who recites, there is no difference at all. This means that the Nembutsu
is the expression of on’s faith as the manifestation of Amida’s Original
Power itself. Therefore, the Nembutsu of Genkii may also be said to be
the Nembutsu of the Other Power.
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CHAPTER III

NEMBUTSU IN SHINRAN’S WRITINGS

(A) THE LIFE OF SHINRAN

Shinran was born May 21, 1173, at Hino, a place some miles to the
southeast of Kyoto. The Fujiwara family could not hold rein over the
warrior clans who were now gaining power. Civil wars, natural calamities,
and internal sturggles prvailed. First the Heike clan! rose to power and
was then followed by the Genji clan,2 which was superseded by the Hojo
clan® In spite of continual internal conflicts it was clear that the warrior
clans were in control of political power, and this meant the end of aristocratic
rule. In the midst of this political turmoil and confusion there were “signs
of revival of the indigenous spirit, a revolt of the crude ideas and chivalric
temper of the warriors and peasants living in the eastern provinces against
the over-refinement of the aristocrats of Miyako.”* However, the end of
political confusion was to come at only a later time.

Economically it was a time of transition when the old aristocratic families
lost control of their manors to the feudal lords in the face of rising military
power. As far as the peasants were concerned, it was simply a change of
rulers. Nevertheless, they were slowly becoming aware of their own power
and tried to protect their lives and their properties by organizing themselves.
On the one hand, they were the victims caught in the middle of a bloody
struggle between the aristocratic clans and the newly rising warrior clans.
On the other hand, however, out of the necessity to protect themselves, they
learned to organize and to stand together against merciless exploitation.

Ecclesiastically it was a time of decay and corruption. The old established
Buddhist schools of Nara and Hiei, which had enjoyed royal protection and
prestige for so long, lost their original religious spirit. Unable to adjust to
the new situation, they were desperate to preserve their prestige and material
wealth. Many of the established ecclesiastical institutions even organized
private armies of “monk-soldiers” and engaged in bloody conflict, not only
with political opponents but also occasionally among themselves. Their
corruption and moral decay were beyond repair and it was just a matter
of time before something had to be done. The time for reformation and
respiritualization of Buddhism was ripening fast.
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It was in such a time that Genshin’s Ojoy6shii came out. In the Ojoy6shi,
Genshin sums up the feelings of people of his days by saying that it is the
time of “Mappd,” the “Latter Days of the Dharma.” The thought of Mappd,
Latter Days of Dharma, prevailed among people of that time. Genshin urged
people by saying, “The fateful days have arrived; we, the weak and evil
beings of the ‘Mappd,” are unable to save ourselves through practicing the
Way of Sages. Therefore, we must accept the faith in Amida Buddha and
recite the Nembutsu.” Here we see evidence that the idea of a simple faith
in the salvation of Amida Buddha was well accepted by the people of all
classes.

As we look at Shinran’s life, we notice that it can be divided into three
stages which correspond to his concept of “Sangantennyd,” or “Three-Vows-
Turning-In,” which is the central theme of his main work, Kyd-gy6-shin-shé.
The three vows stand for the Nineteenth, the Twentieth, and the Eighteenth
Vow of the Forty-eight Vows which are revealed in the Amitdyur-buddha-
dhyana Siitra. Each of the three vows corresponds to a stage in Shinran’s
spiritual development.

The first stage of his spiritual life is the period when he was studying in
Mt. Hiei Monastery. It is said that by the time he was eight he left his
parents and in the following year, 1182, he became an ordained monk. Accor-
ding to a letter he addressed to his wife, Eshinni, he was obviously one of
the so-called “Dé6sd,” Iowest-ranking monks in the Tendai school. It was
the time of hard study and ascetic discipline which were required to accumu-
late good karmas and to return to obtaining Enlightenment. It was the way
of the Six Paramitids of Self-Power. This was the period which Shinran
later described as the Way of the Nineteenth Vow, which emphasizes the
importance of self-effort and self-practice. Such practices, however, can be
observed only by those who can afford them ; namely, those aristocratic
people who have no worry about the immediate needs of life. They are
impossible for those who are poor yet sincerely desire salvation, Shinran
must have realized this from his own experience as a “d6sé.” In addition,
having lived in an atmosphere of corruption and moral decay in Mt. Hiei
Monastery, he must have been disappointed by the fact that there were
very few priests who took the Way of Self-Power seriously and conscien-
tiously. Shinran calls it the “temporary gate of various practices and virtuous
deeds” (FFfTiEEDKID.

The second stage, which corresponds to the Way of the Twentieth Vow,
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is the period during which Shinran was introduced for the first time to
Nembutsu under Honen. After having gone through agonizing soul-searching,
Shinran is said to have joined Honen at the age of twenty-nine, in 1201 A. D.
It must have been a dfficult decision to leave a powerful institution such
as the Hiei Monastery and to join the Nembutsu-movement of Honen, which
was considered to be a threat to the established schools of Buddhism. In
fact, according to his writings, Shinran may have felt some premonition of
the coming persecution which was to take place four years later in 1204,
resulting in the exile of Honen and others, including Shinran, and the
execution of some others.

Even after Shinran joined Honen in his Nembutsu-teaching, his soul-
searching did not end. Describing this period of spiritual struggle, Shinran
states in his Wasan: “Though I now take to the True Way, no true heart
find I e’er in me. Deceit and untruth speak in flesh ; nothing” pure is there
ever to see.”’ Even after he was led to the teaching of Nembutsu, by which
Amida assures his birth in the Pure Land, Shinran could not rid himself
of reliance on his self-power. This is what Shinran later called the Way of
the Twentieth Vow, which is the Nembutsu of “Self-Power”: the Nembutsu
to which one ascribes the meirt of his pronouncing His Name, regarding it
that the pronouncing itself brings about birth into the Pure Land.

In the last stage, called the Way of the Eighteenth Vow, Shinran firmly
established his faith in the Nembutsu of Other Power. Only when one is
taken into the Nembutsu of Amida Buddha can he truly overcome himself
as a sin-ridden common mortal and become free from that self who always
discriminates against others and takes pride in itself. Only in such a stage
can man accept others as fellow common mortals and at the same time he
can truly see through their disguises of false selves.

We have been unable to find out when Shinran reached this final stage of
the Nembutsu of faith. He likely reached this point slowly by being led by
his deepening experience of life, and it seems likely that he came to this
mature faith around the age of forty while he lived among peasants in his
exile. During his exile he doubtlessly had occasion to witness a truly noble
humane quality in the humble and sincere attitudes of those ignorant and
illiterate peasants who were supposed to be the lowest of low-grade people.
Having spent his entire life with the noble and aristocratic people of Kyoto
and the so-called holy people of the monasteries and temples whose lives
were full of falsities and deceptions, it must have been a shocking experience
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for him to discover such positive human qualities in- the peasants’ rather
passive and reconciled attitudes—attitudes resulting from being viewed as
the lowest of low-grade and karma-fettered. The Tannishd quotes Shinran
as saying: '
Even the virtuous are born in the Pure Land, how much more

so are the evil ones. However, people always say, even the evil

ones get born in the Pure Land: why not the virtuous? - At

first sight this seems to make sense, but it is contrary to the

purport of the Vow, the Way of the Other Power. The reason

is that those who practice good by their self-power lack the

mind to rely whole-heartedly on the Other Power.®

Without an encounter with the people of Echigo. whom others called and
who thought themselves to be “the evil doers.” -Shinran could not have had
such a deep religious experience of the ‘Nembutsu. - He was even more
convinced of Amida’s assurance of birth in the Pure Land because he was
an evil-doer himself.

In 1212, Shinran and others were pardoned from their exiles. However,
Shinran did not return to Kyoto until 1235, when he was sixty-three years
old. In 1262, Shinran died at the age of ninety. According to the Kaijashd,
before he died he said: “After I die throw my body into Kamogawa River
and let fish eat my remains.”

(B) SHINRAN’S WRITINGS

Shinran’s works are considered to be as follows: Kyd-gyo-shin-sho,
Jodomonruijushd, Jodosangys-6jomonrui, Gutokushd, Songdshinzomeimon,
Ichinentanen-mon-i, Yuishinshémon-i, Nyushutsumonge, Wasan, Private
Letters, and Tannishé. Along with these there are many treatises and
commentaries concerning his teachings. Among the works cited above all
are regarded as Shinran’s, except the Tannishd. All references to Shinran's
writings are contained in the Shinshii Seikyd Zenshii Hensanjd, (5 volumes),
(abbreviated hereafter as SSZ).

Among these writings, the Kyd-gy6-shin-shé (B{T{EiE) is the magnum
opus of Shinran. In reference to the Kyo6-gyd-shin-shd, Sir Eliot said, “It
is a collection of 143 passages from various works such as the Avatamsaka
and Nirvdana Sidtras which, in Shinran’s opinion, justified his views, and is
regarded as the fundamental textbooks of the Shin Buddhism.”” However,
as far as Shinran was concerned, he not only supported his views by
collecting passages from various siitras, but he also developed a systematic
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presentation of the True Teaching of Pure Land Buddhism. Shinran also
mentions that his deep-felt feeling of gratitude to the Buddha and the
Seven Patriarchs compelled him to write the Kys-gy6-shin-shé.
How grateful I am, this humble Shinran, to have now beer
able to meet with holy scriptures of India and the expositions
of the masters of China ane Japen, which are difficult to meet,
and to have already been able to hear them which are difficult
to hear. I reverently believe in the Teaching, Practice, and
Attainment of the True Teaching, and acknowledge deeply the
Tathagata’s profound compassion. Hereby I rejoice at what
I have heard and praise what I have received.?
Among these Masters, Shinran was particularly grateful to his predecessor
and teacher, Honen. Throughout his writings, his feeling of deep debt to
Honen and his teaching of the Nembutsu is apparent. In the “Chaptes of
Transformed Buddha and Land” he states the following:
The Senjyaku-Hongan-Nembutsu-Shii® contains the essentials
of the True Teaching and the profound doctrine of the Nembutsu.
Those who read it can easily understand its purport. It is
indeed an incomparable and supreme collection of fine passages,
and unsurpassed and profound scripture. Out of thousands of
persons who received his teachings personally or otherwise,
over many days and years, very few were allowed to read and
copy the book. But I was allowed to copy his book and his portra-
it. This is the fruit of virtue of the exclusive thought and the
right action. This is the sign of an unfailing promise of gaining
birth in thePure Land. With the tears of joy I have noted this.!
Shinran claims that his main concern was to have what Hénen taught to be
understood correctly. Therefore, Shinran took Honen's Senjyaku-Hongan-
Nembutsu-Shi and tried to clarify the essential point of the Nembutsu.
Ky6-gyo-shin-shé is the common name for the Ken-jodo-shinjitsu-kyo6-gyo-
shdé Monrui (BEE+EEH TSR, a collection of passages revealing the
true teaching, practice, and enlightenment of Pure Land Buddhism. This
magnum opus of Shinran is the basic scripture for Shin Buddhism (“Honden”
Z#88). The text consists of six chapters, viz.,, “Preface to a Collection of
passages Revealing the True Teaching, Practice, and Enlightenment of Pure
Land Buddhism” (R EEEKTIFECER); “A Collection of Passages Reveal-
ing the True Teaching of Pure Land Buddhism” (BE#-+EEHIIE); “A
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Collec¢tion of Passages Revealing the True Practice of Pure Land Buddhism”
(BB LB Ef30E); “A Collection of Passages that Reveal the True Faith of
the Pure Land Buddhism” (HE-+EEFHELS-LHE); “A Collection of the
Passages Revealing the True Buddha and Land of the Pure Land Teaching”
(EEE - 1308); “A Collection of Passages that Reéveal the Transformed
Buddha and Land of Expediency of Pure Land Buddhism” (&t HE{LS
3.

The Jodomonruijushd (§ 13 EH5E$EL), a short collection of passages concerri-
ing Pure Land Buddhism, is the condensed form of the Kyd-gy6-shin-sho
and is also the work of Shinran himself. The original manuscript is now
preserved in the Higashi Honganji Temple of Kyoto.

There are some divided opinions among scholars concerning the composi-
tion date of the Kyo-gyo-shin-shd. However, it is generally agreed that the
first draft was written while Shinran was still in exile, when he was between
the ages of forty and sixty. Additions and corrections were made by Shinran
from time to time until he was séventy-five or eighty years old. Those who
believe that the Kyo-gyo-shin-shd was composed and published in 1223 base
their opinions 6n the passage in the chapter, “Transformed¢ Buddha and
Land.” The passage reads as follows: “FBf T 4EHFH, until the first year
of Gennin (1223), the year ‘kinoe-saru,’ in Japan.” Oh the other hand, those
who claim that the Kyo-gyo-shin-sho was not completed until his latter
days, after his return to Kyoto, base their opinions on the Rokuydshéo
written by Zonkaku which reads as follows: “JtOE-AEIEEOH, L AZL
e bFREOBE®EICIIES ¢ As the master passed away not long after he
had almost finished the compilation, he could not rewrite it.”

As already noted, the Ky6-gyd-shin-sho is a collection of the important
passages from all the siitras and commentaries that have bearings on the
tenets of Shin Buddhism. Shinran systematizes all the collected materials
into the four categories of “Teaching” (kyé), “Practice” (gyé), “Faith” (shin),
and “Attainment” (shd). “Teaching” stands for the teaching of the Buddha,
“Practice” for the cause of our attaining Buddhahood, “Faith” for the trust
we place in virtue arising out of the practice which is the cause, and
“Attainment” for the fruit that results from the cause which can be either
the practice or the faith.

In Book I, which is the book on “Teaching,” Shinran quotes a passage from
the Mury6jukyd which affirms that the sole cause of §ékyamuni’s appearance
into this world is to reveal the Way of the Nembutsu. Thus, Shinran
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contends that all the teachings ~§§kyamuni delivered in his lifetime can be
condensed into the Way of the Nembutsu. .

