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This thesis examines the conception of "nien-fo'

»

(literally, "thinking of the Buddha™)_ in the Ching-t'u-shih- - -

i-lun, an eighth century Chinese text on the Buddha Amitabha

and _his Western Pure Land, Co- ) "

Nien~fo has alu;;ﬁ been an‘important.part ordreligious

practice for many different schools of Buddhism in China, especially

for the T'ien~t'ai and Pure Land schools. In T'zen—t a1 Buddhzsm,
the nxen-fo samadhi is considered as a means to _accomplish
concentration and- insight; it is buf one among thF various methods
of meditation. Considercd as sucﬂ, the Eiﬂﬁ‘!ﬂ Eraoticc implies
that salvation is achieved through the practitioner’'s own diligent
cultivation of mind. On the o£her ?and, ‘the Puroe LAnd-Eiggfzg
§am5dhi-is essentially ‘devout invﬁcation_of-the name of Aﬁktabha
Bud@ha. Nien-fo as invocation emphasizes salvation ds an act of
the Great Compassion of Amitabha. The concern of this thesis is

. T . ' .
to clarify the link between thcse.dﬂ‘?fundamcntal meanings of nien-

. s - . N
fo in the context of one particular text in which both forms of

4

the practice appear.

b
r

- -
The first chapter gives an overview of the T'ien-t'ai

and Pure Land practices of nien-fo based upon a careful analysis
<

of relevant passages taken from stnn&gg}\works of the two schools.

The second chapter undertakes a thorough cxnmination

of the nien-fo concept in the Ching-t'u-shih-i-lun.

The thesis concludes with a look'at the relationship
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between the mm_ii:tntional and devotional paths to salvation in

"Chinese Buddhism. The two paths. are essentially related, - expressing

‘two aspects of the bodhisattva path. . .

iib
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INTRODUCTICN.

Thie aim of this paper is to discuss the interpretation
. 548 i . :
of the nien-fo( X-1P Jconcept in one particular text belonging to

the Chinese Buddhist tradition, namely the Ching-t'u-shih-i-lun

(5?,3__ -+ ﬁ—:r Ji{a- . Jor Ireatise on the Ten Doubts Concerninc the

Pure Land,lwhich_is attributed to the T'ien-t'ai master Chih~i
(q§”i§ 538-597). The term nien-fo usually requires the translations,
"Buddh;-recollcction“, "Buddha-medifation"‘%r "Buddha-recitation'.
It is,thus,a form of religious practice which takes place in a
relationship with the ﬁuddha. What is the meaning of this
relationship? In Chinese Buddhism this'rclationship has been
variously conceived, but we may note two dominant trends. First,
there are those who,‘cmphéﬁizing the wisdow attribute of the
Budcha, tend to interprct the reclationship in terms of mind(hsin
A~).The Buddha is said to have attained wisdom while decp in
meditation.Since it is so, the Duddhist path could Hc concecived
as a path of pcditatiOn. In his wisdom, the DBuddha teaches that
man's b&sic problem is the mind that continﬁously glings to that

Ay -



which is known as "ego"({e{ ). Therefore, true liberation is g

cutting through that basic fixafion and it is by the power.of
wisdom thai the mind is able to free itself from attachment.
For such followers of the wisdom tradition, relating.to the

-

Juddha means knowing one's own mind, which one has in qﬁeself
all the time. It méans‘s;p‘é mind is the path and in meditation
one works on the mind to a%aken it to see for itself the truth
which the Buddha teaches in.his wisdom. lience, there is naturally
a need for great emphas}s on the practi?e of meditation. One
such sect uhﬁch takes méditat}gn and wisdom to bLe the two pillars
of Buddhist practice is the T'ien=-t'ai school with its very
comprchensive system of-mind cultivation known as SEEE‘EEEE(JE
Eéaa)or'ccssatinn and contemplation. On the othcr.hand, there
are thosc who, emphasizing t;:§compassion attribute of the Buddha,
tend to interpret the relationship in terms of fai;h(hgignfi ).
In his compassion, the lLuddha has vowed io save all suffering
beings. The emphasis in this case is always on the faithfulness,
the trustwofthincss, the relinbility of'the Buddha who will an
abandon any suflering ﬂcing. For such followers of the devotional
tradition, relating to the Buddha means resolving to have complete
faith in the po&cr of the bodhisattva's vows and to‘allOW himself
to be saved by the DBuddha. The fure Land school is a classic
rcprcsengﬁtivc of devotional Budcdhism.

Since the nicn-fo practice has its roots in both the

meditation and devotional traditions of Duddhism, the term itself,

Nicn-fo, has come to refer somctime to devout- invocation of the
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n;me of Amitabha Buddha; and at othér'times to mental- contdmplation
;f Amj tabha. ¥hen nien-fo is practised as mental contemplatien,
as it {;\in the T}ien-t‘ai school, it is understood as a meéns
to aqcomplish concentration and insight. Conside?éd as such, the
éisg;ig practice implies that salvation is the outcome of the
pract{tquef's diligent culiivétion of mind. On the other hand,
gigg-gé as\}ngocation, which is the central form of practice in
the i'ure Lanqgschool, emphasizes that salvation takes place in a

!

Folatlonship with the Budcha Amit3bha that is entirely dependent

on Amitabha's saving action. Considering that 3155—22 has this

- dual connotation it becomes worthwhile to ask the question
whether, during its various phases of development in Chinese
Buddhism, there has been drawn a dividing‘line between meditative
nien-fo and invocative nicn-fo or whether the tradition as a
whole has tried to sec icm as one so that on closer examination,
we cannot separate them, It is the purpose of the present paper

to address this intriguing question t¢ the Chin:-t'u—sh}h-i-fhn,

in which Loth forms of nien-fo practice appear.
. -
It is the thesis of this paper that the Chinz-t'u-shih-

‘i-lun, when it uses the term nien-fo, docs not want to tell the

reader that meditative nien-fo is essentially different from

invocative nien-fo; it wants to tell the reader that although the

two meanings are distinguishable, invocation or recitation cannot

be abstracted from meditation. The idea that one could discuss
invocative nien-fo without any' reference to ﬁeditative_nien-{g

-is fareigzn to this particular text. At, the very most we could

" say ;haf the Ching=t'u-shih-i-lun is secﬁng them as two sides of
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one relationship. On the basis of such detakled study of the .

nicn-gg concept in the Ching-t'u-shih-i-lun, an‘attemﬁt will be

-

made to reflcct upon yet another question central to Chinese

Duddhism, namely whether these two conceptions of nien-fo indicate

that there are, in Chinese Duddhism, two separate paths to

salvation, or whether there is but a single path?
This paper will consist of the present introduction,
the main body in two chapters and a conclusion. The first chapter

will give a brief skectch of the T'ien-t'ai and Pure Land -t

understanding of nic¢en-fo based upon careful analysis of relevant

passages taken from standard works of the two schools. The second

»

-

chapter will contain a detailed analysis of the nien-fo concepts

in the Ching-tYu-shih-i-lun. And, in the conclusion, an attempt

LY

wi@l be made to discuss the néturc of the relationship between

- -

religious faith on the one hand and Duddhist meditation and

philosophy on the other. The thesis work will alse include an

‘ (8
Znxlish translation of the Chim:—t'u--:-‘.hih-i-lun.2
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LI CHAPTER ONE

“NIEN-FO" IN THE T'IENeT'AX AND PURE LAND SCHOOLS

: - . Nien-fo in the T'ien-t'ai school. '
Tere we will discuss two of four methods 'of cultivation

which Chih-i, the Great Dharmn Master wwho is responsible for the

systematization of T'ien-t! a1 doctrnnes and meditation, expounds

-

in his Mo—ho—chxh—kuan(ﬁi‘ag ab ?iﬁ;) namély ch'hnz—hsrnc—san-mex

(%F fj':.ﬂﬁlor Constantly Walking Samadhi and ch‘ang-tso-snn-mei

-' - - -— .
K fT,“ 4 = 8or Constantly Sitting Samidhi. Both these methods

entail some form of nzen-fo practxce.

- . - - = . ,_.-

. The main T'zen-t'ax text from which we will borron

make use of two othe T'xen-t'a; texts. the T'unpg-sienc-chih~kuan

. - 'materfﬁls ig Chlh—l-: Mo-hgréhih-kuan. In addxtxgg,-we will

,ﬁk '&Q and the Au—fanz-pxen-nxcn-fo-men(ﬂ N /}Lﬁ r”?)s

Although ‘the formerﬁwr1t§9g$ are genu;ne'works of Chlhﬂl, the
. ’ .- . A - .- R " N )
_last is suspect.'Tradition attributes the Wu-fang-pien-nien-fo-men

to Chih-i but modern scholars are of the opinion that it is not =
N - - E - . ~ B
his work. Neverthcless, since the T'jen-t'ai tradition reveres

"

. - . - .
the text as Chih-i's we may regard i? as one represcntative of &

later T'ien~t'ai thought, In ad#tion to the three T'ien-t”ai

-

texts we will look at twe sutras, ndmely the Pan-chou-san-mei-ching

.
-

>
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(‘ﬁﬁ, -ﬁ’ 'ﬂf\ %Pratmtpam—sanadhx-s‘tra) which was translated

by Loknraksa in 178 A.D. nnd the Wen-shu—shzh—11-so-shuo-ch;4g
(X 9* ﬁq: :[F.! ﬁf’ "'*_.@ whzch. ‘was transl‘nted by "‘lan-t'o-lo-hsxen
(%?‘Z-’-féﬁ‘-f)xnsoSA.D. ’ <

_(ﬁ Accordzng tb Chlh-l, the method of doing the Constantly

-

Walking Samadhi comes from the Pan-chou-san-nei-ching which .

L . -
- . .

describes the samagdhi prqcticc¢ca11¥d pan-chou-san-mei, and that of

o

doing the Constantly Sitting Samadhi comes from the two sutras -

-

calle& the_WenQShu-shih-1iisoléhuo-chin= and the Ven=shu=shih=lie

wen-ching. The two.sutras describe’ the samadhi practice called

-

i-hsing-san-mei{ — £3 = 3&Jor Cne Fractice Somadhi.
The discussion will be divided inté-fhrge sections:

- -

i) an~chou=-san-mei . -

ii)I-hsing-san-mei. -

v

iiji)Ch'ang-hsing-san-mei and ch'anp-tso-san-mei.

-

Pan-chou-san-mei . - , ]

a
- - -~

Paﬁ-chou—san-mei is a -method of vicwing Amitabha. The

v -

. -

/’_\
practice requires the pract;txoner to engage xn n;en\fo for a -

-

"~ specifiey number of days, medltatlng lntently on the ;hme of

Fl

Amitabha bhs well as on the body of the Buddha. If successfully

praﬁtised it would makc the Buddka appear before the qus of the

Fa

- .«

practltloner. To quote from the Pnn—chou—san-nel-chxnm,

‘

"le who upholds:thls method of practice //
will instantly attain samadhi, and the

Buddhas of the present will all be

LY
standing before him. If there be a.
bhiksu or bhiksuni, upasaka or upasika

who practises according to the method, -

-

s



and upholds the completc and entlre set

e of precqpts and, staying in one sphere, .
LY
LT practzses (menﬁ: ) then Amitabha * <

Buddha of the ¥estern Land. will presently
- become manifest...That Buddhaland, which
- is myriads of Buddha-lands away from .
" _here, is called su-mo-ti( 5§ &jf___). .
¥ith one mind, practise nien on it for
either onéjday‘an& one night or seven
days and seven nights. After seven days
have passed he will see it..,'What . '
method should one uphold so that one may °
get to be born into the land?' The Buddha
Amj. tabha informs, *As for desiring to come
and be born: If‘a person should think -
(nien) of my name uninterruptedly he will
then get to come and be born.' The Buddha
says, 'Because one thinks intently(%? ﬁ;- )
one gets to be reborn.' ile should constantly
think('?f; /3. )of the Buddha-body as having
. . thirty-two signs and eighty kinds of marks,
with numerous light rays shining forth '

brightly and brilliantly, as being
B
]

incomparably upright and straight...'

From the above quote we learn that rebirth is obtained
by thinking uninterruptedly of the Buddha's name. Interestingly,
it is the word,"Eigﬂ"(%é,)and not "ch'cns"(ﬁ?%—)that the sutra
associates with the Buddha's name. As for the Buddha's name, ©One
could think of his name pither vocally or mentally or both. This
sutra emphasizes the mentél aspect of the practice. This implies

-y
that Pure Land rebirth is obtained by meditation.