In Book II, the book on “Practice” Shinran explains the true meaning of
the Nembutsu. He states that Amida Buddha expresses profound-compassion
and wisdom in His Name. Therefore, the Name of Amida Buddha constitutes
the very guarantee of our unconditional salvation and is the object of our
faith. In other words, the Name of Amida Buddha, “Namu Amida Butsu,”
contains the fruit and the substance of Amida’s Vow or Will to save all
beings. By giving us this Name, Shinran says, Amida Buddha transfers all
the merits required for our birth in the Pure Land to us, common mortals,
who are not capable of practicing any other rigid practice.

In Book III, Shinran expounds the meaning of “Faith.” He says that faith
is our whole-hearted trust in the Name of Amida Buddha from which comes
salvation. When one hears this Holy Name and trusts in it, he is assured
of his salvation. In a strict sense, this hearing itself is not our own doing
but Amida’s. Therefore, faith and practice are one and the same thing.

In Book IV, which is based on “Attainment,” Shinran explains the fruit of
these two causes of “Practice” and “Faith.” He says that the fruit of
these two causes can only be enjoyed by us when we are born into the
Pure Land. Nevertheless, the devotees of the Nembutsu of the Other
Power are already in the “Right Established State,” a state promised in
the Eleventh Vow,

In Book V, the book on the “True Buddha” and the “True Land,” Shinran
further explains the fruit of the two causes of “Practice” and “Faith,” and
describes the “Land of Infinite Light,” i.e., the Pure Land. The “Infinite
Light” symbolizes Amida’s wisdom, while “Infinite Life” symbolizes His
compassion. Thus, the “Land of Infinite Light and Life” comes to mean
the Enlightenment of Amida Buddha.

In Book V1 Shinran discusses the “Transformed Buddha” and the “Trans-
formed Land” (along with the above mentioned, Teaching, Practice, Faith,
Attainment, Buddha, and Land) from the standpoint of the Path of Sages,
which is based on our self-power, and points out that in the age of “Decadent
Dharma” these self-power teachings of the Path of Sages are beyond our
capability. Therefore. he urges us to forsake the Path of Sages and to
arrive at the Way of Pure Land, which is the Way of Nembutsu.

The Wasan, though mainly directed toward common people, contains very
important doctrinal expositions of the Nembutsu. The K&sd-wasan in parti-
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cular contains the substance of the siitras and the expositions of the Seven
Masters. The Shézomatsu-wasan contains the expositions of Shinran’s faith
and the Nembutsu. )

Wasan (Fng%) literally means in Japanese (wa) hymn or words-(san) of
praise. The Wasan was written in easy Japanese in contrast to the Kansan,
(#28), which was written in Chinese. Consequently, the Wasan was used
by monks and scholars to express their religious sentiment for the general
public rather than for the intellectuals of that time. Shinran, in one of his
‘Wasans called Genze Riyaku Wasan (Bl #F25F03%), explains the word “wasan”
as follws: “‘Wa’ means ‘to make soft’ and ‘san’ means ‘to praise.”” Shinran
uses “softened hymns of praise” frequently in order to make the import
easier to understand. Unquestionably Shinran uses the “wasan” to communi-
cate with common people who were unsophisticated or illiterate. A Wasan
consists of four lines, and each line is made up of five to seven syllables.
Shinran intended to have Wasans sung or recited by the common people.
“In the Haja Kensho Sho (BEFRSRIEYS) (Notes on Destroying the Wrong and
Revealing the Right), Zonkaku makes a revealing comment :

These illiterate, ignorant persons cannot realize the profound
principles in the scriptures, nor can they discriminate the abs-
truse tenets in the commentaries. For this reason, Shinran
softened the import of the siitras and commentaries to some
extent so that ignorant people could understand. Thus he gave
them the wasans, telling them to recite them from time to time
together with utterances of the Nembutsu.!!

There are altogether four collections of the Wasan: (1) Jodo-wasan,'? the
Pure Land Hymns ; (2) Kos6-wasan, the Patriarchs’ Hymns ; (3) Shézématsu
wasan,!®* the hymns on the ages of Right Dharma, Semblance Dharma,
the Decadent Dharma ; (4) Kotaishi Shotoku-hosan, praise of Prince
Shotoku.

The Jodo-wasan is made up of seven parts. Shinran praises the virtues of
Amida Buddha and this part is almost a translation of San Amida Butsu-
Ge of T’an-luan.

There are also the hymns which praise the ideas expressed in the Triple
Siitra of Shin Buddhism. The Triple Statra of Shin Buddhism, which Shinran
himself selected as the standard canon of Shin Buddhism, forms the Mahayana
Tripitaka. They are: the Larger Sukhavativyiiha Satra (K4ERER); the
Amitayur-buddha-dhyana Sutra (F&EEZE#); and the Smaller Sukhavati-
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vyiha Sitra (FIFRFER).

The Koésd-wasan contains hymns relating the personal histories and the
thoughts of the Seven Masters. There are ten verses congerning Nagarjuna,
ten on Vagubandhu, thirty-four on T’an-luan, seven on Tao-ch’o, and twenty-
four on Shan-tao, ten on Genshin, and twenty on Genka.

The Shozomatsu-wasan consists of five parts: (1) the Shomappd-wasan or
Sanjisan, Hymns on the Three Ages; (2) the Giwaku-wasan ; (3) the Kotaishi-
shotoku-san ; (4) the Gutoku-hitanjukkai-san; and (5) the Zen-k6ji-san, The
first containg fifty-eight hymns ; the second, twenty-three; the third, eleven;
the fourth, sixteen; and the fifth, five. The collection concluds with the
Jinephoni-shd (HAZEBT), a small work on the tenet of Sihin Buddhism.

The Shozbmappdé-wasan explains that there are three periods of Dharma.
The first period, called the “Shobo” (IEx:), is the period of “Correct Dharma,”
which lasted five hundred years from the time of Buddha’s death ; the second
period, called the “Zop6” (f§#), the period of “Counterfeit Dharma,” lasted
for the next one thousand years; and the last period, called the “Mappd”
(GR#:), the latter period of the Dharma, is the period in which we live. In
this pesiod of “Mappd,” it is difficult to attain the Enlightenment by our
own power and effort. The only possible way is to rely on the All-
Compassionate Heart of Amida Buddha.

The Giwaku-wasan deals with the subject of doubt as the word “giwaku”
(=) literally means “doubt” or “question.”

The Shotokutaishi-san contains the hymns praising Prince Shotoku, whom
Shinran held in hight esteem.

The Tannisho (FKE{)) literally means “notes lamenting differences.” The
foreword states that the text is devoted to correcting the beliefs of the
followers of Shinran who deviated somewhat from the true faith of Shinran.

There have been some differences of opinion among scholars regarding the
authorship of the Tannishé. But, judging from the content, it seems safe to
assume that the Tannishé was the work of some disciple who had been
close to Shinran. Chapters IX and XIII seem to justify the claim that the
author was Yuien. For instance, in both chapters Shinran is presented as
the one who answers the questions brought up by Yuien himself, and Shinran
answers in calling the name: “Dear Yuien,...”

The book is made up of two parts with eighteen chapters. The first part
presents the words of Shinran himself, while the second part contains
criticisms. Although the Tannishd is not the work of Shinran, it is an
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extremely important source for gaining the insight into Shinran’s life in the
Nembutsu.

The Private Letters, called Goshdsoku-bun (#i#§E30), is a posthumous
collection of Shinran’s private correspondence. These are the Mattd-shé
(GkEE#b), the Goshd-soku-shu (4B %), and the Ketsumyaku-monju (Ififf
TED. :

The Mattd-sho (A Torchlight to the Latter Days) contains three papers
treating doctrinal subjects. In addition, it contains eighteen private letters,
some of which were sent to his disciples scattered in the Kanto area in
answer to their questions concerning the Nembutsu and faith. Other letters
were written to his family and friends and concern matters of his personal
life and daily events.

All these documents are very important because they shed light on
Shinran’s life of the Nembutsu and faith. It is my intention in the followiing
chapter to extract from all these sources Shinran’s comments on the Nembutsu.

The Jodomonruijushd means “A Collection of the Passages Concerning
Birth in the Pure Land” and consists of one volume, In this book Shinran
gives a general outline of the tenet of Shin Buddhism which he expounded
in detail in the Ky6-gy5-shin-shd. Therefore, it is called Ryakumonrui, which
means the “Abridged Collection of the Passages.” In contrast with the
Kyd-gyo-shin-shd, which reviews the whole field of Buddhist teaching in a
detailed and extensive manner, Shinran deals here only with those scriptures
directly connected with the Shin school. He eliminates all other scriptures.
Furthermore, in his book Shinran treats faith as identical to practice. This
stands in contrast to the Ky6-gy6-shin-shd, where he treats faith and practice
as two separate categories.

Also, this book includes the gdthi entitled the Nembutsu-Shoshinge. The
Nembutsu-Shoshinge means the “gatha on the right faith in the Nembutsu.”
In this gdtha, the four categories of Teaching, Practice, Faith, and Attainment
of the Ky6-gyd-shin-shd are now confined into the two categories of “Practice”
and “Faith.” By combining the four categories of Teaching, Practice, Faith,
and Attainment into three categories, then to two categories, and finally
into the one final category of Faith, Shinran makes it obvious that the aim
of the Shin school is faith alone.

The J6dosangy6-6jomonrui means “A Collection of the Passages from the
Three Siitras that Refer to Birth in the Pure Land” and consists of one
volume. In this book, Shinran deals exclusively with the question of our
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birth in the Pure Land about which allusien is. -fully made in the Lager
Sukhiavativyiha Siatra (Murydjukyd, in Japanese). Shinran cautions us-.to
read the three siitras, the Larger Sukhavativyiiha Sitra-(Murydjukyd), the
Amitayidr-buddha-dhyana Siitra (Kammurydjukyd), and the Smaller Suk-
havativyiiha Sttra (Amidakyd) with unprejudiced minds so we can understand
the hidden meanings. In this book, Shinran addresses himself to undecided
people who are not quite convinced about the teaching of the Nembutsu of
the Other Power., Therefore, he is particularly interested in. elucidating
what is true and what is not. Shinran also discusses the varying effects of
faiths in terms of three different births. He points out that there are three
different faiths; namely; the faith of the Eighteenth Vow, of the Nineteenth
Vow, and of the Twentieth Vow. Consequently, there can be three different
births,

The Gutokushd (2 volumes) literally means “Gutoku’s notes.” Shinran often
calls himself Gutoku, which means ignorant or foolish. By this he means
that because he is such an ignorant person he has no other way to save
himself except to rely on Amida’s Vow of salvation. Thus he expresses
his true feeling of being powerless to save himself and of being grateful
to Amida, who assures him of birth into the Pure Land. The Gutokusho,
consisting of two books, is often called the Nikanjo, meaning literally “a
book in two volumes.” Book I covers Buddhism in general terms. Shinran
says that there are two “leaps” (cho #) and two “exits” (shutsu H) in
Buddhism—the vertical (ju B%) and crosswise (oh #%). He classifies all the
teachings of Buddhism under these two categories. All pseudo-Mahiyana
teachings belong to the vertical exit (jushutsu), and all true Mahiyina
teachings belong to the wvertical leap (jucho). Within the Jodomon school
there are two categories, but only Jodo-shinshii belongs to the crosswise
leap (ocho), while the other sects of the Jodomon school belong to the
crosswise exit (oshutsu).

Book II deals with the meaning of the “three minds” of the Kammuryd-
jukyd. In this book Shinran views the content of faith from the standpoint
of Shan-tao and his Sanzengi.

The Songdshinzomeimon (E5RE%443) deals exclusively with some of
the technical terms of siitras, commentaries, and other writiings. However,
Shinran explains each term from the standpoint of his own faith
rather than from the standpoint of tradition, or customary understanding.
“Songd” means literally the “name of the Sacred One,” which Shinran
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represents as the “Namu Amida Butsu” itself. “Shinzé” here means “por-
trait” or “image.” According to Shinran, it is a “portrait” of Amida Buddha
rather than a portrait of §ikyamuni Buddha. “Meimon” simply means
“note.” Shinran-begins this book with his explanation of the meaning of
Amida’s Forty-eight Vows and His Name. He focuses on the explanation
of the meaning of faith by emphasizing that faith is not our doing but
rather is the acceptance of Amida’s Vow. Together with the portrait of
Amida Buddha, Shinran praises highly those services rendered .by the
Masters who propagated the Way of Nembutsu.

The Ichinetanen-mon-i, “Notes on the Heterodoxies of Ichinen (one thou-
ght) and Tanen (many thoughts)” is the collection of notes and explantions
that Shinran gave to the Ichinentanen-funbetsu-no-koto written by Ryukan,
who was the founder of the Chorakuji, sub-sect of the Jodo-shii. In . this

book, Ryukan introduces the ideas of the “Ichinen-6j6” and the “Tanen-6j6.”
The “Ichinen-0j6” means. that a single Nembutsu is all that is needed for
birth in the Pure Land. On the othre hand, the “Tanen-5j6” is based on
the idea that for birth into the Pure Land, the manifold pronouncing of
the Nembutsu is required. Repudiating these ideas, Shinran -quotes various
authorities and then rejects them both. He says that it is wrong even to
discuss the number of the Nembutsu, for true Nembutsu is the Nembutsu
of Other Power, not that of our own self-power.

The Yuishinshdomon-i is a commentary on the Yuishinshé of Seikaku,
whom Shinran esteemed highly. The Yuishinshd explains that our own
deeds are not the right cause for our birth into the Pure Land. Instead,
the Nembutsu and faith in the Nembutsu is the way into the Land.

The Nyushutsunimonge, “A Gathid on the Two Gates of ‘Ingress’ and
‘Egress,”” is a hymn composed in Chinese. In this book, Shinran explains
the concept of the two gates of “in” and “out” which Vasubandhu introduced
in the Jodoron. Vasubandhu classifies all the teachings of Buddha into the
five gates. The first four are for “Entering.” and the last one is for
“Outgoing.” As we have already discussed, this two-gate theory was a
revolutionary idea of Mahayana Buddhism. Before Vasubandhu, all the
teachings emphaized the way of “entering” into Buddhahood rather than
the way of “outgoing” to help other sentient beings. Shinran expounds the
idea of the two gates further and says that these are but two aspects of
the work of Amida himself and one, therefore, the same way. Because of
Amida’s grace, he says, we are now in a position to practice the Way.
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(C) NEMBUTSU IN SHINRAN’S WRITINGS

According to Shinran:

The uterance of the Name is the supreme and truly wondeful
Right Act, the Right Act is the Nembutsu; the Nembutsu is
‘Namu Amida Butsu,’” Namu Amida Butsu’ is the Right Recolle-
ction. This we should know.!"

In the earliest history of the Pure Land School, the Nembutsu was
practiced in its literal sense. The devotees thought of the Buddha in their
mind, “Kannen” (#4), formed His images before their eyes, “Kansd” (#
#8), and perhaps recounted all the Buddha’s excellent virtues. This is
“thinking of the Buddha,” the Nembutsu (&f#), in its literal sense, and
demands both a great deal of mental concentration and exacting exercise.
Long arduous training in meditation is required before one can absorb even
a small portion of the Buddha's excellent personality into his own spiritual
system.. It is, indeed, a difficult exercise in self-effort, “jirki” (H77).
Nagarjuna stated : “Although there are numerable ways in the teachings
of the Buddha, they can be classified roughly as the Difficult Way and the
Easy Way.”!s He meant that the difficult way is the way of practicing the
Six Paramitds!® while the easy way is the way of faith in Amida Buddha.

Donran explained Nagarjuna's statement in more detail. On the one
hand, according to Donran, the Difficult Way to achieve Enlightenment
depends on one’s own power, “jiriki” (1), and involves the prerequisite
of achieveng an acceptable perfomance of paramitds. On the other hand, he
describes the Easy Way of achieving Enlightenment, the Way of the Other
Power, “tariki” (fi1J]), as a tireless, compassionate effort on the part of
Eternal Amida Buddha.

Later Zendd, in his Sanzengi, claimed that there are five right practices,
“goshogyd” (R IFFT), which assure one’s birth into the Pure Land: viz., (1)
reciting siitras, (2) contemplating Amida and His Land, (3) worshiping Him,
(4) uttering the Nembutsu, and (5) adoring Him and giving offerings before
Him. Of these five practices, Zendd called the utterance of the Name
“Shojogd” (IEFEE), “Right Act,” and referred to the other four as “J6gd”
(BhE), “Auxiliary Act.”

The passage quoted from the Kyd-gyd-shin-shé at the beginning of this
chapter illustrates that Shinran understood the nembutsu to be the utterance
of the Name of Amida Buddha. The Nembutsu (buddhanusmriti in Sanskrit)
means literally “thinking of the Buddha,” or “to keep in memory.” Later
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the word came to include any practice one could employ to achive the
Enlightenment. The Nembutsu in Shinran, however, does not mean the
utterance of the Name by one's own efforts but rather the utterance of
the Name by its own power through one's mouth. Shinran called this
intérpretation “Tariki Nembutsu.” Regarding “Tariki Nembutsu,” the Anjin-
ketsujo-sho states the following:
The Nembutsu as practiced by the ‘jiriki’ followers put the

Buddha away from themselves far in the West, and thinking

that they are worthless beings, they would now and then reco-

llect the Original Vow of the Buddha and pronounce His Name

(Shémyo). This being so, the most intimate relationoshp between

the Buddha and all beings fails to establish itself here. When

a pious feeling however slight moves in their hearts, they may

be persuaded to think that their rebirth is approaching. But

when they are not too anxious to say the Nembutsu and

whatever pious feeling they have grows weaker, the assurance

of their rebirth wavers. Inasmuch as they are common mortals,

it is only on exceptional occasions that they cherish pious

feelings ; and they thus naturally have an uncertain outlook

in regard to their rebirth. They may have to wait in this

uncertain state of mind until the time actually comes for them

to depart from this life. While they occasionally pronounce the

Name with their mouth, they have no definite assurance for

the Pure Land. This position is like that of a feudal retainer

who only occasionally comes out in the presence of the lord.

Such a devotee is ever worried over as to how to court the

favour of the Buddha, how to be reconciled to Him, how to

win His loving consideration between the devotee’s unsettled

mind and Buddha’'s great compassionate heart. The ‘Jiriki’ devotee

thus puts himself at a distance from Buddha. As long as he

keeps up this attitude of mind. his rebirth in the Pure Land

is indeed extremely uncertain...!?
Although we do not know who wrote thir short treatise, it beautifully
defines the “Tariki” teaching. In the “Tariki” teaching, the “jiriki” follo-
wers have a less intimate and trusting relationship to the Buddha than do
the “tariki.” The “jirikj” endeavor is to court the favor of Amida by doing
meritorious deeds, including the reciting of His Name. This condition
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points to a certain irreconcilable and fundamental separation between Buddha
and His devotees. The Tannishé quotes Shinran as saying:

As for me, Shinran, there is nothing left but to receive and
believe the teaching of the Venerable Master—that we are
saved by Amida merely through the utterance of the Nembutsu.

I am entirely ignorant as to whether the Nembutsu is really
the cause of Birth in the Pure Land, or whether it is the karma
which will cause me to fall into hell.!®

The Nembutsu is non-practice and non-good for those who
practice it. It is non-practice for us, because it is not the
practice which we do out of our own contrivance ; and it is non-
good because it is not the good which we do out of our own
contrivance. It is entirely due to the Other Power and is free
from self-power. Thus the Nembutsu is non-practice and non-
good for those who practice it.!®

Thus, Shinran totally repudiates the “jirki” on their view of salvation and
emphasizés the Nembtsu as the out-flowing of Amida’s Original Vow. In

-the opening of the Tannishd, Shinran is quoted ‘as saying, “When we belive

that we are to be born in the Pure Land being saved by Amida’s incon-
ceivable vow, there rises up within us the desire to utter the Nembutsu. At
that moment we share in the benefit of ‘being embraced and not forsaken.’”2°
At this spiritual moment, when one is grasped by the power of Amida’s
Vow, the sacred Name is inspired from the depths of one’s being and
expresses itself as the Nembutsu. Shinran stated in his Analect, “this is
the primordial sense of the Buddhanusmriti in Shin Buddhism.”2!

In an outline of the Triple Siitra of Shin Buddhism, Professor Fujimoto
states :

In the Chinese Triple Siatra it. is founded by a word joy
(pramudita), but the joy is spiritual stir in the plane of
reflecition caused by the Faith. It is natural to express the
fullness of Faith in terms of the reflective joy.2?

Emphasizing the Nembutsu as the out-flowing of Amida’s Original Vow,
Shinran is quoted as having warned :

Upon meeting illiterate persons uttering the Nembutsu, certain
persons frighten them by asking, ‘Do you believe in the incon-
ceivability of the Name ?’ Without clearly explaining the details
of the two inconceivabilities, they confuse the minds of the
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people. This matter ‘should he considered over and over and
be ‘well discerned... we utter the Nembutsu with the belief that
we shall be released from Birth and Death by the inconceiva-
bility of the Great Vow of Amida’s Compassion. If we understand
it in this way, our discriminations are not involved in the least.
Thus, we shall be born in the True Land of Recompense in
accordance with the Vow.2
In other words, once one experiences the primordial sense of Buddhanusmriti,
the Nembutsuu will flow through one’s mouth as naturally as calling the
sacred Name of Amida Buddha. It is not a question of choosing the
Nembutsu or faith, because they are one and the same. There cannot be
true Buddhanusmriti either in mind or mouth witout the primordial faith
behind it. These two, the Nembutsu and the faith, cannot be separated.
It is a grave misunderstanding if a person believes that a simple recitation
of the Sacred Name alone is the cause of his rebirth. Shinran ‘is very
precise concerning this point. He claims, “The true Faith is necessarily
accompanied by the utterance of the Name, but the utterance of the Name
is not always accompanied by the Faith endowed by the Vow-Power."2
Thus, he rejects the idea that the Nembutsu possesses a divination-effect.
For the persons who practice the Nembutsu it is “non-practice” and *no-good.”
The Nembutsu is the Mahi-carya of Amida; therefore, it is the “unimpeded
Single Path.”?% In Shin Buddhism, the practicing of the Nembutsu has no
singnificance other than as an expression of gratiude for Amida and His
Vows. Even before we think of Amida, Amida thought of us in His
Compassion and Wisdom, and, in order to liberate us from a karmic fetter,
Amida already established His Vows and Caryas (means) for us. Thus,
Shinran understands the Nembutsu not as one’s reciting the Name of Amida,
but as the expression of gratitude and praise of Amida’s Power. In the
Wasan, Shinran expresses his deep-felt gratitude:
Whoe'er pronounce His Holy Name
And are fully garbed on faith, faith true,
Think ever of Him and a heart
To express thanks is with them too.
Whoe'er deeply can put trust
Upon His Vow and do his part
Say Namuamidabutsu.
No matter when, with grateful heart.28
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Shinran emphasizes the Nembutsu as “Hé-6n Nembutsu,” the exprssion of
one’s gratitude, and no more. On the other hand, he does not deny that the
Nembutsu should encourage our doing good deeds as an antidote against com-
mitting evil, thereby gradually elevating our moral lives. Only in this limited
sense did Shinran encourage his followers simply to recite the Nembutsu.

It should be clear by now that for Shinran the Nembutsu means the
Tariki-Nembutsu, the Nembutsu of Amida’s power and His Mahéa-carya iteslf.
None of our own efforts or practices are involved in the Nembutsu because
the Nembutsu is essentially the expression of our graitude for His Name.
What, then, is the significance of the Name and Amida’s Vow ? In order to
answer this it becomes necessary for us to inquire into Shinran’s under-
standing of what constitutes the Name and Amida’s Vow.

(D) NEMBUTSU AND VOWS

From the Mahiyana Tripitaka, Shinran selected the following three
Sutras as the standard canon of Shin Buddhism: (1) the Larger Sukhavati-
vylha Siitra, the Larger Siitra on the Eternal Buddha or the Daimurydjukyd;
(2) the Amitdyur-buddha-dhyana Siitra, the Meditation Siitra on the Eternal
Buddha or the Kammurydjukyo; and (3) the Smaller Sukhavativyiha Sitra,
the Smaller Siitra on Amida or the Amidakyd. Along with these three
canons, there are several sacred volumes of literature by the Seven Spiritual
Masters. These are: (1) the Book on the Easy Path by Nagarjuna; (2) the
Sukhavativyiiha-upade$a or the Discourse on the Land of Purity by Vasu-
bandhu; (3) the Twelve Hymns of Adoration by Nagarjuna; (4) the Commen-
tary on Vasubandhu's Discourse on the Land of Purity by Donran; (5) the
Treatise on Peace and Bliss of the Land of Purity by Déshaku; (6) the Four
Commentaries on the Amitayur-buddha-dhyana Siitra by Zendd; (7) the Su-
bordinate Commentaries by Zendd; (8) the Essentials of the Rebirth by
Genshin; and (9) the Nembutsu as the Supreme Choice of the Original Vow
by Honen. Between the Triple Siitras and the Sacred Literatures of the
Seven Spiritual Ancestors, Shinran regards the Larger Siitra as the principal
stitra of Shin Buddhism. In this sttra §z‘xkyamuni disclosed the story of
Tathdagata Loke$varardja, his disciple Dharmakara, and his Forty-eight
Vows. The Fortyeight Vows are the promises that Dharmikara made in
the presence of LokeSvarardja and all other deities refusing to attain the
highest enlightenment until these forty-eight promises were fulfilled. These
vows are known by Amida followers as His Original Vows.

The First Vow begins: “O Bhagavat, if in my land, after my obtaining
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Buddhahood there should be hell, hungry ghosts or brute creations, may I
not attain the Supreme Bodhi,”?” Each of the vows has the same format, and
in accordance with its particular content, each vow is given an appropriate
title.

The First Vow is called “The Lack of the Three Evil Realms,”2® because
it proclaims the eradication of the three evil realms in the Sukhaivati, the
Land of Happiness. Every vow follows an identical pattern. It starts with
a condition: “If in my Land, after my obtaining Buddhahood,” and concludes
with “may I not attain the Supreme Bodhi.” Each vow focuses on the ideal
of Mahayana Buddhism: the enlightenment of all beings. To this end the
Bodhisattva Dharmakara has stalked his Supreme Bodhi. In other words,
every vow is the expression of the profoundest compassion (Mahia-karuna).
In one of his Wasans, Shinran proclaims:

Inquire into Every Vow of the Tathagata,
And it reveals that it aims to save us,

Suffering beings with merits He amassed;
O Great Compassion has it succeeded in ! 2?

Traditionally, the Forty-eight Vows have been classified into three
categories: (1) the vows pertaining to the perfection of Dharmakara himself
as a Buddha of Sambhogakaya (the Twelfth, Thirteenth, and Seventeenth
Vows), (2) the vows pertaining to the consummation of the Pure Land (the
Thirty-first and Thirty-second Vows), and (3) the vows pertaining to the
benefits given to sentient beings (the remaining vows). These vows can
also be seen from the view of Dharmaiakara as the ideal for all Buddhists.
From this functional aspect, these vows can be put into three categories:
(1) the vows intended to annihilate suffering and to assure bliss (the first
sixteen vows), (2) the vows to accomplish the ways and means to liberate
sentient beings (the second sixteen vows), and (3) the vows to provide
various benefits to sentient being (the last sixteen vows). From these
Forty-eight Vows, however, Shinran selects three vows, “Sangan” (=[g), to
be of central importance to Shin Buddhism. They are the Eighteenth,
Nineteenth, and Twentieth Vows. The Eighteenth Vow is as follows:

If after my obtaining Buddhahood, all beings in the ten
quarters should not desire in sincerity and trustfulness to be
born in My country, and if they should not be born by only
thinking of Me (Nembutsu) for ten times, except those who
have committed the five grave offenses®® and those who are
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abusive of the true Dharma, may I not attain the Supreme
Bodhi.#
The Nineteenth Vow:

If after my obtaining Buddhahood, all beings in the ten
quarters awakening the mind of Bodhi and practicing all deeds
of merit should cherish the desire in sincerity to be born in
My country and if I should not, surrounded by a large company,
appear before them at the time of their death, may I not attain
the Supreme Bodhi.®2

The Twentieth Vow :

If after my obtaining Buddhahood, all beings in the ten quarters
hearing My Name cherish the thought of My Country and
planting all the roots of merit and turn them in sincerity over
to being born in My Country, and if they should fail in
obtaining the result of it, may I not attain the Supreme Bodhi.