In fact, we may say that the_working-basié’of the .«

pan-chou-san-mei practice is the mind. The entire cultivation

is based on mind. The Egn-chou—sénsméi"practice is aimed not

:only at'regulating the mind to visualisze tpe Buddha Amiiﬁbha

. . and his Pure Land but it is also 1ntended to.lead the pract;tloner

'to ‘a mental state in which™there xs freedom ‘from dunlistic

-

thxnkzng. The sutra says, ' . R

. "Un hearing the sutra he is greatly happy
and should make this thought: From what
place does the Buddha come? To what
place d6 I reach? lie should think(nien)
to himself that there is no place from

- which the Buddha comes and therg is no
place to which he recaches. ile should
Ithink(gigg)to himself that the three
realms,’fﬁﬁtkgf desire, that of form
and that without form, are made by
thought(f!;_ ¢f 4= ) :vmatever 1 think, I
sec. The mind maokes the Suddha. The mind
itself ;ees. The mind is Buddha-mind. The
Luddha-mind-is my body( % 9’ ).%hen the

‘mind sees the Duddha the mind does not
itself know mind, the mind does not itself-
-see mind. The mind that has thoughts(f # )
is the deluded mind. Without thoughts(?é;fg).

it is nirvaga..."

The above quote reveals pan-chou-san-mei as a samacdhi

state in which the practitioner'®s mind is without discriminating
thouchts. That is, being free from the subject-object dualism,

the mind is the Luddha-mind. At this point in the discussion it

L

may be appropriate to mention that Chih-1 borrows much of the



- . t

materiallfrom the above quotb-to-help explain his,Constantlzi'

-

Walking Samadhi practzcc.10 1.

In conclus;on, we may say that nan-chou-san—mex is

af?%rm.of nien-fo practzce. It has two levels of meaning. On
the first level, it means fixing the mind on one sphere ;nd
thinking 1ntcnt1y of the name as wcll as the body of Ami tabha.
Cn the sccond level, t mcans a mental state in “hzch the m;nd
.‘is without aiscrimihatinr thoughts and‘aoes not know itself as
an object. That is, when the Buddha appears before the eyes of
the practitioner, he has no thought of the appearance as
sometbing'Scparaté from-himself. In that sémﬁdﬁi state, the

mind is said to be no dzfrerent from the Buddha—mlnd. The pan-

chou-san-nei is, thus, a samadh1 prnctlcc in wh;ch 81ngle-m1nded

concentration and absence of dualistic thoughts are inseparable

mental states.

. .12 ' ot
I-hsinc-san-nei. -

I-hsing-san-mei is sometimes called "i-hsiang-san-mei”

—

(— A0 =08); it is also called Mehen-ju-san-mei”( @ 40 = 8 ), 11
Ju =

. .y . . -~ 2
In the #Wen-shu-shih-li-so-shuo-ching, MaBjusri asks

»

the the Buddha to explain why the practice is called i-ihsing-san-
mei. The Buddha replies, saying,
“The Dharmadhatu is of one characteristic.

Connect one's thought to the Dharmadhatu.

This is called i-hsing-san-mei."ls"

In other words, i-hsing-san-mei is a samadhi state

in which the practitioner realizes that the Dhqrﬁadhﬁtu is

esseﬁtially a unity.



] lo\‘a,

S&aﬁ{then, are the practical steps which the practitioner

can take to cultivate? The sutra ANSwers, -

"If a good man (or good woman) desires to

enter 1-hs;qg—san—me1 he should retire -

to a vacant and isolated ground, give up
all confusing thoughts and be not grasping:
of characteristics and appearances. lle .«
L-. , should bind the mind to one Buddha(%??if-
/t% .)and concentrate on cnll:.ng upon the
name of the ‘:h,u:k"l'ta(ﬁ93 ﬁ‘%/ﬁ? Zo. f:"r‘ )o If
‘he is ab;e, 1n thought after thought.
succeeding one another, to be on one. Buddha,
then, in the midst.of ‘this nien{(practice),
hc will be able to see the Buddhas of the
past, future and present. And why? ( ‘hen onel -
thlnks(nlen)o£ the merits and vxrtues of one B
Buddhn, they are immeasurable. and limitless.
These are not different from the merits and
virtues of all Buddhas. It is inconceivable -
~E§ dﬁi )+..Thus, the onc who enters

-Hblnz-san-nel knows very,very thoroughly

-

that the bDharmacdhatus of the Buddhas, as
numerous. as the Ganges sands, do not differ

in characteristic."

From the above we learn that the two essentiéi steps
are binding the mind to onec Budrdha aﬁd.calling intently the
Budcha's name. Interestingly, tﬁc Duddha's name is not specified.
Another interesting point to note is that although the practitioner
practises nien on just one Luddha, if he succceds in his prnctic;
he gets to sce not one Duddha but af&Lthe Duddhas of the past,

present and future. The recason, according to the sutra, is that

there is absoluteiy no discrepancy between.the Buddhas because the
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stock of merits and virtues of one Buddha is in itself

.

1mmcasurable and limltlch. Therefore, when comparecd with the ~’///, 4

merits and virtues of : Buddhns no neanipgful dxstxnctlon
can be made.

- \- - c'-
In conclusion we may say that ‘i-hsinc-san-mei is a

samadhi state in which the practitioner rcalizes the essential

oneness of all Buddhas. In that samadhi state the practitioner

Buddl differ in characteristic. In its practical aspect,

ilhsinc-san— equires the practiticner to bind his mind to

onc Duddha and to call intently the name of tue Buddha.

In comparing this With the saaddhi practice called

pan~chou-san-mei, we \find-some similarity and some difference. The
- L =

twa resemble onc another in'that both practices bring the -
practi-tioner to have an insicht experichce. then he enters cither
of the two samadhi states he gets to understand clearly the

interconnecpedness, the interdependence and essential oneness of

the Dharmadhatu. The important difference .between the two

-
practices is: whereas pan-chou-san-mei is explicitly set forth as
I

a form of nien-fo on .Amitabha, it is not so with i-hsing-san-mei.

In the latter practice the nome of the Duddha is not specified.

Furthermore; when the practjtioner centers pan-chou-san-mei, he

sces Amitabha. Cn the other hand, whkn successfully practised,

. . Y
i1-hsing-san-mei is supposed to make not only the present but ulsoz

the Uud- has of the past and future appear béforg the pructitioan.
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Ch'anz-hsing-san-=nei and ch'ang-tso-san-mei.

what is ch'ang-hsing-san-mei? Chih-i explains,

-

nig for ch'anz-hsing-san-mei,..this &

method comes from the Pan-chou-san-

-‘mei-ching...For ninety days the body
{sheng %)is to be engaged in constant

{
interruption; for ninety days the

practice(ch'ang-hsing %% #3 )without

_mouth(k‘éufi> })is to be constantly .

chanting{ch’ang-ch'eng %?'ﬁﬁé.)the

- name of Amitabha Buddha without
interrdption; for ninety days the
mind{hsin ~&7)is to be constantly

-
Amitibha Duddha without interruption...

thinking(ch'ang—nienf$ A Vot

in sfep after step, sound after sound,
thought after thought, the practitibnc;

is to dwell only upon Amitabha Buddha..." 13-

According to Chih-i, chlanr-hsinr-san-mei is a form

of nien-fo practice. The Buddha is Amitabha. The practiﬁe
reqﬁircs thc.practitioncr to embark upon a prescribed method of
body, speech and mind cultivation for ninety days contiﬁuous,
without interruption. The body.is to be engapged in constant

practice, the mouth in calling upon the Duddha's name and the

3

mind in thinking of Amitabha. The bodily and vocal aspects of |

the practice are simple and straightforward to pertform but not

-

so the mental aspect, ilow is the mind to be engaged in nien ?-

Chih-i explains,

. .
"As for 'mind'( ¥ .), we discuss chih-

‘kuan( £ $F4). Think(nien)of Amitdbha



¢ . ‘ ' ) 1;;

. - Duddha of'the FésternhLﬁn&, which is
myriads of Buddha-lands away from here...
. on the precious ground...seated and
- : teaching the sutra. For threec months
one is to think constantly(ﬁ§ fg Jof
the Buddha. llow should one think(nien)?
T Cne is to think of the thirty-two signs...
" Also, one is to think? I mistakenly
think(ﬁ;_)that it is. from the mind
éyat (I} attain the Buddha, that it is
from the body that (I} attain the .
Buddka. The Buddha is not attained by
uéing tite mind, is not attained by
using the body...ind why?...As for
‘mind', the Buddha is non-mind; as for -
'body', the Buddha is non—bpdy.
Thcrcforé, one does not use 'form’ unﬁ
. 'mind' to obtain sambodhi...Although he
secks the cgo (@-{{‘ ﬁ )e;chaust?ivcly. he
is still ipcapable of attaining (it),
Algo, there is nothing to be seen for all
dharmas are, originally, without that
which existed( 7N ":'ﬁ'—;?ﬁﬁ)...n is like a
dream. One should, like this, think(nicn)
of_thc Buddha, over and over again without
interruption. If one applies this kind of
nien one Qill prdmptly be born into

_Azitabha's land. This is called ié—hsinnz-
. A~ 16
nien( fu»i":ﬁ AR L

From tlic above passage we learn that Chih-i';\nsthod
of training the mind to practise nien is related to his very

' -
comprehensive system of meditation called chih=-kuan{ - fig))or

_cessation and contemplation.
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- what is chih{ ¢ )2 Chih or cessation means ' *

“pregulating the mindf %@j7,;: )!u'17'

-

It means _ A et

-

"putting a gtop to its aimless wgnderings . L
(S A FEEHR T |
What i gggg(ﬁéag)? Kuan or contemplation méans_
"lookipg.into all dharmas as having
no chnracteristics(?—ig, "!E‘Fgf iE ’-E_'Eff}) R " :
being the products of causes and ‘

conditions( @ -f-‘%k ﬁff% ) 1

In the context of ch'ang-hsing-san-mei, chih{ 1& )

takes the form of concentrating the mind on one sphere, namely
Amit;bha's ﬁurc Land. The mind is regulated and brought under
complete control to think of nothing elsc except to view the
scene of ;hc Buddha in his Western Pure Land preaching the Dharma
to his assenbly of bodhisattvas. Aﬁd for a period of thrce months
the practitioner is fo think(gigg)of the Buddha, his aqualities
and virtues such as the thirty-twb marks until he can behold in
meditation the Buddha and his assembly of bodhisattvas. Then,
vhen the practitioner has-uttained this.degrcc of success in his
meditation during which the Buddha appears to him, he is instructed
to apply the kuan technique to his nien-fo so that his sceing of
the Duddha will be not just a superficial viewing but becomes an
illuminative penetration into things as they are.

In other words, the practitioner is exhorted to go

beyond the act of concentrating the mind on Amitabha to the act

of awakening the mind to that subtle understanding which illuminates



\;-. 1 e ’ LI Y -
all existihg dharmas, one of which is the present appearance of

the Duddha,as dream=like, the p}oducts of mind itself, ahd hence’

- - . - -

o

n conciusion we may.say that Chih-i's ch‘anﬁ-hsin:-<

san-nmei is a form.of'nien-ggL Lgsentially, it has two levels of

meaning. The two levels are iMimately related to his system of

N\ e

reditation called chih-Kuan. First, it means a state of single-

minded concentration, free from distraction, in which the -

practitioner beholds Ami tabha and his Ture Land: Second, it means

insight into the true nature of dharmas. If successfully practised,
it is SUpposed not only to make thc Buddha appear but‘is also
supposed to bring the practitioner to a state of mental

iliumination in wiich he "knows very,very thoroughly that all -

dharmas are eternally quiet like the void." 20

It is clear that the ch'anc-hsinc-san-mei practice

resembles the pan-chou-san-nei practice. Doth are forms of nien-

fo on Amit3bha. When the practitioner enters either of the two
samadhi states, the Buddha he is assured of seeing is Amitabha.
Secondly, at the heart of cach practice is an experience of

insikht into the truc nature of dharmas. Doth pan-chou-san-mei

and ch'ang-hsing-san-mei.practices take meditation and insight

as being inseparable. They are two aspects of a single practice
of nien-fo: as the prac;itioner beholds the Duddhﬁ Lefore him .
his mina is intently thinkﬁng of the appearance as being produced
by cause and condition, the pfoduct of his owﬁ mind and hence,

ultimately empty like a dream.
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jﬁhat is ch'anr—tso—san—méif Chih-i explaxins,

"As for 'ch‘anghtso, zt is derived - .