Shinran views these three vows from the standpoint of faith. He classifies
the Eighteenth Vow as the Nembutsu of the Other Power, the Nineteenth
Vow as the Way of Self Power, and the Twentieth Vow as the Nembutsu
of the.Self Power. In addition, he identifies each vow with the three siitras
of the Shin Buddhism;i.e., the Larger Sukhavativyiha Siitra, the Amitayur-
buddha-dhydna Siitra, and the Smaller Sukhavativyiiha Sitra.

Furthermore, Shinran considers the Nineteenth Vow, which is All
Essential, as the way to the Eighteenth Vow by calling it the “Essential
Gate” (FP9). The Twentieth Vow, which is All True, he calls the “True
Gate” (fEF) to the Eighteenth Vow, and then the Eighteenth Vow as the
“Gate of the Vow” itself. Thus, Shinran regards both the Nineteenth and
Twentieth Vows as the preparatory ways to the Eighteenth Vow.

I, Gutoku Ran, a disciple of éikyamuni, throvgh the $istra-
writers’ expositions and the Master’ exhortations, had forever
left the temporary gate leading for the Birth under the twin
Sila Trees, and, having converted to the Incomprehensible Birth.
However, I have not left the provisional True Gate and turned
to the Sea of the Best Selected Vow ; having abandoned at once
the aspiration for the Icomprehensible Birth, I am now assured
of attaining the Inconceivable Birth. What deep significance
is there in the Vow of Accomplishing the Ultimate Salvation !34

As it is pointed out in thé above statement, Shinran simply reverses the
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numerical order and subordinates the Nineteenth and the Twentieth Vow
to the Eighteenth Vow. This is called “Sangantennyd”; (=[E#%A), which
means literally “three vows turning in.” For Shinran, the Eighteenth Vow
is the chief and most important of the three vows assuring one’s birth into
the Pure Land of Amida. Thus the Eighteenth Vow is called the Kingly
Vow, “O-Hongan” (FAEH), or the Selected Original Vow, “Senjyaku-Hongan”
GRIATD. o '

Because the “Sangantennyd” of Shinran is the core of his teaching, it is
vitally important to examine its process and to comprehend his reasoning.
The “Sangantennyi” not only reflects Shinran’s spiritual insight but also
fully expresses the essence of Sdkyamuni’s Teaching in its purest form. D.
T. Suzuki states:

Some ‘may wonder how the Mahidyana could have expanded
itself into the .doctrine of pure faith which apparently stands
in direct contrast to the Buddha’s supposedly original teaching
of self-reliance and enlightenment by means of Prajfid. The
Shin is thus riot infrequently considered altogether unbuddhistic.38

It is true that Shinran emphasizes the importance of faith'(éraddhé),
but the “Sraddha” is understood as the work of Amida’s Mahd-carya and
not that of devotees. In other words, for Shinran, faith was not his own
achievement but rather the consummation of the Mahi-caryd within him.
Therefore, Shinran rejects any dualism between the “carya” and “Sraddha.”
His rejection of the traditional dualistic interpretation of the “caryd” and
“S8raddha” on the basis of the “parindamana of the Tathigata” was, in fact,
the “Eternal Moment” of the ascetic practices and disciplines of his monas-
tic life.

From a structural viewpoint, however, Buddhism is based on the frame-
work of the Four Noble Truths. It is true that “few Mahdyina authors
have ever touched upon the Four Noble Truths, as if they assumed the
doctrine was indicated exclusively to Hinayanistic audience by S’a‘lkyarru.lni."36
Consequently, the Mahayanistic works in general leave some readers with
the impression that most of the Mahiyanistic schools have hardly any
relation or affinity with the original teachings of Sakyamuni. Shin Buddhism,
particulary, has been the target of such criticism. Upon close examination
of Shinran’s work, however, we realize that the Four Noble Truths are
actually the basic principle of Shinran’s teachings. This is even evident in
the title of Shinran’s main work, the Kyd-gy6-shin-shé which means “Siitra-
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Carya-Sraddha-Adhigama.” It is in the light of the Four Dharmas that
Shinran introduces the Triple Stitra as the “dgama” (Sacred Teaching),
which reveals the first and second of the Four Noble Truths. “Caryda” and
“Sraddha” correspond with the third Noble Truth, which shows how to cope
with the suffering of life. Then “Adhigama” reveals the last of the Four
Noble Truths—the state of the Enlightenment. Shinran’s revolutionary
interpretation of the Four Noble Truths is revealed in his approach to the
subject of the “caryi.” By the “caryad,” Shinran means the Maha-carya of
the Tathagata, not a person’s own practice. He stresses the concept of
“anatman” to such an extent that one’s whole being and practice are identi-
fied with the “caryia” of the Tathagata. It is also evident that Shinran’s
particular emphasis is not only on the “prajiia” but also on the “karuna”
aspect of the Tathagata. The utterance of the Sacred Name, “Namu Amida
Butsu,” is the work of the Maha-carya of the Tathagata and His Karuna.
Guided by the light of “Name Amida Butsu,” Shinran reverses the order
of the three vows and places central importance on the Eighteenth Vow.

As we examine the Nineteenth Vow, we see an obvious emphasis on
self-effort in terms of the accumulation of meritorious works. Regarding
this, Shinran states:

The passage of the fulfillment of this vow is the passage of
the ‘Three Classes of Men;®" it is the passage of the ‘Nine
Grades’®® of men with meditative and non-meditative practices
in the Meditation Siitra.’

That is to say, the Nineteenth Vow is intended for those who still harbor
the idea that salvation cannot be attained without effort on their part.
Shinran calls it the expedient teaching of the “Yomon” (Zf9), “Essential
Gate,” and simply disqualifies himself from practicing the way of expedience.
He writes in one of the Wasans:

It is hard to check our evil thoughts.
The mind, like asps and scorpions runs,
Deeds righteous are mixed with poison;
Deceitfulness us ever stuns.*°

Self-actualization, when it is taken as an end in itself, is impossible to
achieve. After having submitted himself to ascetic practices and disciplines
of monastic Buddhism on Mt. Hiei, Shinran reached the above conclusion.
The more one strives and practices, the further away one seems from self-
actualization. The more earnestly Shinran practiced the ways to Enlighten-
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ment, the keener became his self-awareness of his karmic existence. The
Tannishé quotes Shinran as saying:

As for me, Shinran, there is nothing left but to receive and
believe the teaching of the Venerable Master that we are saved
by Amida merely through the utterance of the Nembutsu. I am
entirely ignorant as to whether the Nembutsu is really the
cause of birth in the Pure Land, or whether it is the karma
which will cause me to fall into hell. I will have no regrets
even though I should have been deceived by Hénen Shonin, and,
thus, by uttering the Nembutsu, I should fall into hell. The
reason is that, if I could become Buddha by performing some
other practice and fell into hell by uttering the Nembutsu, then,

I might feel regret at having been deceived. But since I am
incapable of any practice whatsoever, hell would definitely be
my dwellineg indeed.!!

The above passage is said to be the part of Shinran’s answérs to some
of his followers who came to Kyoto and sought his personal clarification
concerning the meaning of Nembutsu. In a rather curt, brusque manner,
Shinran compeletely denies his ability to practice any other means except
the Nembutsu. This relentless insight into his own egocentric nature led
‘him to accept the Nembutsu as the only way into the Pure Land. That is
to say, he despaired even of his own despair.

It is from this basis that Shinran considers the Twentieth Vow as the
expedient way of the “Shinmon” ({FY) “True Gate,” which reads:

If, after my obtaining Buddhahood, all beings in the ten
quarters upon hearing My Name should cherish the longing
for My Land and, planting all the roots of merit, turn them in
sincerity over to being reborn in My Land, and if they should
fail in obtaining the result of it, may I not attain the Supreme
Bodhi.

This vow contains the self-power practice of the Nembutsu which embo-
dies the spirit of the Smaller Sitra. Shinran classified this teaching as
“Shinmon” ([EF9), “True Gate.”

In this corrupted age the priests and laymen must promptly
enter the ‘True Gate of the Perfectly Accomplished Utmost
Virtues’ (FEBEEMEFT) and aspire for the ‘Incomprehensible
Birth’ (#E&:4). In the expedient teaching of the ‘True Gate’
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there are the roots of goodness and roots of virtue, and also the
‘meditative exclusive mind’ (SFE.L()), the ‘non-meditative exclusive
mind’ (#%EELy), and the ‘meditative and non-meditative mixed
mind’ (SE#ELL). The person of the mixed mind are the sages
and common mortals of Mahiayana and Hinayina, whether good
or evil, all recite the Name without knowing which is the ‘right
acts’ or the ‘auxiliary acts’ (ByjIEfSI#.C>). Indeed, the teaching
of the ‘True Gate' is for abrupt deliverance, but the men who
follow it are for gradual deliverance; they practice exclusively
but with a mixed mind. The meditative and non-meditative
exclusive minds are the minds which turn to the power of the
Original Vow with the belief in the retribution of one’s sins
and meritorious acts. These minds are called. the ‘exclusive
minds” of self-power. The roots of goodness refers to the
Tathdgata's Blessed Name. The Blessed Name is consummated
with thousands of goodness and is the source of all goodness.
The roots  -of virtue refers to the Tathagata's Virtuous Name.
One who utters this Virtuous Name even once accomplishes the -
virtuous names of Buddhas of the three periods in the ten
quarters.‘? :

Shinran explains at length why the Twentieth Vow is thought of as the
expedient teaching of the True Gate. It was a common practice, even
among the direct disciples of Honen, to recite the Name as many times as
possible because -the Nembutsu was understood in terms of performing
meritorious practices. Some of Honen’s disciples even sought solitude in
remote places so they could concentrate on the recitations of the Name.
Questions pertaining to numbers of recitations of the Name came up
persistently, even during Shinran’s time. This is why Shinran takes extra
effort to clarify the vital difference between the self-power practice of the
Nembutsu of the Nineteenth Vow and the Other Power practice of the
Nembutsu of the Eighteenth Vow. The Eighteenth Vow, we recall, reads:

If, after my obtaining Buddhahood, all beings in the ten
quarters who have sincerity and faith in longing to be reborn
into My Land and think of Me ten times, if possible, should
not be reborn; may I not attain the supreme Bodhi; except
those who commit the five grave offenses and those who are
abusive of the true Dharma.4®
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The Eighteenth Vow is known by five names. These names are: (1) the
“Vow of Attaining Birth through the Nembutsu” (42 ; (2) the
“Selected Original Vow” (GEIRAFE) ; (3) the “Vow of the Three Minds of
the Original Vow” (AFE=.0ZF8) ; (4) the “Vow of Sincere Mind and Sincere
Faith” (BELME# 2B ; and (5) the “Vow of Faith in the Phase of Going”
(ERELZFRD.

The first of these names was given by Zendd; the second, by Honen; the
others by Shinran himself. In the literal meaning of the above passage, the
devotees are required “to have sincerity, faith in longing to be born into
the Pure Land, and the Nembutsu (Smriti) ten times, if possible.” This has
been a controversial point. A proper understanding of both the three minds
(=.»)-sincerity, faith, and longing-and the Nembutsu ten times were
points of controversy even among the followers of Shinran. Immediately
following this passage, however, Shinran quotes another passage from the
Larger Siatra, which is known as the “Hongan J6ju Mon” (AREERRBEID),
“passage Concerning to the Fulfillment of the Original Vow.” He maintains
that “If all sentient beings, hearing the Name and having joy in Faith even
once—through the Buddha's sincere endowment—desire to be born in His Land,
they can instantaneously obtain Birth and dwell in the Non-Retrogressive
State...”#* This, Shinran claims, is the meaning of the Eighteenth Vow.
According to Shinran, the three minds are not the conditions or require-
ments for birth into the Pure Land, but are the single-hearted faith which
is the expression of joy for having heard the Amida’s Name. The “Nem-
butsu ten times” must not be understood literally but should be understood
as the expression of the “Eternal Moment of Faith,” which is the “State of
Avaivartika.” Furthermore, the verses following the “Fulfillment Passage”
state,” Due to the Vow-power of the Buddha, whosoever hears of His Name,
longing after rebirth, is to reach His Pure Land, obtaining the spiritual
stage of Avaivartika.”*s To further clarify this point, I shall quote the
Anjin-ketsumy®6-shd:

The purport of all the three siitras of the Jodo school is to
manifest the significance of the Original Vow, ‘Hongan’ (KFH)
in Japanese, ‘piirva-pranidhana’ in Sanskiit. To understand this
Vow means to understand the Name, and to understand the
Name is to understand that when Amida, by bringing to maturity
His Vow and Virtue in the stead of all beings, effected their
rebirth, even prior to their actual attainment. What made up
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the substance of His Enlightenment was no other than the
rebirth of all beings in the ten quarters of the world. For this
reason, devotees of the Nembutsy, that is, of the ‘Tariki’ are
to realize this truth each time they hear Amida’'s Name
pronounced that their rebirth is indeed already effected, be-
cause the Name stands for the Enlightenment attained by
Dharmakara.t®
Shinran understood that the Original Vow is Amida’s Will-power (in this
case, Amida’s Compassionate Heart) and is with Him from the beginningless
past. The Original Vow is Amida Himself expressed in the human terms.
Furthermore, Amida, as the Infinite Light and Infinite Life (Prajia and
Karuna) manifests Himself in the Nembutsu. Amida’s Original Vow expr-
esses itself through the Name that awakens our faith and from our mouths
faith is expressed as the Nembutsu. When Shinran looked at the Eighteenth
Vow from this perspective, the questions of the three minds and of the
Nembutsu ten times were no longer viewed as pertaining to the true faith,
but became questions of what Shinran called “hakarai.” The word “hakarai”