Y N

from the two pan-jo (sutras).

ucn—shu-shuo and the Jen-shu—wen. -t

It is called 53n51n:-san-me1 ?1 - .

r +

Trom the above we learn that the ch'anz—isovsan-mei

v N -

practice is the;T'iep-t'a; interpretation of the samadhi practice

.. called i—hsinc-san-mei. Ye know, from.our earlier analysis, that

i—hsinc-san-mei means, on one level, binding the mind to one
" Buddha and, on another level, insight into thc oneness of the

Qharﬁadhﬁtu. Chih~i explains his ch'ang-tso-san-mei under three

aspects, bodily, vocai and mental. “hat is more important for the

present comparisoﬁ(;ith irhsinz—san-mei are the vocal and mental

-

aspects of the practicé. Chih-i explains the mental aspect ofy the

practice in terms quite- similar to those used in the Wen-shu-ghuc-

ching to explain i-hsing-san-mei:

"As for 'mind'( éi )it is c¢hih-kuan
(i Eﬁ,). Sit uprlght and correctly
(practisel)nien( .). Remove evil
feclings and abandon disorderly
thoughts; do not confﬁsc thinking
( fi )and'reflccting( #% Jand be
not grasplnﬂ of charactcr1st1cs and
appcarancca. Merely, conncct one's
thought cxclusxvcly on the Dharmadhatu
( /a = -§fk /c -)and be of oneness
of thought concerning ihc Dharmgdhﬁtu
( *"A >3 ,9;:’. Y.'3inding and fastening'
is chlh( 4- );'oncness of thought' is
- kuan('iﬁ))...Thls vharmadhatu is also
»  ealled Bodhi( z *ELJ, -also called

-



. . 3 . -

. praj’ﬁﬁi-}ﬂig ),also called neither- .
production-nor-extinction( 3 & & ;'m‘ .

Like this, it is equal: all dharmas and
the Dharmadhatu are neither twe nor,

. ' ]
separables.."

-

1

Based on the above passagc we may say that the ch'ang-

-

. tso-san-mei practice involves binding and fastening the mind onto

'

- . .
the Dharmadhatu and realizing "oneness of thought" c&ﬁperning the . © -

N

nature of the Charmadhatu. The phrase "1—ni§n">probably means
. thinking intently of the Dharmadhitu as one. We may nq}é, here,
L4 ' e -—
an interesting difference between what is said in the sutra .
) -

and Chih-'s instructions. In the sutra, onc is instructed to ~

bind the mind to one Buddba. In Chih-i's ch'ang~tso-san-mei, one. -

-

_binds the mind to thé Dharmadhatu. At this point it appears that- n

w

the ch'ang-tso-san-mei practice does not involve any nien:gg at-

-

all. This impression is not quite correct. There is ssome flavor

-

of nien-fo-to the ch'anz-tso-san-mei practice. lowever, it is
related to it only in its vocal aspect. Invocative nien-£3 is

used as an aid to dispel drowsiness and overcome the nmany

-

obstacles to progress in one's mental cultivation. Chilh-1 says,

-

"Speaking and being silent: If vhile
sitting,.oﬁc is Tatigued to the extreme,
or is wearied by iilnegs, or being
covcrqﬁ by sleep, one keeps toppling
over {or if):internal and external

oﬁstﬁclesicncroach upont and rob the

mind of right thinking( £ 4. ),and
one is not able to banish and drive
(these)hway-thén one should concentrate

Lr
on calling the name of one.Buddha(é%éﬁg
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Dlas

S

‘repentent, toke I:fe and voluntarzly -

-/#B %.'2),and bemg ‘ashamed and

entrust (it) (to the Buddha)...dhat

;s the reason? ...ouppOSe a man pulls,

’agaid and again, 2 heavy wezght with

“his omm strength but (the weight) ooves

-

.

‘not forward. If then he avalls of the

decoptively light to lift. It is the
Ssame with the practitioner. When his
mind is weak he is not able to clear‘”
away the obstacles. But if he calls
upon the name(qQf ‘the Buddha)
requestxng for protectlon, then the

evil conditions are not able to ruin
. . 25 - -
(his practice)." ;

help of somecne nearhy it would become.

18.

From the above we learn that for those who are mentally

wealk and incapable of rigorous meditation Chih-i recommends

invocative nien-fo as an aid to meditation. The Buddha is seen

here as coming to the-aid of-thefpractitioner in response to his

request for help. Erom-tﬁc outset it should be said that invocative

cultivation.

.nien-fo is not at all reclated to the mental aspect of the

The preceding quote shows that the mental aspect of

the ch'anz-tso-san-méi is related to Chih-i's ehih=-kuan. The

Duddha's aid is invoked only to help the practitioher progress

with his meditation. Cn.the onc hand,

the practitioncr‘is

advised to seek protection from the DBuddha. On the other, he is

exbectcd to persist in his meditation. The vocal is only a

supplementary practice.
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In conc-].us:.on, we DRy szw that the ch' J—}E-vsdn-niei:a‘,d )

:"_ 'is the T':.en-t':u :.nterpretati:n of the :.-hs:.n::-san-mc:. pra;uce. 7
‘ It has three corn'ponent parts to its pract:.:e. bodz.ly, yoc.al a;:d I
@en : The vocal takes the form of calling intently the n;ﬁe of T .
- o
~one Buddha. The same word "ch'enz“(ﬁé%% is used in the sutra as _’ -

.'-"'\‘

well as~in the }.o-ho-chxh—kuan Als‘ in bqth. pracuces. the

Duddha S name ;s not spec;fzcd. The ch' ang—tso-san-mez practlce, -

like the i-hsin*—san—mei,'offers an exper:ence of xnsxght to the z‘

pracf:tloner. Chlh-l.rcfcrs to thia insight exper:ence as, Jif"

"onencss df thought"( - __)and equates it with standard Buddhlst

terms for w1sdom I}Kg “Bodhl" and"prn;ﬂa 71nally, 1t_should be

-

-noted that anocatlve nlen—fo occupies only a margznal pos;t;on

in Chih-i's ch‘ang—tso-san—mel. The centre of the practxce 1s

-stlllabzndxng and fastening of the mind onto the Dharmadhatu P

and awakenlng to the oneness of the Dharmadhatu. It may be : I -

added that the act of b;nd;ng and fasten;ng is not a‘mere
mechanxcal effort of the mlnd. Rather, genulne fastenxng—and

binding of the mind meahs experiencing the oneness of the

Dharmadhatu in thou~ht._ -

-

T We may ncntlon at thlS point anqthcr T‘1eﬂrt-al

tcxt, the Wu-fanm-nlen—nzen-fo—men whieh lnterprets the T, .

gelatlonshxp between l—hsxnz-san-mcx and nien-fo quite'

di fferently. In that partipularntgxt,wthcni-hsincusan-mei

practice stands not as a samadhi practice’in its own right but

~ -

. stands under a more general practice called nlcn—fo—san-mel. i

1—hsxn:-san—me1 is one of five klnds of nlcn-fo. That 15, uhercas

Chih-i's ch'an?-tso—san-mei, "which is clearly a fo;m of i-hsing-

-



A T oL '—_:___“- T
5 - - -~ L L -
- . . ) - :
et . “ v g . h
s -~ " - N . h '=_20,.
. - A ’ -~ .- -
Rl - e = -~ - g - )
ate Fet
- . J"‘ . ~ -
snn-me;; permzts 1nvocat1vc n;en-fo only as a nargznal practxcq, . =
in the Wu-fang—plen—nzen-fo-men, xnvocatzve ‘nicn-fo shlfts more
- - - N & T . - .
towards th centrc of-tae 1-hsxnz-san—me1 practlce. ) .- -
. . - ; -2 T e - . " -

b

-~

-

- P .
- » ~ - -

Ve will now attempt to draw sone concluszons meortaﬂt

for ouf undérstanding of the Iflen-t q; conceptlon -of nien-fo:

“1rst, thc-ma;n nlen-fo pract;ce in the T'icn-t'ai school is that

whieh i§ called ch ank-hsing=san-nei or Constantly Walking Samadh;.

- --

It resembles. closely the-practlce oi‘contgmplatlng Amitabha .that

-

is exﬁbundcd in the Pan-chou-san-mei-ching. Second, the nien-fo

practlce in thc ch an:-hs%_gfsan-meb is fundamentally bound up

th the éhzh-kuan discipline of med;tatxon. To concentrate the

nlnd cxcluszvely on the Buddha Amxtabha is chlh(JL J. And when :
one is beholding the Buddha and yet h1s no thought of attainment .

ind is not moved by the occasion becausé one has no thought of a :

- - .

subject and an ob1ect, that is kuan. ‘Cne has no dualistic

thoughts beqause one secs through'the'appqarpnces and understands

-

¢learly the "suchness dharactcrist;c"('iaJPQ)underlying-phenomena.

- T

. The practical aspect of the ch'ang-hising-san-mei practice is nien—- . -

-~

fo. In turn, the nien-fo practice is based on the principle which
insists upon the oneness charhctefigtié 5t the Lharwadhatu. That.

, the ch! ane-hsinc-san-mei method of eultivatioh begins with

nien-fo on Amitabha. In turn, the nicn-fo practice is meant to

culmlnatc in an insight experience. Thaz brings us to the third

point. Thzrdly, in his samadhi state of nien-f{o, ‘the T'ien-t'ai

practitioner recollects not the Duddha's compassxonatc vows to

save suffcring beings who call upon hi$ name in faith but rather;

-
- -



he‘récollegtsxthax Amit3bha is' essentially a provisional body, e

ncit\er to be'identitied with nor sepafated from the true body of¢

- = a
~the Buddha. Fourth, the T'len—t'al samadhl practice called ch'angy

tso-san-me1 or Constantly Sitting Samadh1 is based upon the samadh1

practice called Erhsxnz-san—mcl that is expoundcd in the Wen-shu-

shih-li-so-suo=-ching. The vocal aspect of the ch'anz-téo-san-mci
practice is invocative nien-fo. It requires the prdctitioner to
call intently the name of 2 Budcha, request:ng the’ Buddhn for aid

to help remove the mental obstacles to rzght thzn?xng(;:

).

A

The mental aspect of the practice is based on meditation. It is
intended to awaken the mind to sec into the oneness characteristic
of the pharmadhatu. It is clear that the centre of th; ch'anz-tso-
san—ne1 practice is the 1ns;5&t experience—-— tﬁe immediate ‘
apprehension of the Dharmadhatu as one. Invocat;ve nlen-fo stands
only as a supplementary practice involked to aid the effort of
those who are less capable of doing meditazio;.

Fifth, the T'ien-t:ai idea of 5;25-22 current during-
Chih-i's time is essentially of a meditative type. Although the
practice involves the practitioner in an intense drama which
combingg physical and verbal acts with mental concentration, the
chaniing.and circumambulatimg ur; merely looked upon 55 favourable '
conditiéhs which cause the practice to succeed. The heart of the
practice comsists in seeing into the true nature of phenomena,
namely that phenonena exist provisionally only{(chia /? }in total
dcpendencc on conditions and are, in this sense, void of any

&

self-nature(k'ung = }. And when the mind realizes that phenomena

are at the same time void of self-nature and provisionally



existent 1t has then atta;n t&e mental state of the “Iean"(chunz

-

dP Jor "oncness of thought"(z-n;en." 2.). It is clear that the ~

T'ien=-t' al n;cn-fo takes its, basls.to be thc meditatzve system -

vt

of chih-kuan on the onc hand and, the method of mentally v;bwzng

e .

Ami tabha taught-in the Pan—dhou-san—meiwchinz on the other.

Finally, it is worth noting Chlh-l S assurance that the practltloncr
will be reboern into \mltahha s land if he were to th;nk(nlen) that

all existing dharmas are like a dréam and thgn*apply sucih a mode,

h - -

S . . . .

of thinking to his nien-fo practice."'4 Such statements imply that

the T'icn-t'ai teaching of nicn-fo cmphasizes not 'faith in Amitabha
. . -

but efficacy of meditation in terms of chih( iz Jand kuan( Y, )

t
as the condition of rebirth into thé Pure land. _° -

@



Nien-fo in the Pure Land school. - .