» o« ” o«

literally means “to contrive,” “to calculate,” “to lay down a plan,” or “to have
an intention” for one’s rebirth into the Pure Land. Shinran consistently
disavowed the “hakarai” because it was the essence of “jiriki” which
obstructed the way of absolute faith in the Original} Vow of Amida. Con-
cerning “jiriki,” Shinran states the following in an epistle given to his
disciple, Shoshin-bo:

Concerning the question raised by a Nembutsu follower of
Kasama: As our masters of China and India have pointed out,
there are the ‘jiriki’ and the ‘tariki’ teachings. By the ‘jiriki’
is meant that the devotees, each according to his karmic
condition, think of a Buddha other than Amida, recite His Name,
and practice good deeds relying on their own judgments, that
they plan out their ideas as regards how properly and felicitously
to adjust their activities of the body, mouth, and mind for the
rebirth in the Pure Land. By the ‘tariki’ is meant whole
heartedly to accept and believe the Original Vow of Amida’s
Eighteenth Vow whereby He assures those who pronounce this
Name to be born in His Pure Land. Since it is the Vow made
by Amida, it has a sense which is beyond our common sense,
as has been taught by my holy master. What is meant by
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‘sense,’ ‘gi’ (%), is ‘hakarai,” contrivance or intention. If a devotee
exercises his own intention, it is the ‘jiriki,” the self-power.
Therefore, his doing has ‘sense.” The ‘tariki’ devotee, however,
has placed his faith wholeheartedly in Amida’s Original Vow
and is assured of his rebirth in the Pure Land; hence he is
free from sense of his own. This being so, you are not to think
that you would not be greeted by Amida in His Land because
of your evil karma. As ordinary beings you are endowed with
all kinds of evil passions and destined to be sinful. Nor are
you to think that you are assured of rebirth in the Pure Land
because of your goodness. As long as you rely on your ‘hakarai,’
intention, you would never be welcomed to Amida’s Pure Land
of Recompense...*

It is true that the way in which Shinran read the Eighteenth Vow is
somehow contradictory with a literal reading of a given passage. However,
Shinran was not interested in the literal translation of the passage. For
Shinran, Amida’s Vows were not merely hopeful promises made by some
supernatural being. Rather, they were his only hope for rebirth in Amida’s
Pure Land. He writes, “To extirpate evil nature in me is beyond hope; So
venomous is my heart, like a serpent or scorpion: Even if a good deed is
done, it is seasoned with poison.”*®

According to Shinran, the purport of the three siitras of the Jédo school is

to manifest the significance of the Original Vow. He identifies the Amitayur-
buddha-dhyana Siitra with the self-power practice of the Nembutsu and
other meritorious deeds of the Nineteenth Vow [“Yomon” (Z[), “Essential
Gate”]. The Smaller Sitra is identified only with the self-power practice
of the Nembutsu of the Twentieth Vow [“Shinmon” (&PY), “True Gate”].
Finally, the Larger Siitra is identified with the Other Power practice of the
Nembutsu of the Eighteenth Vow [“Gugan-mon” (GLEEFY9), “Gate of Universal
Vow”].
According to the Larger Siitra, Amida Buddha established the
True (the Eighteenth) Vow and the Expedient (the Nineteenth
and Twentieth) Vows. In the Meditation Sitra, §akyamuni
Buddha revealed the expedient and true teachings. In the Smaller
Satra only the ‘True Gate” is expounded and not the expedient
goodness. Hereupon, the true essence of the Three Sitras is
the Best Selected Original Vow. The essential of the expedient
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teachings of the Three Siitras lies in the practice of various
good deeds.*® )

In the thought of Shinran, to understand the Vow means to understand
the Name: To understand the Name is to understand that Amida, by
bringing to maturity His Vow and Deed for all beings, effected their rebirth
prior to-their actual attainment. The substance of Shinran’s Enlightenment
was none other than the rebirth of all beings in the ten quarters of the
world. For the devotees of the Nembutsu, the Name is a constant reminder
of what Dharmiakara had already established for them. Nembutsu devotees
have the -same realization when they bow before the holy statue of
Amida Buddha. The statue represents Amida Buddha in the state of
Enlightenment which He attained by vowing that He Himself could not
attain Enlightenment until all beings were assured of their rebirth.. Also,
when any reference is made to the Pure Land, devotees should remind
themselves that it is the realm established by Dharméakara, not for the
Buddhas, but for the sake of all sentient beings whose rebirth is assured
by Amida’s Vows and Enlightenment. As far as the devotees. themselves
are concerned, therefore, they have nothing in their natures which will
enable them to practice either worldly or unworldly good, since they only
know how to commit evil deeds. But because Amida completed innumerable
meritorious deeds (which constitute the substance of Buddhahood), even we
who are ignorant and addicted to wrong views are not destined for the
Pure Land. Shinran expresses his feeling in one of the Wasans:

No repentance, no shame I feel;

No true heart do I ever possess.

But His Name. gift to us, resounds,

Through quarters ten with heart boundless.

With mind of asps and scorpions vile,

How can I hope to practice good ?

Without His grace, the gifts from Him,

Life’ll end but in repentless mood.® )

It was this conviction of his faith which led Shinran to declare that:
The power of the Buddha's Original Vow enables those who
hear tthe Name and desire to be born, all to reach His Land,
where they naturally attain the Unretrogressive Stage...
Therefore, the Utterance of the Name enables the sentient
beings to destroy all the ignorances and fulfill all the
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aspiration.’!
(E) NEMBUTSU AND SHOMYO

Concerning the Nembutsu, Shinran admits that we are the ones who utter
the Name, but we do not do this to accumulate meritorious deeds. Shinran
is very specific on this point and states that we utter the Name only to
express our gratitude after having heard of the Original Vov. Therefore,
the Nembutsu does not mean “Shomyo” or “reciting the Name,” but rather
“Monmyd” or “hearing the Name.” We first learn of the Original Vow
through “Monmy$,” or “hearing the Name”; then “Shomyd,” or “reciting the
Name,” follows as the expression of our gratitude. This subject will be
further examined in the next chapter.

At this point we must clearly understand that although one may believe
in Amida’s Original Vow and pronounce His Name, if one stresses the merit
of the Name in order to assure himself of rebirth without perceiving that
Amida’s meritorious deeds are already done for him, he would indeed
be committing “a grievous fault.” Once the belief is awakened within the
devotee, he will utter the Name, “Namu Amida Butsu,” to symbolize the
truth of his rebirth assured by Amida’s Enlightenment. The substance of
Buddhahood is the act of our rebirth, and, consequently, that one utterance
of the Name means the assurance of rebirth into the Pure Land.

It has been pointed out that Nembutsu-thought developed through three
stages within the Jodo school of Japan: (1) the Nembutsu of “Kannen,” or
“contemplation”; (2) the Nembutsu of “K6sh6,” or “oral practice”; and (3) the
Nembutsu of “Shin,” or “faith.” As I mentioned in the prvious chapter, it
is generally believed that Genshin’s Nembutsu was that of “Kannen,”
whereas Honen's Nembutsu was that of “Koshd.” It was perhaps the
inevitable historcal culmination of the Nembutsu-thought that Shinran
emphasized neither the Nembutsu of “Kannen” nor “Koshd,” but rather the
Nembutsu of “Shin.”

After examining Shinran’s “Sangantennyii” closely, however, we come to
realize that the Nembutsu of “Shin” was not only a product of an historical
“logic” but also an integral development arising out of his deep realization
of his eschatological existence.5?

To those who live in the Last Age,,
This fifth, this of five hundred years,
No hope is for deliverance;

To such a one who Him not hears.
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Though Ways were shown by §ékya Buddha,
None could well gain the true fruitage.

So was it shown that none could Light
Attain in this Last Coming Age.5?

The Daishii-kyd states that “in the Age of Decadent Dharma, no matter
how many sentient beings practice the Way, no one will attain Enlightenment.
The present age is the Age of Decadent Dharma, the evil age with five
defilements. The gate of Pure Land Buddhism is the only path leading to
Enlightenment.”%¢

As the above quotation points out, Shinran realized that his inability to
do good, his inability to understand the teachings of Buddhism or his
inability to practice them successfully and thereby attain salvation are the
result of his being “thrown” or born into a particular time of history the
“Age of Decadent Dharma.” In a strict sense, Shinran did not deny the
inherent Buddha-nature within sentient beings. However, because of the
period of “Mappd”—the “Age of Decadent Dharma” when man’s physical,
mental, moral, and spiritual capacities have been corrupted—man’s inherent
Bodhi-mind is so hopelessly buried that he simply cannot achieve liberation
by his self-power. Of course, the Bodhi-minnd was never understood in
terms of an assurance that a man’s nature was divine if good. But the
Bodhi-mind did point to man’s inherent potentiality for the Buddhahood,
contingent upon an intensive culmination through internal and external
conditioning. Shinran understood that there was a time when man could
seek external conditions through which he could cultivate his Bodhi-mind
internally and thereby successfully attain Nirvana. In the period of the
“Mappd,” however, Shinran was convinced that external conditions were so
corrupted that there was no hope for man to save himself except through
the Other Power of Amida Buddha.

D. T. Suzuki pointed out that “Mahayana Buddhism is a religion which
developed around the life and the personality of the Buddha, rather than a
religion based upon the words of his mouth.”? He further states that “the
person is greater and more real than the words and the words gain validity
because of a person behind them.”% During the “Age of Shobo,” the “Correct
Dharma,” the personality of the Buddha and His teachings were still alive
in the minds of His followers; thus they could successfully practice His
teachings and thereby attain Nirvana. But as time passed, the personality
of the Buddha became obscured and His teachings became more and more

65



abstract and complex. By the time of the “Age of Zob6,” especially in the
“Age of mappd,” the presence of his personality and teachings is completely
lost. Perhaps, it is an inevitable result of the schematization that any
religion would follow. As Suzuki maintains:
Words or letters are needed to communicate events detached
partly or wholly from personality, and, therefore they are more
or less impersonal, and to that extent ineffective to move the
spirit itself. Religion is nonsensical unless it comes in direct
contact with the spirit. This contact is only possible when a
real personality stands before you or when His image or
memory lives forever vividly and inspiringly in you.%?

Shinran, having been born in the Age of Decadent Dharma, found himself
totally unable to practice the teachings of the Buddha for the sake of the
Enlightenment and came to understand the faith in the Original Vow
as the only way to be saved. In other word, when he saw himself from
the light of Buddha's Life and Personality, he understood that he was
completely unable to transcend his eschatological existence and came to
understand too that this is precisely the reason for Amida’s Original
Vow. Consequently, for Shinran, the Nembutsu had to be the Nembutsu
of Faith, not that of “Kannen” (Contemplation) or of “Koshs” (Oral
Recitation).

Now we will examine the structure of the Nembutsu that Shinran
understood as the Nembutsu of Shin, Faith. Shinran, in his Ky®6-gyo-
shin-shd, defines the Nembutsu as follows: “The utterance of the Name is
the supreme and truly wonderful Right Act; the Right Act is the Nembutsu;
the Nembutsu is Namu Amida Butsu.”s®

Etymologically, the “Namu Amida Butsu” consists of six charactcrs or
syllables : “na-mu-a-mi-da-buts(u)” in Japanese, and “nan-wu-o-mi-to-fo” (f§
EfTRFEME) in Chinese. “Namu” is “namas” in Sanskrit and literally means
“adoration” or “salutation.” In regard to the “Amida,” the Smaller Sdtra
states the following:

Cariputra, for what reason do you think in your mind, Buddha
is called Amida (abha)? Cariputra, the light of that Buddha is
bundless and shines without impediments all over the land of
the ten quarters. Therefore, He is called Amita (abha). Again
Cariputra, the life of that Buddha and His people is endless
and boundless in asamkhya-kalpas, so He is named Amita (ayus).?®
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“Amida” thus means "Amitabha,” the Infinite Light, and “Amitayus,” the
Infinite Life. The “Namu Amida Butsu” means “Adoration for Amida
Buddha of Infinite Light and Infinte Life.” However, “the interpretation
the Shin people give to the ‘namu-amida-butsu’ is more than literal, though
not at all mystical or esoteric. In fact, it is philosophical.”® For example,
Shinran interpreted the meaning of the “namu” as follows :

The word ‘namu’ means ‘Kimyd.’ The character ‘ki’ means ‘to
come,’ and again means ‘to rely joyfully’ (J&8%) and ‘to trust
without misgiving’ (J&&f). here is read ‘sai’' (3{) : the character
(3%) which is thus read ‘etsu’ and ‘sai’ means ‘to tell,” ‘to state,’

i.e., ‘to state one’s thought.’

The character ‘my® means ‘act.” ‘summoning,’ ‘causing, ‘tea-
ching,’ ‘expounding,” ‘exhorting with sincerity,’ ‘providing the
compassionate means,” and ‘calling.’

‘Kimyd,” therefore, is the Original Vow's summoning which
commands us to trust it.

‘Hotsugan-ekd,” (FEFHIER), refers to the mind in which the
Tathdgata, having already raised the Vow, endows the Practice
(for the Birth) to sentient beings.

‘Sokuze-gogyo,” (EJRH4T), is namely (the practice of) the
Selected Original Vow.

‘Hittoku-6i6,” (X5 4), means the realization of the Rank of
Non-retrogression. The siitra states it as ‘sokutoku’ (to attain
instantaneously), and the commentary states it as ‘hitsujo (4
%E), ‘Certainly Assured State.’ The word ‘soku’ (El), describes
the instantaneous determination of the true cause for (Birth
in) the Recompensed Land upon hearing the Vow-Power. The
word ‘hitsu’ means ‘clearly,’ ‘to make so,” and ‘distinctively;’ it
describes the state of the realized Adamantine Mind.5!

In the above passage, Shinran gives his interpretation of “Namu-amida-
butsu,” which was expounded by Zendd in his Gengibun. I will leave close
examination of these two interpretations of the meaning of the “Nembutsu,”
given by Zendd and Shinran, to a later chapter. However, it is evident
from this passage that Shnran understood Amida not as a static objiect of
adoration but as a dynamic source of power. Shinran is especially articulate
in defining the meaning of “kimy6.” He defines “ki” as “to come” or “to
rely.” It means “to depend on” or “to rely on.” Concretely speaking, it
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means “to abandon the whole self and to leave it up to Amida.” This is
the decision of the “I,” but it is neither an emotional nor a volitional
decision. It is a decision which involves the whole being.