-

from the Pure Land tradition, we will'draw_upon the

J—h—.\-
follqw1n works,. the .anz—shen:—lun-chu( 4:-51- ) composcd

7
by the Vharma laster T‘an-luan(aw' 5: 476 542), the An-lo=-chi

'” z,g;. i )y composed Ly the Dharma Naster Tao-ch'o( g fv‘§-562-64'5),

and the Kuan-chinz-shu( Rﬂi ;1;.ﬁ-’99 composed by the Dharma Master

Shan—tao(ﬁ%»ié:_613—681). : oo
fThere are three sutras which are generally conéidered

as specifically "Fure lLand”, that is, the Wu=lianc-shou-ching

= T - - - - 28 .
‘p % A Larcer-Sukhavati-vyuha=-sutral)® which was. tronslated

into-Chincse by sSanghavarman in A.D. 252, the A-mi-t'o-ching

— TR T o )
(F-’;! -ai% tx £% Smaller uukhavatl—vvuha-sutra) gwhlch was translated

e

——
TR

- - : . -
by Yumarajiva in A.U. 402 and the Kuan-wu-lian:—shou-chinzﬂ{f?

e . - - 30 . . - ’
f% i%.ﬁﬁ; Amitivur-cdhvana-sutra)  which was translated by kalayasas

in A.D. 424. The moin theme of the Guelianw-shou-ching is that

a special relationship between the Saha-world and the uLestern

bure Land has been established by the Duddha Amitabha during the
course of his bodhisattva carecer: in former lives, the sutra tells
us, when amitabha Bud-ha, as the Bhiksu Yharmakara, was cultivating
the UBuddha ~¥harma, he saw how hard it is for senticent bciﬂcs, in
complete bondaqc as they are to the three poisons of desire, ancer.

and ignorance, to practise the Duddha ULharma. Cut of his infipite

~

compassion, he wished to convey all living beings over the Three
hcalms(san- hWich = ﬁt )and lead, thew to a Pure Land to attain
the blessings and WLdem enjoved by all the Buddhas %thh.

Dodhisattvas. .nd so the Eodhiséitva Dharmakara vowed that his

-



—
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Fal

attainment of Duddhahood be contingcnf upon the gﬁtablishmeﬁi

of a Pure Land into which all suffering Beings who simply invoked

his namc in fazt& could be assured of rcbxrth and the dttalnnent

) of anuttarasamyaksat.bodhi . bntll thls vow was fulfilled,. Dharmakara‘

himself would not realize Buddhahood. And so it is that sentient -
beings in the Saha-world and Amitabha Buddha have a special ”

rcelationship. The subject-matter of the A-mi-t'o-ching is, amain,
-

a description of .imitabha's Pure Land called Sukhavati but the
description is less elaborate and ornate than that found in the
larger sutra. The central teaching of the third sﬁtra, the Kuan-

wu-liang-shou-chine, is a series of sixtcen subjects for

meditation which will dircet the mind towards SukiavatI, ensuring
rebirth there. “What is noteworthy in this particular sutra is its

.

teaching of the ninc grades of rebirth into the Pure Land and of
these, the "lowest form of the lowest grade"SIis significant for
Pure Land Duddhism~-The Dudiha tells Ananda and Queen Vaidehi
that even those zuilty of the most heinous sins will be reborn
there if they ¢can only repcat ten tim;s before death -the

formula, "Namo Amitabha Duddha'. Very likely, the l'ure Land

practicy called shih- nlcn-ch'cn:-chlu(‘f 'E $4,)“h1ch is a

type of EiEE‘EE for the hour of death has its origins in Just
such statements found in tlie Lure Land sutras.

“hatever the Pure Land tradition may have said about
its liﬁca:c, beginning with Nagarjuna and Vasubandhu as its |
first and sccond Indian patriarchs and lui-ylian(344-416 A.0.)

as its first Chinese patriarch we lknow of no definite devotion

to Amitabha Sudcha, trustinz to rebirth in Sukhﬁvatf, anong the
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masses before the arrival of T'an-luan. According to Kenneth

.
-

Ch'en, in his book Juddhism in China, there is no cvidence to
jindicate that the White Lotus 3Society founded by ilui-ylan of Mt.

' : - .3
Lushan involve itselfl in publicly spreading the Pure Land doctrines 2

listorians gencrally credit-T'an-luan with having -

~

shread Pﬁrc lLand practices dnd‘teachings in socliety as a whole
and origimnting the prqqtice éf reciting Amitabha's name iﬁ the
formula “g-gi-slg-fg"‘as a means to salvation.33 T'an-luan is
-probably. also the first in the‘Fradition of Pure Land to use the
. term "Elg-ii“(ﬂf'ﬂ Jor "other-power'" to indicate tﬁe efficacy of

- Amitzbha's compassionate vows to save suffering beings as expounded

H . - )
"in the Wu-lianz-shou-chinz. T'an-luan begins his wWanz-shenc=-lun-

cHu by quotlng Nagarjuna's classjification of Buddhism into nan-

-

,_\

hsznc-tao(‘fP =30 )or dlfflcult path and 1—he1nz— tao( w 9 E Jor
using 111

\

easy mth and ends his commentary by using the terms "Elg-ii"(4bpﬂ)
and ”Egg-li"([?ﬁ Yto distinguish between cultivation that is

.
dependent on Amitabha's originql VQw-power(ggg-xggg-lj_7#.E?é 7 )e
and cultivation undertaken indcpqndehtly of the Buddha's act of
conﬁtSSLOn, respectively. For F'ﬁn-lunn. "all these, kirth in the
i'ure Land and the various practlccs performcd Ly bodhisattvas, nien
and d;vus, are ontirely dcpcndcnt upon tae pouwer of Tathﬁgafn
Amitabha's original vow as causc."34

Iy interprecting the nien-fo in the settingry of the

Wu-liong-shou-ching T'an-luan initiates n radical chanee of

dircction in the development of nien-fo which has, until] then,

been understood in the orthodox setting of the Pan-chou-san--ei-

ching. For T'gn-luan, the most significant part of the Wu- lxunc-
caing ¢ Ju-ligne
J : ' ’



“a "concurrent ca&sq"(vuan éﬁi\)' preparing the practitioner for

- -

shou—chlng»xs the forty-eight vows of Amltabha nnd of these; tﬁc_
nosg’notcworpﬁy is the nincteenth vow which says, in essencc, that
cven beings "who have only ‘ten t;nes rcepeated the thought (of thntjr
Huddha counfry)" will attain rebirth in his Pure Land except those
who hoave committed the five deadiy sins.3 Since the “ords of thc
Guddha are always true and hence complegeiy trustworthy, this
means that rebirth into the Pure Land, as T'an-luan sees it, will
take place if only the devotee will practise ten continuous
thoughts of the Buddia with a heort of the faith taat what the .
Buddha has. promised he will fulfill. T‘an-;uanfs oriiginal

contrxbutxon to nien-fo is Prbclbel) the introduction of two new '

clemcnts, faith and vows, into the stream of nlen—fo practlce.
llencefoyth, invocstlve nien-fo neea rnot be confined to belng Just

thhe main practice which involves ruch meditation. In fact, .
invo;ative nicn=-fo in the form of ten thoughts of the Suddha. in
fFaith is sufficient to gain, for tue prnciitioncr, éntrnngé into
titec ~estern Pure Land. It is no longer required of tle devotec
that he spend energy and time cultivating the ﬁcdita;ivé nien-fo

in order to Le reborn into the Pure Land. iAnd wherin, one uay

ask, lies the power of invoentive nien-fo to accomplish rebirth?

by

The answer, T'an-luan replies, is that the nien-fo in ten
thouzhts has t'a-1if 4&,ﬁ)on othier power, which is Am;tﬁbha's
Pen'v”““'l£(4&ﬂi§ ;Y Jor orizinal vow-power. tn the other hand,
the orthodox practice of nien-fo operates by tzu-li({é]} Jor

sclf-power, which is derived {rom one's pood actions and practice
2 y !

in weditation.
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‘m1an-luan’s standpoint is clarified by -Tao-ch'o who

.,

distinguishes, in his An-lo-chi, tﬁe 'ure Land Path(§§55¢§3355;
ching-t'n 4 @_E§L)from the lloly Path(shenz-tao 2"5__:'(‘5_ ),36
renderins the latter as being ineffective for salvation because
""the present is the period of the disappearance of the Dharma
(E._O-Ef-if‘\); currently, it is the evil time of the five pollut.ions
{(wu-cho-o-shih F }% %‘@-’).37 Vor Tao-ch'o, 'there is only the one
gate of the Pure lLand through which one can pasé and enter the
road (to cnlightcnme;t)-"ss
whefcas his predecessor in no way renders the nien-fo
rractice based on ng-li( @%® )as obsolete, Tao-ch'o makes it so.
is reason for it is that in the period of decay when none will
succeed even though beings who practise the YWay number into the
millions the Pure Land I'ath in the form of k'ou-ch'enz-nien-fo

(v #ﬁ% ﬁ:’ﬁ% Jor invoking the Buddha can still lead to salvation.

This is becayse the practice takes as its basis anotﬁer's benefits
(t'a-1i A2 £, namely Amithabha's stock, of merits acquired during
his carcer as a bodhisattva and which Qe i1as vowed to turn over

for Ybenefiting othersili-t'a @ﬂ 41¢.). Another of Tao-ch'o's uniaue
contribution to Chinese”Pure Land consists in introducing string
beads as an aid in counting the devotece's invocations to Amitﬁbha.sg
ilis innovation of prayer beads proved to be most popular, ¢snccially
among the lay devotces who have naturally a need for the tangible
and the simple in all areas of life, ineluding worship. Thus it

was during Tao-ch'o's time that the Pure i.and movement began to

. develop momentum among the peconle.
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Developing upon Tao-ch'o's distinction of the two

o

paths, Shah-tao asserté, in turn, that reciting the name of the

Duddha Amitabha in faith is the "correct practice" {¢heng-hsine
T 40 . :
JE 47) leading to rebirth, because the condition of rebirth lies

in Aamitibha's compassionate vows. As for the other forms of
practice such as chanting the sutras and meditating on amitabla,
Shan-tao relegates them to being

ey
(tsa-uising ;ﬁ.’& {5 )31 uis develoy

siscellancous practices®

ent marls ancther crucial stage

in Pure Land history. For the first time, invocative nien~fo is

explieitly stated to bLe the principal among the various religious
practices that lead to rebirth in Amitabha's land.

To summorize, in tiie Dure Land understanding of the

nien~fo practice as a means to salvation the euphasis is clearly

put on the power and merits from a source other than one's own
sclf, and Amitabha is that source. Amitabha's help is available in
conformity to one of the forty-eiczht vows of the Dodhisattva
Dharmakara, that is; that all who call upon his name in faith
sho;ld be born in his land. According to the 'ure lLand patriarchs,
no lang diseciplince or scholarly preparation is necessary to goin
entrance to the Western Pure Land. With T'an-luan, invocative nicn-
forin ten £houghts is made sufficient for Pure Land rebirth. For
Tao-ch'o, invocative nien-fo is not merely considered to be a
pratice sufficient for rebirth; rather suffering beinms living in
the period of the "five pollutions™ have access only to this form

of nien-fo as a means of salvation. Then with Shan-tao, invocative

nien-fo assumes primary importance among the various practices as



- :"* e
_ . o - - 29,
the main activif} leading to rebirth.
2 For the Pure Land patriarchs, the idea of faith(hsin

fﬁ Jnot only implies but emphasizes the reliability of the ;bject
of believing., It is important to note that whenn Tao-ch'o and Shan-
tac use the word hsin they do not want to tell their followers
something about the belicver but ratﬁer, they want to tell their
followers somethini about amitabha, namely Amitabha's compassionate
vows intended to save suffering beings. Naturally, they do not
imply that the faith of the believer is of no consequence; but tgis
is the more important thing, that the buddha can®e trusted
absolutely, that his faithfulness and reliability are beyond

question. That sccms to be what the Pure Land patriarchs want to

-
say and what the people nced to hear. The conseanuence is the
emergence of a form of nien-fo practice ¢laiming to be both simple

to perforam and cflcctive for obtaining relense f{rom the Three

Realms.

liaving now-s;rveyed certgin materials important for -our
understanding of the T'ien-tiai and Pure Land nractice of nien-fo
we will move on to analyse the nien-fo proctice in the Ching-t'u-
shih~i=lun, makking references to the T'ien-t'ai and l'ure lLand

practices wherecver relevant.



CHAPTER TWO

"NIEN-FO!" IN THE CHING=-T'U~-SHIH-I-LUN

The Ching-t'u-shih-i-lun is a short but very rich

text. Although the text has traditionally been accepted in China
as the authentiec work of Chih-i it has now been established by

.

modern scholars that it is a much later work, not by Chih-i,
produced sometime in the first decade of the eighth ccntury.42

In spite of what modern research has discovered about its
authorship, its traditional ascription to Chih-i led to its
acceptance among later Buddhists.as an authoritative text on
Amit3bha. Conscqucﬁtly, many lile Yung-ming( 3 ﬁa 10th centurys'
and Chih-;i(9§1?€§ 11th century)43 make extensive use of it in
their own works on the subject. The text has thus a unigue quality
of being Pure Land in terms of its content but T'ien-t'ai in ferms

of its social standing. This unique quality shows through in its

peculiar understanding of nien-fo in which faith dnd meditation

>

co-exiﬁt.
The chiel object of composing this work seems to be

to refute mistaken views in order to expose the truth ¢f the

doctrines of nien-fo on Amitabha. The work consists of ten

rlietorical auestions and answers. The ten questions may be

30
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summarized as follows: since all Buddhas and Bodhisa;tvas take
Great Compgssion to be their course of action, they should desire
to be born within the "Three Realms"(san-chieh =_ %i }. ‘hy then
does one scek birth in the Fure Land ? The point being that one
should be reborn into the Three Healmslin order to save suffering
beings and not escape into the Pure Land. Second, is the person

who seeks Pure Land rebirth acting contradictorily to the

principle which tcaches that the substance of all dharmas is

S

empty and originally "non-arisen’{wu-sheng = % )? The point
being that there is, ultimatélj Spcaking; no Pure Land. Third, is
the person vho secks one Buddha-land acting contradictorily to
the prineciple which tecaches that one should practise nien( fi:)
on all Buddha-lands and should seek to be born in all of them

\ﬁ\\\'because all Budgdha-lands are the same? Fourth, why should one
seek out Amitabha's land, ameng ali thp‘Buddha-lands as the Pure
Land on which to practise nien? [fifth, how could,the ordinary man
in complcéte bondage get to be born into the Yure Land which

transcends the Three Realms? Sixth, even if the ordinary man in

complele bondage gets to be born into that land, still, such

factors as "heterodox vicws"(hsieh~chienjf?f£ Jand the “three

poisons"(san—ﬁg g_ié Jwill constantly arise. ilow, then, could

A3
one get to be born into that land and attain ''non-retreat™({pu-

t'ui E:é;_)? Seventh, since the Dodhisattva MNaitreya will attain
£

Buddhahood in this world, why is it nccessary to scek birth in

the Western Pure land? Eighth, how is one to reconcile the

teaching of binding karma to the practice of shih-nien-ch'enc-

chiul( + 2‘ B FiL ), a practice intended to save very bad people
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from tﬁe Three Realms aﬁd bring'them to the Pure i&nd? Rintﬁ,
h&w coul& common mortals, inferior and weak, get to reach the
Pu;e iand which is tens Qf thousands of Buddha-lands away from
here2. Tenth, as for the person who desires for the certainty of
being borm into the Western.Land; what activities should he
perform? Rlso, does the ordinary man who has not cut off sexual

passions get to fbe born?

Since -the present aim in studying the Ching=t*u-shih-
i-lun is to understand its conceptién of nien-fo, we will focus
only on these ﬁ&ubts which throw most lizht on the concept.

These are the Third, Fifth, Eié@}h and Ninth Doubts. Relevant

materials present in the other Doubts will also be drawn into

the discussion in the course of analysing these four primary ones.
The term "nien-fo'" occurs in the text of the Ching-t'u-

shih-i~lun tlhirteen times while the term '"nicn-A-mi-t'o-fo'" occurs

nine times. Since the DBuddha in question is aloost always Ami tabha,
we may look upon these two as being synonymous terns. The ternm

"njen-fo-san-mei" occurs four times, “hichever word is used, the

meaning tends to vary according to context. .
Below we shall endecavour to analyse each of the four

Doubts in detail. First, however, we should describe briefly

the answers given in each of these four Doubts. In the Third

Doubt,the central question-is whethier the act of exclu#i#cly

seeking Amit3bha's land contradiects the principle which tcache§

that all Buddha-lands arec the same. The answer given is that the

practice of thinking of onec Buddha is in accord with the principle

that identifies one Buddha with all Duddhas, and all Tudcdhas with

Y



T e . ) ’

_one Buddba. In the Fiftl)Doubt, the Geatral gyestion is the

accessibility of the Western Pu:e‘Land to comwon mortals in.

coﬁpiete bondﬁge to karma.‘The answer given is that one gets to

"the Pure Land by availing oneself of the vow-power of the Buddha
© hnitSbha. In the Eighth Doubt, the central question is whether

ne could reconcile the teaching of binding karma with the practice

of shih-nien. The answer given is that the good karma accrued from
. the practice of shih-nien is extrenely strong and powerful and

. thus able tq,destréy'bad karma. In the Ninth Doubt,-the central

question is whether the ordinary man could get to rcach the Pure
Land which is thousands of Buddha-lands away from here. The answer

given is that the power of karma is inconceivable.

Conception of "nicn-fo™ in the Third Doubt.

We are, here, dealing with nien-fo in the context of

meditation. The mind(hsin) is set.fogih as th; ;orking baéi; of
giggrggl Much of the terminology used thro:ghout is suggestive of
neditation. There is great emphasis on the attainment of samadhi
and.giggrgg is viewed as a method to accomplish samﬁdhi.’.

The central question setting the tone of discussion is,
why should Amitabha be the Buddha preferred for nien-fo when
therc is the alternative method of practising a more general kKind
of nien on all Buddhas( f{aﬁ.‘fﬁ"tpﬁ }? The answer given is twofola:
First, it is because "scnticnt beings have dull facultics(%ﬁ K3 ﬁf{
é?& )"%%and "a mind that is highly polluted and confused (A 7» 555
!(YJ)“4sthat‘!ne.teaches eoncentrated thinking of the Buddha

)
Apitabha."46 To concentrate one's thought wholly on amitabha is

b



one effective way "to bind the mind to one sphere.“47 And when
there is'ﬂpne—pointedness of nind(Ar§§?§§ )"4ssam5dhi is

attained.
i | : -
Second, "to concentrate one's thought on Amitabha -

- -

Buddha is, in fact, a form of i-hsiang-san-mei( - x8 =851

Fe have noted inp the preceding chapter that the rcasoniﬁg

behind the practice called i-hsing-san-aei involves the principle

~

of the unified characteristic of the Dharmadhdtu. The same
reasoning applies here. The text argues that thinking of Ami tabha
Budéha js the same as thinking of all Buddhas "because of the
sdentical substance of the Duddha Dharmaf LA TS = J= e 3Ry .m0

The text then quotes the flua-yen—-chine to‘reinforce its argument.

Essentially, the verse from the Hua-ven=-ching says that although

there are ten thousand reflections of the moon in as many pools
of water, the original substance of the moon does not divide
into two.51 Likewise, the many bodies of the Buddha appecar in
response to the myriad minds of living beings. These many bodies
are, however, identical in substance. llence, "to think c;’f the
Buddha AmitSbha is to think of all Buddhas." - "The wise one, by
means of the parable, gets to understand."s3

The relevance of this entire passage for the present

study rests in the sentence whieh states that "thinking of the

- ~
Buddha Amitabha is, in fact, ifhsiang-snn-mei."d4 If we

understand the identity the text is trying to make, we will have
understood something important about its conception of nien-fo.
As we have noted in Chapter Cne, nien=-fo is one of

_the methods ol cultivafion taught in the T'ien-t’ai school.



For ekample, there is the T'ien-t'ai ch ans—hsiggysan-mei( S oral

= #Ror Constantly walking Samadhi Sauadhz which is cssentially a nien-fo

practice on Amitabha. Then there is the T'ien-t'ai ch'anr-tso=-san-

me:( qa,— = ﬁil)or Constantly Sitting Samadhx Samadhi in which the method

of regiting intcntly the name of a Puddha is recomnended as an

*

aid to dispel sleepiness and overcome mental disturbances. Ve

will, now, conpare and contrast the nien-fo practice presented in

s : . .
our text with these two T'icn—t‘ai practices.

The talk of "bxndlng"(hsx;it }in order that the mind
mizht not be 'scattered and unrestrained“(gggrgggﬁgi,' 5 nints
of the T'ien-t'ai practice of ggig(‘k;)or cessation. As we know,
both of the above mentioned T'icn-t'ai practices involve the

cultivation of chikh( 1= ). For example, in his ch’ang-tso-~san-nei -

practice Chib-i explains that
£ .
L1
Binding and fas;gnlng(ﬁg'_‘g< )
is chih( 1= )."
Then there is, in the Shih-i-lun, the statement about
the efficacy of meditation and Pure Land rebirth which says,

"Nien-A-Ei—t‘o-fo is i—hsiang-san-mci

(~ #8 =A%) . Decause the mind is ’

concentrated to the utmost, one gets

birth to tunat land.

o~

The above quote implies that the text is usiug the
term "nien''to mean concentrating the mind to the utmost. ihen

:?e mind is thus concentrated on Am;tabha, rebirth takes place.

In discussing his ch'ang-hsin g—san—mei practice, Ghih-

i also makes a statement regarding Pure Iand rcbirth:
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X
_YIf one applies this kind of nicn
one will promptly be born inte . ) .
58 -

Amitabha's land."
( ] ) : )
By "nicn' Chih-i means first,
A ‘
"thinking({nien - )of the thirty-two signs.
(= +=#8)n °° \

and second,

"thinking(nien /3 )to oneself that all

il 60
existing dharmas are like a dream."

The question that Dust now be asked is whether and in
vhat way the term '"nien' used in our text is related to Chih-i's
nien. That they are similar in one sense and different in anéther
is quitg clear. Botﬁ nien practices mean s;pgle-minded
concentration, free from distraction. Both practices entail
concentrating the mind to the point when the practitioner could
belold Amitabha before the eyes. In this sense, the two nien
practices aré alike. The important difference is whereas Chih-i
explains c;plicitly that the nien practice reguires also that the
practitioner think.to himself that the appearance of the Buddh#i
is like a dream, our text makes no such requircments on the
practitioner. At the very most, the practitioner is toid that
one moon reflection and all moon reflections arc the same, Whether
or not he is requirqd'to deeply pondef upon the metaphor whifle
bchoi&ing Amitabha is not made clear.

Bcf;re summing up the discussion we will -examine the
nien practice on Amitabha in our text in the light of Chih-i's

-

discussion of ch'ang-tso-san-mei. As we have mentiPned previously

"i-hsiang~san-mei"™ could be read-as a synonym for "i-hsing-san-mei'
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' Aceording to Chih-i, the practice of ch'ang-tso-san-mei is the

Piien—t'ai cquivalent of the i-hsing-san-mei method of cultivation.

There arc some yery‘intcresting differences between

the nien practice in our text and Chih-i's ch'ang-tso-san-mei:

first and foremost, our text insists that nien-fo-san-mei is

identical with ighsiaggesan-mei; furthermore, our text does not

di.fferentiate either its nien-fo or ifhsianz-san-mci practice into

bodily, vocal and mental aspects. Chihk-i, on the other hand,

differcntiates his ch'ang-tso-san-mei practice into the above

mentioned threcefold aspects and confines the nicn-fo practice to
the vocal aspect. Second, our text uses just the one word "nien"
throughout its discussion in the Third Doubt whercas Chih-i

- - - . . i
associates the nien-fo practice with the term “ch'en:"(}sﬁp)and

uses the word 'nien” only in describing the mental aspect of

ch'ang-tso-san-mei. As we have noted earlier the mental aspect

-~
( 9_)of the ch'ang-tso-san-mel practice involves both chih(=),

that is, binding and fastening the mind to the Dharmadhatu and
Tt E .. . . " e~ s . .

kuan(ﬂ%%}, that is, rcalizing "i-nien (—.%. ). At this point, 1t

should be mentioned that Chih-i does differ slightly from the

Wenashu-5hih-li-so-shuo-chinz, the\gﬁtra which describes the i-

hsinz-san-mei practice. In the sutra, the practitioner is

jnstructed to bLind the X nd not to the Dharmadhatu but to one
Buddha. when he has succecded in doing so hec ghould, so says the
sutra, awaken his mind to the mental state iﬁ which there is no
dualistic thought. Thié mental state of absence of dualistic

thoughts is strongly similar to Chih-i's i-nien(— 0.