As we examine closely uhe content of “kimyd,” we notice that there is a
kind of “Copernican revolution”; i.e., a complete reversal from the self as
the center to Amida as the censer. The self is completely denied, and at
the same time Amida as “an absolute otherness” is confirmed. Simulta-
neously, “Kimyd” means absolute self-denial and, simultaneously, absolute
affirmation of Amida. Dr. Suzuki writes:

When Amida is regarded as the object of adoration, He is
separated from the devotee standing all by Himself. But when
Namu is added to the Name the whole thing acquires a new
meaning because it now symbolizes the unification of Amida
and the devotee, wherein the duality is lost or absorbed in
Amida so that His individuality is no longer tenable as such.

This unity is there as ‘Namu’ plus ‘Amidabutsu,’” but the Namu

(ki) has not vanished. It is there, as if {it were not there. This

ambivalence is the mystery of the Nembutsu.%
Dr. Suzuki points out that there is no separation between subject and
object, namely “I” as devotee and “Amida” as the object of adoration. For
Shinran, however, there is no unification of Amida and the devotee, but
rather the total self-surrender of the devotee to the “summoning command
of the Original Vow.” The “Namu” or “kimyd” is no longer the act of the
devotee but becomes the Act of Amida. The self-denial itself is the Act
of Amida in His very promise of salvation. Furthermore, when the Amida’s
Original Vow acts upon the devotee, it acts in the form of self-denial.
Therefore, self-denial is the decision of the devotee, and at the same time
it is Amida’s Act itself.

Shinran explains this point as follows: “Hotsugan-ekd refers to the Mind
in which the Tathigata, having already raised the Vow, endows the Practice
to sentient beings.”®® “Namu” or “kimyd,” which literally means “to take
refuge in Amida Buddha,” means that Amida, knowing that sentient beings
are unable to perform the good deeds necessary for attaining Birth, raised
the Vow and performed Bodhisattva practices in order to turn all the
merits- over to them. Therefore, the act of “namu” itself is the act of
“Amida’s Calling” (J5fE$Bi). This is related to Shinran’s meaning for
“soku” (EN). Shinran says: “‘Soku’ (E]) means instantaneousness, which is
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not a mere momentariness in time; again it means ‘to accede’ or ‘to
settle,’ i.e., ‘to settle in the order of steadfastness.””® In other words,
the act of “namu” on the part of the devotee is the Act of Amida’s Calling
simultaneously. What Shinran meant by “Amida is the Act” (FIRRFEMRENR
HAT) is precisely this point. There is no Amida Buddha aside from the
Act of His Saving. Thus, Shinran understood the Amida as a dynamic
and continuous “Act of Saving, wich is the Selected Original Vow.”&

At this ponit let us examine the structure of the Nembutsu-situation.
For Shinran, Amida Buddha is understood as the Act of the Selected
Original Vow. Therefore, when one is to “rely on” (kimyd), he is to
become the act of Amida Buddha. The object of “kimyd” is the Amida
Buddha, and the Act of “kimyd” is also the Act of Amida Buddha itself.
In other words, the Act of the Original Vow is the Amida Buddha and
also the act of “kjmy6.” The “namu-amidabutsu” constitutes the two aspects
of the Act of the Original Vow. In short, the “namu-amida-butsu” is no
other than the Amida’s Self Revealing Act, and the Nembutsu-situation is
the Activity of Amida Buddha. Therefore, the “namuamida-butsu” is the
Self-Enjoyment of Amida Himself (E#%%2) and the absolute Freedom (EZ¥E)
is the absolute Quietude () of Amida. According to D. T. Suzuki, this
is understood as follows:

But when ‘Namu’ is 'Amida,, ‘Amida’ is ‘Namu.” ‘Ki’ is ‘ha.

‘H6’ is ‘ki’. This is silence. When this silence takes place,

when ‘my6gd’ is absolutely identified with Amida, then ‘myogd’

ceases to be the name of Somebody, who exists outside the one

who calls that ‘my6gd’ up. This is the perfect identity or

absolute identity.5®
The Nembutsu is Amida’s coming to our active life and our acceptance of
Amida. Furthermore, Amida becomes Amida only through the Nembutsu
wherein He fulfills His “Act of Saving” sentient beings. This is the
metaphysical structure of Shinran’s Nembutsu.

It is true that for Shinran the Nembutsu was not a philosophical answer
to his religious search, but was an existential answer to his eschatological
existence. But witout understanding the metaphysical structure of the
Nembutsu, we cannot discuss the Nembutsu in Shinran. Shinran states:

As 1 reverently contemplate the ‘phase of going, of the merit-
transference, there are the great practice and the great faith.
The great practice is to utter the Name of the Tathidgata of
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Unhindered Light. (4&i&¥cin#4). This practice embodies all
good and contains all virtues. It enables sentient beings to
attain the all-complete merits very quickly. It is the treasure-
sea of the virtues of True Thusness (E#N) or bhita-tathatad in
Sanskrit, or One Truth (—%). Hence, it is called the great
practice.?
In this passage, Shinran called the Shémy6-Nembutsu—the Nembutsu by
the utterance of the Name of Amida—the great practice of Amida. This
means that Shinran clearly understood the metaphysical essence of Maha-
karunia of Amida in the Nembutsu-practice. Regarding the Nembutsu as
the great pracice of Amida and all Buddhas, Shinran wrote a passage in
his Kyo-gyo-shin-shd. This particular passage referred to the Seventeenth
Vow, called the Vow that the Name shall be praised by all Buddhas (G&f
#42E). For Shinran, however, as long as the Nembutsu is true Nembutsu,
it does not matter whether Buddhas or sentient beings utter the Name.
This is how Shinran understood the Nembutsu.
(F) NEMBUTSU AND MONMYO
As I have pointed out already, Shinran based his teaching upon the three
siitras : the Larger Sukhavativyiiha, the Amitayur-dhyana, and the Smaller
Sukhavativyiiha Siitras. He states in the Kyo6-gyo6-shin-sho, however, that
of these three siitras he considers the Larger Sukhavativytha Sitra to
be the most important: “The Larger Sukhavativyiiha Sutra is the truest
teaching of salvation given out by §z‘1kyamuni Buddha for sentient beings
who are ignorant and wicked. This is the Shin Sect of the Pure Land.”®®
The essence of this siitra is the Eighteenth Original Vow, which is esta-
blished by Amida specifically for the salvation of the ignorant and wicked.
When Shinran realized the innermost meaning of the doctrine of salvation
through Amida with His All Embracing Love for sentient beings, he found
his faith firmly established in the truth that leads all sentient beings,
however ignorant, to the direct path of the Pure Land. Shinran writes
this in his Wasan:
Why did the Tathigata come to start His Vow? It is because
He desired to save those sentient beings who sink deep into
the delusions of birth and death, and (have been long forsaken
by the other Buddhas as helpless beings). By transferring all
His merits to them, and this compassion He has now perfected.®®
This does not mean that wise men are excluded from the saving Vow of
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Amida. Indeed Shinran emphasizes that in the “Age of the Mapps,”

the “Age

of Decadent Dharma,” people are so helplessly corrupted that no person can
achieve his liberation by his self-power : The Tannishé quotes Shinran as

saying :

Even a good man is reborn in the Pure Land, and how much
more so with a wicked man! But people always say that even
a wicked man is reborn in the Pure Land, how much more so
with a good man! Though this latter way of thinking appears
at first sight reasonable, yet it is not in accord with the
purport of the Original Vow, of the Other power. The reason
is as follows: He who undertakes to perform a good deed by
relying on his own power, has no wish to invoke the Other

Power, he is not the object of the Original Vow of Amida.

If,

however, by discarding his reliance on self power, he invokes
the Other Power, he can be assured his rebirth in the Pure
Land of Recompense. We who are fully burdened with passions
and illusions have no means to escape the bondage of birth and
death no matter what kinds of austerities we practice. Seeing
this Amida felt a great pity and established the compassionate
Vow for us. The Original purpose of Amida for establishing
this Vow is thus for the attainment of Buddhahood by the
wicked. Therefore, the wicked who put firm faith in the Other
Power are precisely the ones for whom the right cause of the
Vow of Rebirth is set up. For this reason Shonin said that
even if a good man is reborn in the Pure Land, how much

more so with a wicked one!™

If we read this passage superficially, it sounds somewhat antinomian in
spirit. It was for this reason that the Tannishé (from which this passage
is quoted) was kept from the public for some time. But when we understand
Shinran’s deep realization of his eschatological existence, it is not as
shocking or dangerous as it sounds. After all, if we really face up to our

true natures, how many of us

‘in our outer garbs” try to show ourselves

“as wise, good and diligent,” while inside “we are so bent to rage, greed,

anger, and deceit?”"!
In another Wasan, Shinran writes :
Though I now take to the True Way,
No true heart find I ever in me.
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Deceit and untruth speak in flesh;

Nothing pure is there ever to see.”
Such is the nature of man. Shinran says that in our wickedness, evil, and
hopelessness, Amida established the Vow for us all. Dr. Nishida states as
follows : “...we hit the self-contradiction in the depth of ourself, as existe-
ntial failure and salvation. But this is not realized by ourselves but by
the call of the absolute! Self-denial is not possible through our own Self.
So, the religious man speaks of grace.”?

The Light of Wisdom of Amida shines upon us and enables us to see
what we really are and to appreciate the meaning of the Nembutsu. Shinran
writes : “In the world of impermanence of pain and sufi’ering, which is like
a house on fire, where beings full of evil passions are inhabiting, all is
vain, all is empty, there is nothing true and reliable except the Nembutsu,
which only is true."™ ) ) ’

This keen, relentless insight into his own nature and his eschatological
age led Shinran to the salvation by faith in the Original Vow of Amida, with
which the Larger Siitra exclusively deals. He states: “To mention the true
teaching, the Larger Siitra is it. The sole purpose of the Satra is to reveal
the Original Vow of the Tathdgata; that is to say, the Name of the
Buddha is the essence of it."” '

There are many teachings of Sakyamuni Buddha, Shinran claims, but the
truest teaching is expressed only in the Larger Sitra, because there the
salvation of the ignorant and wicked is promised. All the other sitras are
the means to lead men to a belief in the Name, Namu Amida Butsu. Shinran
understood that the Original Vow and the Name refer to the same source,
i. e., the saving power of Amida. The Original Vow is the cause. and the
Name is the result. The Name is endowed with the inconceivable power
to save all sentient beings and is transferred to us the potent cause of
our rebirth in the Pure Land. Upon hearing the Name, therefore, we are
instantly saved forever and set free from the bondage of birth and death.
It has been noted by many scholars that Shinran placed emphasis on the
Nembutsu not as the “Shémyd,” “reciting the Name,” but as the “Monmys,”
“hearaing Name.”

Hearing the Name of the Buddha Amida,

If one praises it with deep joy,

He will instantly obtain the great supreme benefit,
As he is filled with treasures of merit.”®
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“Hearing” is of utmost importance in Shin Buddhism. In regard to the
importance of the “hearing the Name,” Kakunyo? declares: “In the siitra and
its commentaries alike great stress is put upon the importance of hearing.
Accordingly it is apparent that by hearing well, faith and practice necessary
for our Rebirth is instantly transferred from the Buddha.”” The significance

of “hearing the Name” has a special meaning for Shinran: “Thus is told
in the siitra: Hearing means that sentient beings, upon hearing the primary
purport and the gist of the Buddha's Vow, retain no shadow of doubt in
their minds concerning their being saved.”” In the “Passag of Fufillment
of the Original Vow’ of the Larger Siitra, to which Shinran is referring
here, “hearing the Name” meant the establishment of faith, the forsaking
of one’s self-power and a reliance entirely upon the Other Power i.e., the
Power of the Original Vow. The Amida, out of His Campassion to save the
ignorant and wicked, who are beyond the hope of redemption, establish-
ed the Vow which was embodied in His Name. Because of this, our salvation
is possible by “hearing the Name.” Of course,” to hear the Name” means to
hear out the reason that our rebirth is assured by the Other Power of the
Tathagata under a spiritual leader. It does not mean merely to hear the
sound of reciting the Name, even though that have some psychological
effect.

As Doshaku pointed out in his Anrakushi, the followers of the Holy
Path are supposed to go through three stages in order to attain its ultimate
end, i. e, hearing, thinking, and practice. They first hear -the teaching of
the Buddha ; they next think about it; and they then put it into practice
in order to obtain Buddha-wisdom. This is what Shinran called the “Jiriki,”
meaning relying on one's own efforts to extirpate all evil passions.
Contrary to this, Shinran says that only “hearing the Name” is necessary
because thinking and practicing are already done by Amida. In this
declaration Shinran’s unique and profound understanding of the Nembutsu
is well demonstrated. According to Shinran, Amida has already done
everything necessary for our salvation and with the Name He transferred
them to us. Therefore, all one has to do is to “hear the Name”: “To hear
the Original Vow and harbour no doubt of it is hearing. Hearing is the
word that expresses believing.”® In other words, for Shinran “hearing”
is “believing” and “ believing” is “hearing.”

It is evident that Shinran was fully aware that as long as the Nembutsu

= " «

is understood as “Shomyd,” “reciting the Name,” there still is some residue
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of “Jiriki,” “self-power (effort),” attached to it. However, the Nembutsu as
the “Monmyd,” “Hearing the Name,” conveys the meaning of the “Tariki,”
“Other Power of Amida,” more fully. He asks:
Why, in the Passage of Fulfillment, is [#] (hearing the Name)

used instead of #Fi (reciting the Name) ? Because we are

incompetent to obtain the benefit of Rebirth with our merit

obtained by reciting the Name. Then what is the significance

of hearing? It is to hear under a spiritual leader, the primary

purport and the gist of the Original Vows. As soon as hearing

is settled a joy grows, whereupon one is assured of his Rebirth

and abides in the condition of non-retrogression.’!
In this way “hearing the Name,” when it is perfected, brings one to a
possession of joy, an assurance of Rebirth, and an “abiding in the condition
of non-retrogression.” All of these occur at the same moment one “hears
the Name.” Hence, hearing is believing.