‘\
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The question that must now be asked is, what

significance do these differences between the nien-fo practice

presented in our text and Chih-i's pi-actice of ch'anr-tso-san-mei
have for our understanding of the identity which our text is

making between nien-fo-san-mei and i-hsiang-san-mei ? Ve discover,

in the light of these differences, that our text is emphasizing

)

only one of two aspects of the i-hsianz-san-mei practice, namely

the practice of binding the mind to one Duddha. In this sense,

nicn-fo-san-mei could be made identical with i-hsiang-san-mei. DBut

since the text does not expliecitly state that the practitioner is
required to think(nicn) that the appearance of Amitabha is like a
dream we nust conclude that the text may not view the proceés of
avakening the mind to sce into the true nature of dharmas as being
a necessary aspect of its nien~fo practice. VWhat is important for
its nien-fo practice is concentration of mind; a mind that is
intently thinking of Amitabha. Our earlier analysis of its nien-fo

practice in relation to Chihﬁﬁ's practice of ch'ang-hsing-san-mei

confirms what h#s been said above. .
llaving made comparison with the T'ien~t'ai nien-fo we
may now examine the same passage in the light of the Purc land
practice of nicen-fo. Is there rooﬁ for Pure Land «nvocative nien-
fo in a discussion that leans hcavily on the side of meditation?
Its.stutcment about the mind of ordinary beings being
pollutecd and confused and thus unable to attain samadhi on its

own initiative hints of the teaching of Q-ECK 72 Jor the Latter

Day Dharma. As we well know, it is the Pure Land school which

C

Y
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makes the doctrine of mo-fa a central one in its teaching. The
Pure Land school regards the present age as being that of mo-fa
and the "five pollutions"(wu-cho ;% ); during this period,

man's mind is extremely weak and he is completely helpless to save

- himself.

Then again, there is markcd amblguzty as to who, in
fact, does the actual work of binding the mind to one sphere? All
that the text does is equate gigg(,&- ) with Egi(%éi ). It does
not indicate wherein comes the power of nien-fo to bind the mind.
Such openness allows the reader to form his own conclusions as to
whether it is the ordinary mind working on itself or the saving
power of Amitabha working on the mind. The statement that the
ordinary mind is polluted and confhsed would lead us to belicve
that the source of power is more likely to be Amitabha.

) Although the nicn-fo that emerges from this particular

passage is strongly meditative, the discussion nmowhere contradicts

or denies rebirth by invocation. It merely highlights rebirth

through an intensely concentrated mind. Furthermore, there is no

reason why one could not reach one-pointedness of mind by
practising invocative nicn-fo in faith. It is possible that along
with a heart of faith constant and persistent.cultivation of
invocative nien~fo can rcéult in extrewecly high decrees of samadhi.
At this juncture we may recall that the P'ure Land school tc?ches
nine grades of rebirth and those being born in the lotuses of
superior grades are precisely those who have left the home life
and who "single-mindedly, without distraction, think of the Buddha

61 :

of Unlimited Life,." It is interesting that the same two
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characters ::g:'/?'.are used.

‘On the basis of the above analysis we offer several

concluding remarks conccrning the relationship between nien-fo

and i-hsianc-san-mei:first, the text uses the term "i-hsiang-

. ! -
san-mei" to mean a kind of samadhi state cultivated to the point
of single-minded-concentration, free from distraction of 'this"

and: "that". But the orthodox expression of i-hsiang-san-mei has

two levels of meaning. On one level,.it mecans "entire concentration
s a 62 . ..
of the mind on one Buddha." On another level, it means '"realizing

that the nature of all Buddhas is the same."63

The text has chosen
to emphasize one level, the level on concentration, as being the

primary meaning of i-hsiang-san-mei and has rclegated its other

level, the level on wisdom, to a secondary position. In so
doing, the text introduces a change of direction in the

interpretation of i-hsiang-san-mei. In the viewpoint of the text,

i-hsiang-san-mei megfs entire concentration of the mind on the

Buddha Amitabha, where the power to concentrate the mind comes
not through one's efforts at meditation but through one'’s faith
in Amitabha. This latter point will become clear as we procced
further to ahalyse the other three Doubts,.

Second, nien-fo is a practice that brings the mind

into the samadhi state &alled i-hsiang~san-mei. The text is,
. —_— e

however, rcticent reparding éhe nature of the power of nien-fo

to bring ahéut the samadhi state. Does the power reside in the
practitioner's own mind or in Amitabha 2 ‘e are given no explicit
answer. Decause the text does not provide sn answer we must

conclude that it hzg;succeedgd only partially in identif&ing
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irhsiqggysan-mei with its own nien-fo practicé. To the extent
that nicn(/%:)serves to bind the mind nien-fo resembles the aspect

of 1-hsan~-san-mei that is concerned with concentrating the mind

on one Buddha. But i-hsiang-san-mei contains also the kuan(i_ﬁ,)

or i&gigg(-;gt) factor. Since the text does not explicitly state
that its pien-fo could bring about insight we must conclude that
it is not claiming for its nien-fo that factor of kuan or i-npien
whicix chgracterizes the orthodox interprctation of irhsianz-gég-

mel.

Conception of 'nien-fo' in the Fifth Doubt.

There is no doubt that here the cultivation of nien-fo
is set fully in the context of

"fajith in Amitabha's greatly compassionate .

vow-power to draw in and take hold of the

-beings who practise nien-fo." 64

The cultivation of nien-fo in faith is called the "way of easy

. . . 54 /;‘ﬁ . . . .
practice”(i-hsing~tao @ 3 {0 ). It is a practice which is
different from such stanhard praq{i:cs as the keeping of the
precepts of a bodhisattva, cultivation of the various factors of

enlightenment like the 'ten faiths"(shih—hsin-1'4§_ }, the "ten

- L= . s - <2 <. ) Yo .

paranitas"{shih-p'o-lo-mi -1—;/,24% 22 ¥ and cultivation of the -
. At} o A :

bodhisattva vows. These other practices are summed up together

and called the "way of difficult practice”(pan-hsing-tao g& ﬁfﬁi).

Even more specifically, what differentiates the

L]

practice of nien-fo-san~mei in faith from the difficult practices

is the fact that the former could '"take advantage of the power

LA o—
of the Buddha's vows( %fgﬂf.ﬁﬂ)."es This implies that the
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deciding factor detérmining one's rebirth is the reliability
_and trustworthiness of the Buddha to save all beings who perforﬁ-
nien-fo in accordance withl his vows.

Since faith is the basis of the nien-fo practice we

must conclude that the nien-fo-san-mei discussed in this
pa*ticular passage is suggestive of invocative rather than
meditative nien-fo. Of course, the passage nowhere implies that
meditative nien-f{o is of no conscquence; but this is thie more
important thing, that the Pure Land rebirth rests primarily not
in any quality or degree of samadhi attained through methodical
meditative training on the part of the practitioner, but in
Amitabha's vow=-power.

The next important thing\to note is that although
the performance of meritorious decds, éspegiifiy that of giving
is encouraged as an accompaniment of the BEEEEES practice, the
merit issuing from ;ach and cvery good deed is '"to be turned

. 66
over towards vowing to b H

into the Pure Land of Mi-t'o
and not towards such thynzs as the attainment of the various
bodhisattva abodes{chu %z

c re primarily concerned with

the mind and its varying degrffs/of awakening. Similarly, the
merit derived from an; meditative activity that tlhe devotec
night be enpgaged in is, we maf assune, to be turned over for
Pure lLand rebirth ond not towards a higher form of rebirth
within the Three Realms(san-chieh EL-?%-), the lat?er being the
way of difficult practicc:

The import of this entire passage for the present

study rests on its various statements regarding the relationship



between nicn~£27§an-mei and faith. As a boint of interest, the

term "nien-fo-san-mei''appears most often in this passage,
appearing three times. In two of its threc appearances it is

connected with & phrase on '"faith".

The text explains its view of nien-fo-san-mei in the

light of several concepts central to Pure Land teaching. These

are "t‘a—Li"(ﬁ&SjJ)or "other-power" and “tzu-li"t @-ﬂ Jor "self-

powcr"?7 "i-hsing-tao'( 7 f’fL~ )and "nan-hsing-tac"( £ % 5T§w-).68

Thus, it is important to be clear about what these terms mean.

Also, the text, in calling its practice of nien-fo~-san-mei the
3 -

"way of casy practice" raises a major questzon whicih has direct

-

bearing on the present thesis. Is -the text implying that the

bodhisattva path should be divided inte two distinct and separate
paths? Furthernore, since nicn-fo is a form of religious practice
common to all sects and traditions of Chinese Buddhism what, then,
is the difference between the kind of meditative nien-fo that
could lLe said to be of the t'a-li kind and could be included in
the way of easy practice and that which is of fhc tzu-li kind and
would be cléssified as "difficult practice" 7 Below, we will
clarify the terms, "t'a-1i"({¢. 1) and "tzu-1i"( @f ) and then
procced to resolve these qucéiions.

“hat does the text mean by "t'a-1li"{(4# /7)) and "tzu-
li“( @/] ) ? According to the text, t'a-li and tzu-li are two
kinds of yuan(Z fk } or external condltlons.eg It seems that if
we lnow what the term yuan means in this context we will
understand t'a-1i and tzu-li. First, the context in question is
"cultivating the pdth"(ggig-gggaﬁgliﬁL }. Second, the word "yuan"

—



is frequently used in relation with another word “xig:(kﬁg Jor
fprimary cause", in which case EEéE means 'secondary cause''.
That is, yin is the inner and direct cause by which the rcsuit c
occurs while yuan means the external and indirect cause.

The "“path! in-question is the bodhisattva path. This
is set forth at the very beginning of the text in the First
Doubt which states not only that secking Pure Land rebirth does
not contradict the bodhisattva path but furthér states that it is
a necessary initial stage of the path itself. The result of
cultivating the bodhisattva path is the attainment of Dodhi which
is frequently called the "Holy fruit"(ghgagrgggl:gféﬁ‘)7o or"fruit
“3f Buddhahood™( 7% & ).7! vhat then, we may ask, is the direct
cause(yin 7 )of Bodhi ? The direct cause of Bodhi is the Bodhi-
thought.72 The bodhisattva path is essentially a process of
cultivating the Bocdhi-thought in order that it may mature into
Bodhi itseclf. -

It seems rcasonable here to think of the process of
eultivation of the Bodhi-thoupght as being analogous to plant
cultivation.73 Je may say that the act of "manifesting the
thought of Bodhi"(%%&'%% F2 4) is like that of sowing a secd;74
the 125§(£§%K) or enviromental conditions relating to the
bodhisattva path would parallel the®external conditions aiding
plant growth, for example, certain degrees of moisture, light
intensity, warmth and soil composition, Tzu-li or self-power
refer, then, to those favourable conditions aiding the .

cultivation of the Dodhi-thought that have been produced through

the practitioner's own effort at keeping the precepts,

-
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cultivating the ﬁtcn_faithsﬁ, the "ten paramitas" and the
bodhisattva vows. Cn the other hand, t'a-1i of{other-power refers
to those favourable conditions aiding the cultgyatiqp of the
Bodhi thought that have been produéed through another's eiforts,

PR

namely Dharmakara‘s.

There are, thus, two options open to the practitioner.
ile. can ecither choose to cultivate and make his own external

conditions ewpowering the cultivation of the Bodhiythought or he

.can avail himself of the ideal conditions that have been made by

another and intended for helping others develop their Bodhi-

a

thoughts.

Ilaving understood the terms, "t'a-1i" and “tzu-1i",

another pair of terms, "i~hsing-tao" and ‘"nan-hsing=-tao' are in
the process of becoming clear. If the practitioner chooses to
crcate those favourable conditions via his own efforts then his

-

bodhisattva path appropriately termed Ynan-hsing-tao" or the way

of dif;icult practice. We may say that he is like a farmer who is
farming from sératch. Such a one has first ;o clear away existing
vegetation and rocks, build irrigation wells, fertilize the soil
and put up fences to keep away animals. On the other hand, if the
practitioner chooses to avail himself of those favourable
conditions alrcady created by the Bodhisattva Dharmakara then he
is on the "wvay of easy practice"(i-hsing-tao). We may say that

he is like another farmer who inherits a piece of very good
farmland in which everything necessary for the growing of crop;
has becen done so that the op}y thing left for him tohdo is to

- afun

plani his seeds into that good fertilc land.
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. To summarfie what has been said thus far, the intentioh

of the text in designating its practice of nien-fo-san-mei as

the "way of easy practice” is to differentiate between the set of

oxternal conditions empowering the .Qevelopment of the Bodhi-

thought that is produced by sclf-effort and that which is produced
sy other-effort. It is not the intention of the text to dividé.
the original bodhisattva path inio two distinct and separate
'paths. Its intention is to show that the badhisattva path is open
to 21l living beings, wh;tever be the nature of their capacities
and temperament. It is accessible to those of §upcrior me?t;l
faculties and thus able to undertake a rigorous meditative
discipline as well as to those who are mentally weak and incapable

of meditative training but who could still practise in devotion

and faith. Both i-hsinz-tao and nan-hsinc-tao involve the

-~ ) :
production of the Bodhi—thought(é%:%% o-~3")which is the beginning
of the bodhisattva path and both lead to the state of "non-retreat"
(pu-t‘ui ?ﬁig:).75 The difference is that in the way of difficult

practice, the non-retreating stage is attaincd within. the Three

Realms whereas in the way of easy practice, the attainment takes .

placc in Amitabha's land.

Defore we proceed -to resolve the sccond question we

will note two other points not yet mentioned but nevertheless

important for our discussion. First, this passage is similar
to the Tenth Doubt in tlhat they both concern themselves with
the earnest devotee who_ ias decided to let his faith in the

Buddha become the basis of a new and productive life. In this,

.thcy are unlike the Eighth Doubt which is primarily concerned
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- , - with the practitioneplat his hour of deatﬁ.ﬁnencc, the nienﬁgér -
san-mei discussed here should be looked upon as a devotional
exercise for day to day. The devotee is expected to be constant

. B - . —
and persistent in his practice. Second, the text reminds the

reader that "in the evil timep of the five polluti6n8“76
cultivation accoédgﬁg to_&gg:;i.or self-power is extrenely
- difficult to accomplish. In so reainding its reader the teﬁt
emphasizes the importancé of faithk in cultivating the ﬁodhisattva
path during the age of decay. According to the text, the
enviromental conditions destructive to Dodhi are many and powerful
in the present age of "mo~fa" and the nfive pollutions" so that
the practitioner's owﬁ efférts at creating favourable conditions
are bound to fail. Ve may say that the practitioner is like a
‘farmer who is trying to grow wheat under conditions of scrubland,
drought, whirlwinds and fires. Such a farmer, on hearing of
other.farmer§ who are poing to an ideal land to cultivate, would
also decide to leave the land and go to that other land where
_ the conditions for wheat cultivation ‘have been made -ideal.
Similariy,_the Pure Land devotee living in the present age of
decay secs that the only way he could sow his Bodhi-thoursht and
protect his newly sprouted ﬁodhi shoot is to have faith in the

Buddha and avail himself of the Buddha's vow-power to get to the

Pure Land where there is no retreat, just vigorous progress.

PRI .

Now, we will answer the second question posed earlier.

Since the nien-fo-san-nci discussed in this particu%ii passage
is meant to be a life-long cultivation we could expect that,

even in its invocative form, it would lead the practitioner to
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experience various mental states. This being so, what then is

the differcnce between its own kind of meditative nien-fo and o \\\‘\\

that other meditative nien—fo that is considered as maifficult

practice” ?

- There are two steps to the answer. The first requires

that we refer back to our preceding analysis of the Third Doubt.

There we conclude that the nien-fo practice presented in our text

corresponds to irhsinng—san-mei only in terms of concentrating P-4

the mind but not in terms of awakening the mind to sce the mature
& .

of all Buddhas as one and the same. llere, the pattern repeats

itself. Any form of meditative nicn-fo would be said to be of the

tzu-1li kind and classified under ndifficult practice’ if its

primary objective is obtaining .the various degrecs of insight
: o ®

which correspond to the various abodes{chu 4f ) mentioned

carlier77 On the other hand, mcditative nien-fo practised - -
primarily to concentrate the mind on the Cuddha Ami;abha would
be completely in accord with the "way of easy practice.”

In fact, the text encourages the sixteen contemplations

described in the Kuan-wu-liang-shou-ching as good actions that

would accumulate merit for enabling all sen;ient beings to be
born together in the Fure land in the Tenth Doubt.78 As fa;-

as thim text is concerncd, the primary objgective in such
contemplations is to visualize the Bud&ha Amitabha and his Pure
Land. It is not to see into the ultimate emptiness of the
manifestation.79 )

Y The sccond”step leads us into a discussion of the

relationship between faith and meditation on tte one hand and
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meditation and wisdom on the other. In the Third éouht; the
source of the power to concentrate the mind has yet to be

identified. In tie Fifth Doubt, the souréce is clearly identified.

-

The sentence,

"If onc has faith in the power of -the

greatly compassionate vows of Amitabha

Buddha to reccive and take hold of

'living beings who practise nien-fo,

then one immediately is able to give

rise to tlie thought of Bodhi, cultivate )
nien;ggfsanémei; desire to leave the

T : Three Realms...“ap

implics that the power to concectrate the mind during nien-fo-san-
mei is the vow-power of Amitabha which becomes accessible to the
devotece through his faith in the Buddha. - -
This, in turn, lcads us to believe that the text is
putting forward the idea that faith and meditntion should remain

undifferentiated in the conception of nien~f{o-san-mei because

they do harmonize one another. They should be looked upon as two

aspects of the single practice of nicn-fo-san-mei. The ordinary

mind without faith is unable to become concentrated. With faith,
)howevér. the mind comes to possess the power to concen{ratc
itself ;o the utmost: With a mind concentrated, Trebirth takes
Place. o ' v

From our analyses of the Third and F;tth Doubts.it is
now bccoﬁing clear th#t faith and meditation are held together _

at the cost of dissociating wisdom from weditation. In the way

of casy practice nien-fo-san-mei means a samadhi state in which

’
~-
- .
v
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_the mind is fully concentrating on the basis of faith, No
) \
insight accompanies the samadhi state. In the way of difficult

practice, nicn—ggrsan-mei'means one-pointedness of mind achieved

after undergoing a long and difficult peéiod bf mental discipline
and it is accompanled by an illuminative 1ns;ght(kuan.eg, Jinto

the true nature of reality. Thls we have noted in the two T'ien-

t'ai practices called ch' anm—h51nz-san-ne1 and. ch' nnr-tso-san-mel.

According to the text, the rationale for putting aside

wisdom in its teaching of nien-fo-san-mei is that the present age

being that of the "five po}lutions", wisdom is extremely difficult
to attain. Concentration of mind is also difficult to attain. DBut
the vow-power of Amitabha éhangcs all that. Faith.in the vow-power
of the Buddha is now the basis of concentrating and focusing the
mind on one sphere. Thus conccntrated one is assured of Pure
Land rebirth at the hour of death. Once reborn into the Pure
Land, one is certain of attaining "the recognition of the
principle of wu-ghggs"(wu-ghgggfl__.;E;fL'7 ) that very
insight which bestows upon the practitioner the stage of no=-
retreat which followers of the Dharma find a}mogt impossiﬁle to

2

attain in the Saha-world during the present decadent age.s"

In the Tenth Doubt there is an excellent example of

how the text takes a wisdom loaded concept like "manifesting

-

- . 2 a .
the thought of Bodhi"(?i-éi ﬁf_do‘)ssand in a systematic manner,
pushes its wisdom theme out to the periphery, replacing the
centre with the rebirth theme:

"Therefore, the Wang-sheng-lun says,

'"That is spoken of as 'manifesting

~

/
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the Bodhi mind', it ;s just the mind
resolving to bedome a Buddha. As for .
the mind resolving to become a Buddha,

it is the thought of saving sentient
beings. As for the thought of saving
sentient beings, it is the mind

taking in sentient beings to be born

in the Buddha land." 84

Our text takes the viewpoint of the Wanz:;henc-lun
expressed in the above quote. The phrase "manifesting the
thouzht of EBodhi" means "mani festing the thought of taking
sentient beings to be born in the Duddha land." Buddhahood
is essentially Compassion, enlirhtencd Compassion. The Buddha
is essentially the Compassionate One. As far as the question of

salvation is concerned the Ching-t'u-shih-i-lun regards

attainment of rebirth as being of prime importance while the
attainment of wisdon is of secondary importance, at least while
the practitioner is still in the Saha-world. Once in the Fure

Land, the attainment of wisdom becomes the prime objecctive of

cultivation.

Conception of "nicn-fo'" in the Eighth Doubt.

In this particular instance the niecn-fo discussed is

e
of a specific form called shih-nien-ch'cng-chiu(f'fg.ﬁl )

or "accomplishment of the ten thoughts", a typically Pure Land
nien-fo practice for the hour of death. It is essentially
invocative in nature, cqnsisting of ten continuous invocations

of the formula, "Namo Amitabha Dudcha."

»



The ;ignificance of this pa;sgge for the present
paper lies in its view that even the simplest and briefest of
all possible forms of nien-fo, the nien-fo in ten invocations,
is compatible with the idea of mental purifiecation, an idea
central to meditation. In fact, the text is, hcre.‘prOpounding

he notion that shih-nien-ch'eng-chiu is a brief but intense

meditative state achieved near the moment -of death.
The discussion will be divided into three sections
for convenience of cxplanation:

a)The source of origin of the shilh-nien-ch'eng-chiu

practice in the Fure Land -sutras.

b)Shih-nien-ch'eng-chiu and its relationship to

meditation.

-

c)Shih-nien-ch'enz-chiu and its relationship to the

Buddha's name. .

)

The source of origin of the shih-nien practice in the Pure Land

sutras.

Veru likely the practice has its source in two texts,

the Wu~liang-shou-ching and the Kuan-wu-lianrz-shou-ching where

the phrase "shih-nien" oceurs. In the former, the phrase "shih-
nien" appears in the ninetccﬁth,;nm»GT“ﬂmitabha, whieh has been
mentioned in the Epcced}ng chapter(16). In the latter,. the
practice of shih-nien is mentioned in connection with one of

the ninc grades of rebirth, namely the lowest form of the lovest

grade. To quote the sutra,



“The Buddha tells. Ananda and Gueen
Vaidehi, 'Those beings who will be
born in the lowest form of the lowest

grade: if therc be a person who commits

evil deeds, the five deadly sias, the

_ ten cvils and the whole complete list

of evil; such a one as this stupid
person should, because of bad karma,
f£all into evil destinics and suffer
endless pains during many kalpas.

On the eve of death he encounters a
good and learned teacher who soothes
and comforts him in various ways, and
for his sake, preaches the excellent
Law and commands him to nien-fo. But
that person, being barassed by pain,
has not the leisure to think of the
Buddha. A good friend, then, says to
him, *Even if you are not able to think
of (nicn)that Buddha, you should call
in praise(ch'cnzﬁé?J'Buddha Ami tayus.'®
Let him like this concentrate his -
mind(chih-hsin 72 A3 -)and with voice
uninterrupted, call repeatedly in

praise, 'damo Amitabha Buddha' until

he has completed ten nien. On account

of praising the name of Buddha he will,

during every nicn expiate the offenses

which involve him in births and deaths

during cight million kalpas. lle will,

while dying scc a golden lotus flower

like the disk of the sun coming to stop

in front of him; in a moment he will be

. . 8
rebora in the VYorld of Ultimate Bliss..." 5
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From the sutra quoted above w; learn first that the
lten thoughts(§§i§rgigg +-2}) accomplishes two thinags, namely
expiation of offenscs; thereby relcasing onec from the Three
Realms, and rebirth in Amitabha's land. Second, the ten thoughts .
can be in the form of ten invocations. Thaird, these ten
invocations do ha#e the power to help the person concentrate his
mind, a theme impdrtant for the present paper. Fourth, nien-fo
in ten invocations is especially directed towards people who have
committed evil throughout their lifetime. Even such people can
be saved if they have faith that the words spoke; by the DBuddha
must be true and act accordingly.

At this point we should pause to note two majer
differences between the Fifth and Eighth Doubts. In the former,

the nien-fgrsan—mei practice is conceived as a day-to-day

/s

exercise in devotion, bearing witness to one's faith in Amitabha. \\\\

In-the latter the shih-nien practice is intended for the hour of
death. Also, in the Fifth Doubt the saving power of Amitabha is
defined in tcrmé of Amitabha's "vow-power™. In the Lighth Doubt,
it is defined in terms of Amitabha's meritorious name. vhat,
'then, is the explanation for these differences? What significance

do these differences have for the present investigzation ?

The @f;;:::;::;vzz:?bc explained as follows: the

;

concention of ﬁicn-£gfsan—mci in the Fifth Doubt and even that

in the Tenth Doubt, is based on the Wu-liang-shou-ching, whose

main conecern is‘with practitioners who are constantly performing
nien~-fo as an expression of their faith and devotion. Un the

other hand, the conception of shih-nien in the Eighth Doubt is
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o,

based on the Kuén-wu—lianz—shou-chiﬁg.