At the moment of hearing, the Name penetrates deep into one’s heart and
establishes itself as believing. In other words, we may say that the
Buddha’s intuition, and not ours, takes place in the inmost seat of our
hearts, and coincides with the hearing of the Name. Therefore, hearing
and/or believing expresses the inconceivability of the Other Power, which
works chiefly for the salvation of the ignorant through the Name. Regarding
this, Shinran states: “The ‘Tariki’ or ‘Other Power’ is the Power of the
Original Vow of Tathagata,” and all the Powers of the Original Vow are
embodied in the Name, and the Name is given to us as the right cause of
our Rebirth. So the Name is the object of hearing or believing, but at the
same time the believing or hearing is caused by the Other Power; that is,
the Other Power is the motive-power of our believing. In the words of
Shinran: “The true believing heart necessarily contains the Name.” There
is no faith apart from the Name. “If all sentient beings in the ten quarters
hear the supremely meritorious Name of the Buddha Amida and attain into
the true believing heart, they will obtain a great joy in what they hear.”8
(G) NEMBUTSU AND FAITH

One of Shinran’s most unique and important doctrines is the doctrine of
“parindmana,” or “transference,” which means to transfer the merit of
Amida to us. Shinran proclaims: “Observing the Shinsi of Pure Land with
deep reverence, I find in it two kinds of transference: One is ‘to be born
in Amida’s country’ ({3#§) ; the other to return to this world’ CEf§)."%
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These two kinds of transference are inherent in the Name, for the Name
is the embodiment of the Original Vow. Faith is understood here not as
our own faith but as “faith that is transferred by the Power of the
Original Vow.” This faith, therefore, consists essentially of the Name of
Amida. “There is no other way possible to us,” Shinran says, “to be bern
in the Buddha's country of Pece and Bliss than to attain true faith through
the Name, which is the supreme and invaluable jewel.”®* When we hear
the Name we have faith, which is pure and immaculate. Because it is a
gift of the Buddha and not an outcome of our ingenuity, it is always the
same in anyone who harbors it.

In other branches of Buddhism the meritorious effect of the Name is
expressed, but the Name and faith are considered as separate. To recite
the Name is understood as the way to obtain faith and, therefore, faith is
still based on .the self-power of reciting the Name. Consequently, faith
varies from person to person according to the criterion of self-power;-
Kakunyo states in the Godenshd as follows:

Faith varies so long as it is based on self-power ; for we all
have different intellectual capacities and the faith based upon
them ¢annot be identical; whereas the faith based on.a power
other than the self is one that is given by Buddha to us,
ignorant beings, regardless of our moral attainments.?

The idea of “parinimana” is basic to the doctrine of Shin. In the Wasan
Shinran writes: “Faith is awakened by the power of the Vow. The
attainment of Buddhahood by the Nembutsu is, therefore, natural.”® For
this reason there is no need of waiting for the Buddha to come to receive
us at our deathbed. The faith given to us is powerful enough to assure our
attainment of Buddhahood ; it is ineffable, inexpressible, and inconceivable.
Regarding this point, Kakunyo states: “If this faith is understood as
‘true mind’ it cannot be a deluded heart of the ignorant, it is entirely the
Buddha-mind, and when His Buddha-mind is transferred to the heart of
the ignorant it is called faith.,”®

The true faith is established instantaneously upon hearing the Name
born of the Original Vow. Therefore, “what is essential in Shin is that the
assurance of Rebirth in one-thought-moment is the origin of the sect.”®
This “one-thought-moment” (A IA LBOIDOLDEZ HE) is the faith
called “Ki-ho ittai” “(#&g—fk),” or “the Unification of Amida and the
devotee.”®® The devotee, through the Power of Amida, becomes aware of
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his own evil nature and the true Heart of Amida. Without a trace of doubt
in his mind, he immediately takes refuge in Amida with deep reverence
and singleness of heart, and at this moment his faith is established. Out
of this genuine faith joy flows, as is generally the case with the mystical
experience of religious souls. For when faith is established, Rebirth is
assured ; the body and mind are steeped in joy and the devotee now recites
the Name while he lives in vital faith. This experience is also accompanied
by mystery and ecstacy. D. T. Suzuki states:
This ambivalence is the mystery of the Nembutsu... When
this is experienced, the devotee has the ‘steadfastness of faith,’
even before he is in actuality ushered into the Pure Land.
For the Pure Land is no more an event after death, it is right
in this ‘sahalokadhatu,’ the world of particulars,?
This is explained by Shinran as “single-hearted” faith, which implies an
abrupt faith. This doctrine of “abrupt faith” is not new, but is based on
the “Passage of Fulfillmens.” Shinran’s interpretation of the phrase “Ef&4
4,” especially, has deep significance, and he explains it in his Ichinentanen-
shomon as follows:
‘B0’ means instantaneousness, which is not a mere momentari-
ness in time; again it means ‘to accede or ‘to settle, i.e., ‘to
settle in the order of steadfastness; ‘/§’ is ‘to have already
gained what is to be gained;’ if one obtains true faith, he is
instantaneously taken up into, 4BER,” the mind of the Buddha,
who is the unobstructed Light, and never forsaken. ‘{& is ‘to
accept,” and ‘B’ ‘to welcome, to receive’ into the saving Light, he
is simultaneously settled in the order of steadfastness; this is
called ‘to obtain Rebirth’ ‘f:4:’9
“gn,” pronounced “soku” in Japanese or “chi” in Chinese, is used here to
express “crosswise-passing-over” “#£#8,” This denotes that the stream of bad
karma, which binds us to the five evil paths is passed over crosswise
with the Other Power ; that is, our bondage to birth and death is cut off
abruptly by the Other Power. In other words, “crosswise-passing-over”
means “to be assured instantaneously of Rebirth.”®? “Chi” or “soku,”
"therefore, means the abrupt working of the Other Power through us.
Here, Shinran deliberately ignores the traditional understanding of the
Bodhisattvahood. For instance, the Dasabhiimi Vibhasa Sastra states:
“The Bodhisattvas can abide in the condition of non-retrogression of the
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first grade of the ‘Dwelling-Stage’ only when they deliver themselves from
the hindrances of discrimination and attachment to the Dharma as well as
to the self after they have disciplined for 10,000 kalpas.”?® Although the
Shin devotee of the Nembutsu is not free from the above hindrances, he

can instantly abide in the condition of non-retrogression witthout cutting
off evil passions, when he, hearing the purport of the Name, lives in “the

faith of one-thought-moment.” This is because, when his faith is established,
the bad karma that binds him to the six evil paths® and the four forms
of birth® is made inffective by the inconceivable work of the Name. This
is true even if he does not discipline himself for any time whatever. In
the Matt6-sho Shinran declares: “As soon as faith is awakened our Rebirth
is assured while we are still on earth.” Why is this so? The following
quotation answers this question:
The Buddha with His compassionate heart, originally intended

to save the short-lived beings such as we; and His intention

was embodied in His Vow. The Vow has already been fulfilled,

and the Buddha is at present abiding in Buddhahood. Hence

the assertion: ‘As soon as faith is awakened our Rebirth is

assured !” If it is necessary to recite His Name many times in

order to be saved, how could those who are constatly exposed

to death-threat or those whose days are numbered avail them-

selves of the Vow ? But this is not the case with the Orignal

Vow.%
Thus, for Shinran, the great event of Rebirth is promised to anyone at any
time of his life at the moment he rejoices in hearing the Name. In the
Shuji-shd, Kakunyo writes: “If a devotee, at any time of his life, awakens
one thought of trusting himself to the Buddha, under the instruction of a
spiritual leader, he should regard this moment as the end of his earthly
life.”®?

In the case of Shin Buddhism the assurance of Rebirth does not come
only at the hour of death, but at the very moment when faith is awakened.
Thus, Rebirth is assured in the one-thought-moment of faith and happens
abruptly. This is why “Rebirth is one-thought-monent” (—&REALTE).
And this one-thought-moment of faith continues to work effectively to
the end of the devotee’s life. It is because of this that Shinran contends
“the faith of Shin has double benefits.” On the one hand, the devotee is
able to settle into the order of steadfastness in this world, and, on the
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other hand, he is assured of realizing Nirvana in the Pure Land. Shinran
writes : “Since we have heard the compassionate Vow which is supra-
mundane how could we be the ignorant mortals fettered to Birth and
Death ? Though we continue to live in the same impure bodies filled with
sins, our minds live already in the Pure Land to enjoy their free play.”®
“This is how we are benefited by faith,” Shinran says, “and from this
point onwards we are no longer miserble beings.” This does not, however,
change the conditions of a transitory and ephemeral world. However,
reflecting upon himself, one feels happy to know that even if he remains

as sinful as ever, he is already protected here and now by the saving
Light of Amida. This feeling of protection is expressed by Saiichi, one of
the myokdnins of Shin:

I work in this world in company with all Buddhas,

I work in this world in company with all Bodhisattvas ;

Protected by ‘Oya-sama’ I am here;

I know many who have protected me along this path,

I am sporting in the midst of the Namu-amida-butsu.

Namu-amida-butsu ! %

The Kegon-siitra says that even in a particle of dust myriad of Buddhas
live and are now preaching the Good-Law. A deep affirmation of faith in
Amida’s boundless compassion enables one to see around him the Buddhas
in everything. As an expression of this faith, the devotees, with deep joy
and gratitude, go out into the world to help others and to work for the
betterment of humanity. Shinran expresses his feeling of joy as follows:
“Going on board the ship of the great compassionate Vow and floating out
on the broad ocean of Light, there the wind of supreme merit blows
softly, and the waves of various evils and misfortunes die away.”!°

For Shinran, the actual experience of salvation is the realization of
Enlightenment. He, in fact, describes this experience of faith with the words
“M P4 " which literally mean “to be equal to the ultimate Enlightenment”
realized in Amida’s country. However, Shinran, in spite of his use of such
terms as “ZJF#"” makes it evident that the True Attainment can be realized
only in the Pure Land. In other words, even if this “faith experience” of
settling in the order of steadfastness” is something like a “satori-experience,”
it cannot be recognized as the True Attainment. It is in fact a “fore-taste”
of the ultimate goal. In the Ky6-gy6-shin-shé, Shinran explains this point
in the following way:
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Whereupon, the darkness of ‘avidya’ is dispelled and straight-
forward we can go onto our ultimate goal, the Land of
Immeasurable Light, wherein we are to attain Mahaparinirvana.
And after the Attainment has been achieved we come back
again to this world to help others obtain the same Attainment
we have, with a great compassionate heart like that of Saman-
tabhadra.!®!
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NOTES

CHAPTER 1
! D. T. Suzuki, “The Shin Sect of Buddhism;,” The Eastern Buddhist, Vol.
V11, No. 3-4 (July, 1939), p. 227. “Of all the developments Mahdyina Buddhism
has achieved in the Far East, the most remarkable one is the teaching of
the Pure Land School.” Without question the appearance of Shin Buddhism
marks a high point of the gradual ascent and culmination of the Pure
Land system which had been growing through the history of Mahayana
Buddhism.
.2 Kyd-gyd-shin-sho, Shinshi Seiten Zenshd (SSZ), Vol 11, p.57. Shinran
quotes Hassho, who was believed to be Zendd’s incarnation. Cf. Goe Hoji
San, Taisho, Vol. 1L
S REEEHHEA MTREEER | R#b—— Kyo-gyo-shs, SSZ, Vol. II, p. 30.
¢ RUBTREMREMBERMIL, ABETHEEZRFDKEENR T 244, B
AEREAEFURAE B EEZ DRSS H I E RS ARIRRE S B 44 O0KZ
SRR ... p- 197.
S B E¥. Tannishd, which means “Notes, Lamenting Differences.” As there
is no mention of the author’s name in any of the texts of the Tannisho,
the problem of authorship has concerned scholars of Shinshii for centuries.
However, it is generally believed that Yuien, a direct disciple of Shinran,
was the author of the book.
¢ Tannishd, SSZ, Vol. 11, pp. 774-775.
PREOARFE Z LB L E T, REOERKES 500, HhiiZo Liekix
LESE, FHOMRES LicEe~<nbT. ZHOMREC LabiE, BROKE
RELILEDAR. BROKEBEEZ LAELIEFRBOBTOREL I LA ~n
LFISL3M-BIBHLZABHDBELERETINL DL L. 2D 5NLEH
BEDTELLTEDDALD, FLTTALLIEADOEINLO L) LT ~.
7 Rudolph Bultmann, Kerygma and Myth, ed. by Hans Werner Bartsch and
translated by Reginald H. Fullerr, p.18.
8 Ibid., p.14.
9 Mappd, K#:. In the Kyo-gyo6-shin-shé, Shinran says, “In the age of the
Lattter Days of the Law, no matter how many sentient beings practice
the Way, no one will attain Enlightenment. The present age is the age of
decadent dharma, the evil age of the five defilements.” These five defiements,
the characteristics of the Mappd, are (1) the impurity of living in the
present age, (2) the impurity of false teachings, (3) the impurity of evil
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passions, (4) the impurity of mind and body, and (5) the shortening of the
human life span. Kyo6-gy6-shin-shd, SSZ, Vol. I, p.1204. The Mappd, F3:,
means literally “the Latter Days of the Dharma.” It is the last period of
the three-fold sceme of periodization of Buddhism. The first period, called
the Shobo, [F#k, was the time of Gautama’s nirvana; the second period,
called the Zobd, {&3:, the period of “false Dharma,” lasted for the next
one thousand years; then final period, called “Mappd, is the period of final
termination and decay of the effectiveness of the Buddha's teachings and
will extend for ten thousand years.

CHAPTER II
! Kyb-gyo6-shin-sho, Shinshii Shégyd Zenshé (SSZ), Vol 1, 11, p. 46. Cf. Kyd-
gyo-shin-shd, Ryukoku Translation Series, Vol. V. All references to the
Seven Spiritual Ancestors, Hichiso in Japanese are from Shinshi Shégyo
Zenshd, 5 Volumes (Kyoto: Ohyagikobundd, 1958), hereafter abbreviated
SSZ. All translations from Japanese texts cited in my paper are my own,
unless otherwise stated.
2 Dasabhiimi-vibhdsa Sastra, Jajibibasha-ron in Japanese, SSZ, Volume I,
p- 254.
8 Avaivartika in Sanskrit, transliterated into “fy{##Z;#h” or translated “7<

“

BE:” in Chinese. Avaivartika literally means “not falling back” or “not
retreating.” It refers to the Rank of Non-Retrogression in which one is
assured of realizing Enlightenment. In other words, it also means that
one who has obtained faith of the Other Power is unretrogressive in
realizing Enlightenment. In the Pure Land scriptures, however, reference
is sometimes made to the attainment of this rank in the Pure Land.

4 Six Paramitds or Rokuharamitsu “XE@E®.” Sat-piramitd in Sanskrit.
“Haramitsu” (Ji#%) is a transliteration of the Sanskrit “paramita,” which
is translated as “F|ff#"” in Chinese, meaning “gone to the opposite shore.”
The Six Paramitas are one of the essential disciplines to be observed by
all Bodhisattvas. They are the following :

(1) Fuse-Haramitsu, “fifi@E%", dina-paramita in Sanskrit, charity;
giving things to the needy, removing others’ fear, and enlightening others
by preaching the Dharma.

(2) Jikai-H., “B# ¥ EHE", sila-p., observance of the Buddhist precepts.

(3) Ninniku-H., “ZEK#EE", ksanti-p., forebearance, not being proud
when praised or respected, not getting angry when abused or injured,
being patient in the face of cold, heat, hunger, illness, etc., and keeping
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mind from evil passions and wrong views.
(4) Shojin-H., “KEHEFE®E”, virya-p., effort, constant application to good
practices.
(5) Zenjo-H., “BEIER", dhyina-p.,, meditation, cessation of evil
thoughts and attaining the tranquility of mind by practicing meditation.
(6) Chie-H., “%pd#pe2a” praj#7a-p., wisdom, removal of ignorance and
enlightenment to the reality of things.
5 Dasabhiimi-vibhdsa Sastra, SSZ, Vol. I, p. 255.
6 Anuttara-Samyaksambodhi has been transliterated “fM{4RB=FH=1ER"
meaning “Highest, Perfect Bodhi.” Refers to the Buddha’'s Enlightenment.
? Dasabhiimi-vibhdsa Satra, SSZ, Vol. I, pp. 257-258.
8 1bid., p. 258. )
9 1bid., p. 260.
10 A Greek ruler in Sagara about 115 B.C.
11 Junjiro Takakusu, The Essentials of Buddhist Philosophies (Honolulu:
University of Hawaii, T. H., 1947), p. 166.
12 Kitaro Nishida, Nippon-bunka no Mondai in Japanese, pp. 90-91.
18 Jddoron : The original name of the work is the Muryojukyo-Upadaisha-
Ganshoge-Chii, (EBEREBERSHE4EZ). When Shinran calls “Jodoron,”
he means “A Commentary” by T’an-luan on this. However, as the name is
long, the work is commonly called the “Ojéronch@” or “Ronchii.” This was
translated into Chinese by Bodhiruci.
14 J6doron, SSZ, Vol. I, p. 270.
15 1bid., pp. 270-271.
16 1bid., p. 271.
17 They are worship, praise, aspiration, contemplation, and merittransference.
These are originally the practices required of a Bodhisattva who aspires
for the Pure Land, but Shinran considered them as the practices which
Dharmakara performed for us.
18 Jgdoron, SSZ, Vol. I, p. 277.
19 Kosho, Yamamoto, "The General Outline of the Canons and Texts used
Shinshii Seiten, (The Honpa Hongwanji Mission of Hawaii),

P

in Shinshd,
1955, p. 331.

20 Parindmana : It is translated “eké” (@) in Chinese, meaning “merit-
transference.” Originally in the Mahdyina Buddhism it was understood
that merit created anywhere by any being may be turned over to any other

beings or towards the enhancement and prevalence of Enlightenment in
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the whole world. Thus, it has become the virtue of a Bodhisattva. In other
words, a Bodhisattva practiced asceticism not only for. the increase of such
qualities among his fellow-beings or he suffers pains in order to save others
from them and at the same time to make them aspire for Enlightenment.
This doctrine of “parindmana” is in fact a unique feature of Mahiyana
Buddhism. Before this, the accumulation of merit or the practice of good
deeds was something which exclusively concerned the individual himself;
the doer was responsible for all that he did, good or bad. In other words,
he was satisfied with the karma of his work. The doctrine of “parinimana”
really marked a great turning point in the development of Buddhist thought.
It is based on the deeper insight of reality that everything is so intimately
related with each other, and there is no individual apart from others.
Therefore, as long as there are others who are in suffering, there will be
no true happiness nor true peace. With Shin Buddhism, however, this
doctrine would be further developed where the source of “parindmana” lies
with Amida.

2 Ronchii, SSZ, Vol. 1. p. 279.

22 1bid., p.347.

28 1bid., p. 348.

2¢ Rokuydsho, SSZ, Vol. 11, p. 281.

% Ronchii, SSZ, Vol. i, p. 348.

%6 1bid., p. 308.

27 |bid., pp. 347-348.

28 Yamamoto, K., The Holy Scripture of Shinshdg, p. 335.

29 Anrakushii, SSZ, Vol. I, p. 410.

80 Yamamoto, K., The Holy Scripture of Shinshd, p.334.

31 Kyd-han-ron, #¥li, Logic of Critical Study of the Teaching.

82 Anrakushii, SSZ, Vol. I, p. 410.

38 1nagi, S., Tariki Hongan-ron (Kyoto: Hyakka-En, 1971), p.102.

3¢ Jobungi, SSZ, Vol. I, p. 446.

85 According to the original text, the characters used here are “F2a”
which literally means “to pronouce (¥5)” and “to think (&).” Therefore, it
means more than just “to pronounce.”

38 Real State Body, 245, according to the translation made by K. Yama-
moto.

87 Body Manifested into Being for Our Sake, H47&, according to K. Yama-

moto.
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% Anrakushi, SSZ, Vol. I, p. 405.
3% Gengibun, SSZ, Vol. I, p. 450.
40 1bid., p.452.
41 Jgbungi, SSZ, Vol. I, p. 455.
42 Sanzengi, SSZ, Vol. I, p.534.
48 Ojdraisan, SSZ, Vol. I, p.649.
4 Williams, A., Sanskrit-English Dictionary, p. 643.
4 Gengibun, SSZ, Vol. I, p.457. Translated by K. Yamamoto.
6 ]5zengi, SSZ, Vol. I, pp.521-522. '
47 Sanzengi, SSZ, Vol. I, p.534.
48 1bid., p.537.
© Ojoydshi, SSZ, Vol. I, p.729.
% 1bid., p.809.
51 1bid., pp.881-882.
2 Yamamoto, K., The Outline of the Ojyoshd, Shinshiai Seiten, (The Honpa
Hongwanji Mission of Hawaii, 1955), p.340. -
%8 Honen, The Buddhist Saint: His Life and Teaching, printed at the Chionin
in Kyoto, 1925, quoted by C. Eliot in Japanese Buddhism (New York: Barnes
& Noble, Inc., 1969), p. 261. )
3¢ Sanzengi, SSZ, p.537.
% Senjya-ku-shii, SSZ, Vol. I, p.320.
% 1bid., p.932.
57 1bid., p. 934.
%8 1bid., p. 936.
59 1bid., pp. 943-944.
60 Kammurydjukyd.
8t Qjdraisan.
62 Senjyaku-shii, SSZ, Vol. I, p. 966.
68 1bid., p. 967.
6 The Nembutsu Ojo-yogi Shd, SSZ, Vol. p.594.
CHAPTER III
! The Heike clan, under the leadership of Taira Kiyomori, won the civil
wars of the Hogen (1156) and Heijo (1159) eras, and assumed the control
of Japan.
2 The Genji clan defeated the Heike through a series of wars, and in 1185
destroyed the Heike at the fight of Dan-no-ura.
3 The Ho6jos acted as regents of the military of the military government
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which was established by Yoritomo Minamoto, the head of the Genji clan,
but in 1219 they took over the power from the Genji clan.

4 Masaru Anesaki, History of Japanese Religion (Vermont: Charles &
Tuttle, 1963), p. 167.

5 Shinran, The Wasan, SSZ, Vol II, p.527.

¢ Tannisho, SSZ, Vol. II, p.775.

7 Sir Charles Eliot, Japanese Buddhism, p. 271.

8 Ky6-gyo-shin-shd, SSZ, Vol. 11, p. 1.

1 Senjyaku Hongan Nembutsu Shi, #B{RAFHS 4, A Collection of Passages
Concerning the Nembutsu of the “Best-Sselected Original Vow” is the work
of Honen. It consists of sixteen chapters containing selected passages from
the Amida Sitra and of Zendd’s commentary together with his own expla-
nations. It is said that upon the request of Kanezane Kujio, the Regent of
that time, he wrote this book in 1198. However, he forbade his disciples to
publish it during his lifetime, and it was not made known to the world
until a few months after his death.

10 Ky5-gy6-shin-shd, SSZ, Vol. 11, p. 202.

MBIRARAME | THFHELMRE, BETHRELSR, BRIFRBZETE
FERZ . BEBAFEERRZARTF SRS, BHRES L. B
EEHIFREHYREQREE . RREHELEZ #h.

! Hajya-kenshd Sho, SSZ, Vol. 111, p. 169.

2 Jodo-wasan includes Genze-riyaku-wasan.

13 Shozdmatsu-wasan includes Sanjo-wasan, Giwaku-san, Shotoku-hosan,
Hitanjukkai-san, Zenkadji-san, and Jinenhoni-sha.

14 Kyd-gyo6-shin-sho, SSZ, Vol. 11, p.8.

* Dasabhiimi-vibhdsa Sastra, SSZ, Vol. I, p. 254.

SRR, MitREAEE SRR ST A, KGERMALE.

'6 Six Paramitds, Ropparamitsu in Japanese, Sat-pdramitd in Sanskrit, is
transliterated as “Haramitsu” “JK#EHE” or “F|fEE" in Chinese, meaning
“gone to the opposite shore.” The Six Paramitds are the essential disciplines
to be observed by all Bodhisattvas. They are the following: (1) Fuse-
Haramitsu, i Ji#%®, (dana-pdramitd), charity; giving things to the needy,
removing others’ fear, and enlightening others by preaching the Dharma,
(2) Jikai-H., ¥ I @5, (sila-paramitad), observance of the Buddhist precepts,
(3) Ninniku-H., Z B ®E#, (ksdnti-paramita), forebearance ; not being proud
when praised or respected, not getting angry when abused or injured, being
patient in the face of cold, heat hunger, illness, etc., and keeping mind from
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evil passions and wrong views, (4) Shojin-H., ¥ KE®, (virya-piramita),
effort; constant application to good practices, (5) Zenjo-H., BEH R, (dhya-
naparamitd), meaditation; cessation of evil thoughts and attaining the
tranquility of mind by practicing meditation, (6) Chie-H., FEHER, (pra-
jiidpararitd), wisdom; removal of ignorance and and enlightenment to the
reality of things.

17 Anjin-ketsujo- sho, Eastern Buddhist, translated by D.T. Suzuki, Vol. V],
July, 1939, p.248. The author is unknown, but this short treatise contains a
remarkably clear exposition of the Tariki teaching. Anjin means “peaceful
mind,” ketsujo “final settlement,” and shé “treatise;” therefore, the whole
title may be rendered “On the Final Peaceful Settlement of Mind.”

18 Tannishd, SSZ, Vol. II. p.774.

19 1bid., p.774.

20 1bid., p. 773.

21 Analect, SSZ, Vol. 11, p. 969.

22 Ryugyo Fujimoto, An Outline of the Triple Sitra of Shin Buddhism, Vol.
I, p.66.

28Tannishd, SSZ, 11, p.793.

2¢ Ky6-gy6-shin-shd, SSZ, Vol. II, p. 68.

%5 Tannishd, SSZ, Vol. II, p.779.

26 Shozématsu-wasan, SSZ, Vol. II, p.519.

27 Shinshii Seiten, compiled and published by the Honpa Hongwanji Mission
of Hawaii, SSZ, Vol. I, p.8.

28 Butsugen Kato, O-Hongan-ron, p. 90.

29 Shzomatsu-wasan, SSZ, Vol. 1I, p. 520.

% Five grave offenses: The Chinese translation for this is Go-gyaku-zai, 7
W58, or Muken-go, &2, Muken, &[5, refers to “anantarya” in Sanskrit
which means “uninterrupted” or “incessant.” In other words, those who
committed the five deadly sins or offenses are doomed to the Avici Hell,
the hell of incessant pains. The “five deadly sins” are (1) patricide, (2) ma-
tricide, (3) killing an Arhat, (4) disuniting the Buddhist Order, and (5) caus-
ing, with ill will, the blood to flow from a Buddha’s body. The original
Sanskrit and Chinese for this are as follows: Panca anantarya-karmani, #
4ERIZE, (1) matri-ghata, £/, (2) pitri-ghata, 24 %, (3) arhat-ghata, Ef|ZE
¥, (4) samghabheda, 8%, (5) Tathiagatasyantike dusta-rudhirotpadana,
BL b2y .

31857, Vol. I, p.9.
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82 SSZ, Vol. I, p. 10.

38 SSZ, Vol. I, p. 9.

3¢ Kyo-gyd-shin-shd, SSZ, Chinese Edition, p.1219.
RUBTRBIHREFHEETAG AT THEEZ RIS T EE AR
ARM, RARBEEZORSHELGERMEASRBEGE SR EEOREEESE
ERFEZERAEBR.

8 D,T. Suzuki, The Shin Sect of Buddhism, The Eastern Buddhist, Vol.
Vi1, p. 227.

8 Ryosetsu Fujiwara, Sangyd Gaisetsu, p. 56.

8 The “Three Classes of Men” or “Sanpai,” =%, refers to the three classes
of aspirants for birth in the Pure Land described in the Larger Sttra. They
are “johai,” %% upper class of men, “chiihai,” %%, the middle class of
men, and “gehai,” T% the lower class of men.
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