This means that there exists in-the text two kinds of

nxcn-fo in faith, nlen-fo—san-me; conceived as a means of

salvation by faith whlch extends 1nto practice and good works,

and shih-nien-ch'eng—chiu conceived as a means of salvation by

o

faith without practice or good works. It should be noted that even

in nien-fo-san-mei certainty of rebirth is not affected onc way or

another by practice and good works.

e

These differences are highly significant for our present
investigation. They show us that the text emphasizes faith rather
than practice or good works as being the decisive factor in
obtaznlng rebirth. Pure Land rcblrth is obtalncd by faith alone.
This is not to imply that mental concentration has ne place in the
role of bringing about rebirth. In tae viewpoint of the text, one-
pointedness of mind and faith are inscparable in obtaining for the
devotee Pure Land rebirth: "Uhen the mind is concentrated to the

86 It is on account of

utmost, one gets to be born in that Land."
one's faith, however, that one's mind becomes concentrated. Faith

is essentially one's bold confidence in the vows and Great

IM_) of the Buddha. This unShakeable confidence

Compassion(ta-pei A 75-

brings about a mental state very much like one-pointedness of mind
achicved through meditative training.

In conclusion, we may say that the text, in its

conception of nien-fo practice, whether it be nien-fo-san-mei’

or shih-nicn-ch'eng-chiu sees meditation and good works as

extensions of faith.
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Shih-nien-ch'enm-chiu and its relationship to meditation.

Here we will analyse carefully those parts of the

passage in which shih-nien-ch'eng-chiu is made to appear like

meditation. The most significant set of statements in the entire

i

passage which translates the shih-nien practice into a discourse

-

on meditation is the following:

twhen one commits a transgression,because

there are intermediate thbughts there are

subsequent thoughts. lthen one is practising

nien-fo, because there are no intermediate

thourhts there is, then, no subsequent

thought. Accordingly, upon dying the good

mind is fierce and sharp. Because of this,

one is instantly born. It is likened to a

thousand men not being able to manage a

thickly woven rope but a boy brandishing

a sword will, in an instant divide it into

two," 87

¥ien-fo is said to be "without intermediate thoughts

and without subscquent thoughts", meaning that' because one does

not have intermediate thoughts during nien-fo, no thoughts

stemming from such internediate thoughts will be produced. At

the time of committing evil deeds, the mind is filled with

countless thoughts of grecd and desire which succeed one another

lilke waves on the sca.

On the other hand, thinking of the Buddiaa

/

causes the mind to become "fixed and settled" (chueh-tins‘hﬁ_ﬁ? %1’//

If in thought after thought one thinks only of the Buddha and

if one succeeds in doing so up to ten times, then for that brief

interval of “time one is naturally unable to have defiled thoughts.
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Without scattero@/é;:ughts the* mind heconmes unéonfused, composed |

and settled.

The text is here making the point that the ten thought

~

accomplishmcni(shih;nicp-ch‘en::chiu),is meditatién in the sense
that it causes the mind to become fixed and settgfz.‘CIearly,
the mind of nien~fo is fiﬁ:d and settled on & Buddha and in the
case of the shih-nien prattice, the Buddha is Amitabha; But on
wnich népect of Amitabha is the mind concentrating during the
shih-nien. practice ? The practitioner of shih-nien is preoécupied
with only the thought of rebirth aﬁd of this: hq-ié most certain
because he has complete faith that what the Buddha has vowed to
do he will fulfill. It is thus on the imminent rebirth inteo the
Pure Land that the mind is fixed and settled. T?at is, the mindﬁ
is fixed and settled on Amitabha coting and receiving the .
devotee into the Pure Land.

flerein lies a crucial difference between the mind of
nien-fo founded upon faith and the pind of nien-fo founded upon
a prescribed meditative discipline. In the latter casec, the mind
is fixed and secttled on something else. This is clearly seen in
our discussion of T'ien-t'ai nien-fo in the preceding chapter.
In the T'ien;t'ai practice of nien-fo, the mind is fixed and
settled on account of its seeing clearly into the "suchness
characteristic"(ju~hsiang iﬂ #8) of reality.

In other words, the text has subtly and firmly
dissociated.from meditation its wisdom component and put in

its place snother central element of Buddhist religiousity,

namely faith. This process of transformation becomes even morc
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obvious in those passages wherc well-known symbols for wisdom .
are ingeniously adapted to cxpress its own unique message of

- nien-fo. We will now look at two such passages.

"“hen one is-committing a transgression,
it is from the unreal, false and
erroncous mind. As for the mind of nien-
fo, it is produced from following good
teachers and hcarihg them teach the real
and neritorious nome of Amitabha Buddha.
One is Yfalse and the other real. Can we - -
get to compare them, one with the other?

It is like a house which has been in
darkness for ten thousand years and
suddenly, sunlight reaches it and the

. darkness is instantly dispelled. Can any

age-old darkness resist being dispelled?” 88

In the present context the "sunlight" is the

_ meritorious name of the Buddha. Just as suntight enters a house
from outside and dispels its inner darkness s0 the Buddha's name
enters the dark and pelluted mind of the common man and causes
it to become clear and focused. This interpretation of the light
metaphor if' we may be sure, not quite the kind that tﬂosc inside
the wisdom ﬁraditionf for example, the Ch'an school, would give.ag
t%that the. follovers of ;hc wisdom shcool would probably éay is the
followine: all of the practitioner's effort at mental cultivation
is aimed at awokening the mind to the state where it is reflected
that the substanée of all dharmas is originally ecmpty of sclf-
nature. The mind thus enlightened is like bright sunlight which
illuminates all of the sky and earth yet is nowherc attached to

any dbarma.
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What has happcded here is tﬁat a metaphor commonly
used in the wisdom tradition to describe the state of awakening
is now transferred away from representing the mind of the
practitioner to represent the name of the Buddha Amitabha. “hat,
then, is the relationship between the Buddha's nane and the
mind of nien-fo ? During nien-fo practice, the mind of the
practitioner is thinKing intently of the name of Amit3bha. In
thought after thoﬁght the devout pfactitioner is thinking only
of the Buddha Amitabha. That is, the mind of nien-fo is a mind
that is&;ontfhuously being filled-with thogéhts on the name of
Amitibha. This implies that the Sudcdha's name and the aind of
nien-fo cannot bé separaged. Ye may,lat this juncture,-raise
the question as to whether the meritorious name of the Duddha
~ does cause the mind to see elearly in the same sense as that
understood by the wisdom tradition ? The answer would have to
be in the negative because thc efficacy of the Duddha's name
for salvation lies in its power to transport the devotee to thé
Pure Land and therein lies the limits of its functioning power.

It is after rebirth kas taken place that the devotece attains the

"recognition of the principle of wu-sheng"(wu-sheng-jen = é’gi_)

a technical term referring to that subtle under$t5nding that
illuminates all. dharmas as "cmpty"(ELEgs’éi }. We will now sec
how the text uses yet another wisdon metaphor.

Ve may refer again to the passage which was quoted
carlier on(57) where the mind of nien-fo being fierce and sharp
fs likéned to a sword. It may be assumed that the thickly woven -

rope represents the unwieldy, tangled mass of karma since "bindingz
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. | . ._’karna-"_.is the central problem which the metaphor is_intended to
- : help resolve. > T :
- - - The above interpretation differs again from the
< orthodox understand:l.ng of the sword of w:mdou(‘g- :2‘1_' '1.%0 1n the

.orthodox ﬁu'point,-the :unage of the sword dx:?uza; the
cutting away of the bondage to 'illusion. The text has taken the
sword image and used :it to express the release not from illusion

but from karma. In the light of the Pure Land tcaching of rebirth
this a*;titude, makes sense. VYhat is inportant i‘or‘;ebirth is
release from karmic boandage. The fact that the mind of the

) devotee is still lacking in unders X i_s n;-t a problem for
Tebirth because one could pack offone's ignorance to the Pure
Land ‘and.once there have it severed. Ht:)w, one may ask, is it
possibie that l:i.ving’ beings who are still ':i.n\:.fnoranc_e manage to
be born into the Pure Land 2 First, amithbba Buddha has

established a great karmic affinity (pién-yu-yin-yuan ﬂ% 7,% @

5&)91 with the living beings of the Saha-world; second, the

" power of the 'Buddha's‘action to save suffering beings is

inconceivable(pu-k'o-ssu-i 1] .«:.-‘3%) . We will discuss the

substance of the answer in greater detail whed we ome 0" lyse
t ‘ /tu‘?t\

the Ninth Doubt. . }

| There is, .thus, a.differenc-;e in emphagis in the ideh - N
R ‘ of salvation of the wisdom-oriented and G&!ﬁ:‘icntcd scho.o}s
of Buddhism. The fomer_emphasizes s#lvation as liberation from .
ignorance whereas the lattef eu:phasizes szlvation as release
from karmic boadage. We should note, however, that these

differences are more -apparent than real because liberation from
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igznorance in?lies releasc from karmic bondage and lilkewise, Pure
Land rebirth implies eventual release from ignorance and the
' attainment of Buddhahood. They shoﬁl¢ be looked upon as two

aspects’ of one goal.

Nt

Shih-nien-ch'eng-chiu and its relationship to the Buddha's nare.

Although the text is here trying'tbnrender the notion

of shih-nien-ch'cng~chiu intelligible in the light of meditation,

still, the background which sets the tone of discussion is

stronsly tinted in Pure Land colours. For instance, it makes, in” "

the subtlest of manners a distinction hetween the good karma of

. * .
the mind practising nien-fo and the good karma of cultivating the

ten good act:.ons.g3 Thé two kinds of karma have a different

qualz.ty of "good"} “The gdodness of the 5} cn-fo karma comes from

ts being a "true, real, unlnterrupte good actxon"(ql45 £ ﬁq

it
3& ol 94 And the reason that the nien-fo practice could result in

such high quality good karma is because the practice has its
f

sgnrcc in the meritorious name of the Buddha Ami tabha which is
"true, real and meri tor:.ous"(ﬁ‘].’? i /*"3 .j- g -"'?7 2.0 j"s ). Such
reasoning is sugéestive of the Pﬁre Land idea that the efficacy
of the Eﬁiﬁéﬂiﬁﬂ practice rests priﬁarily on the Buddha's‘powgr

which jis present in his pame. Because its nature is true and

real the shih-nien practice naturally has the power, so nrgués

-

the text, to instantly banish the false and unreal just as light

naturally banishes darkness.

-

L Y

. In conclusion we may say that the shih-nien practice

-

_relates to the. Buddba's name in the ;oilowing mannef: all of -

W'l



- ' K Amit2bha's merits and virtues resulting from his‘perfectcd
- pr#ctice in the past are presently confained in his name. Becaus;.
the shih-nien practice takes the‘Buddha's name to be its basis it
has access to Amitabha's stock of merits. The shih-nien practice -
thus becomes a meritorious'action, unlike ordinary good actions.
It is able to éubdue and destroy.bad karma because it is

essentially a function of the Buddha's nane. Shih-nien and the

Buddha's name are inseparable.
/'\

To sSum up, shib-nien-ch'eng-chiu is invocative nien-fo
nens-=

for the hour of death. Although jnvocative in nature it has the
power to releasc the practitioner from the Three Realms(san-chieh)

and to obtain for him rebirth into the Pure Land. The source of

its power to perform the above two functiéns is the Buddha

-Eha, who has vowed to lead those who repeat his name ten

- Ltiﬂés continuously in faith to his Pure Land and there to attain

Buddhahood. The power of the Buddha's vows reside in his name. The
shib-nien practice takes the Buddha's name to be its basis. Hlence,
's vow-power.

ih-nien is fixed and settled on the
thought of Amitabha coming and receiving him into the Pure Land.
That is, his mind is preoccupied with the thought of re irth. Of
his rebirth, he is most certain because hc-has completehi::Ethig_
the vows and compassion of the Buddha. §Ei§?ﬂi£ﬂ is meditation in
thc sense that it causes the mind to become fixed and settled. In .
the §EEE?EESE practicc,-meditation, in the scnse of onc-pointedness

- of mind, and faith, in the scnse of trusting to the Buddha's

compassion, form.a natural harmony im obtaining for the
hd -



practxt;oner rebxrfh.

-

Sh;h-nxen—ch';;g—ch;u is one of two kinds of n;en—fo

in faith. It is the more rad;cal because it demonstrates that
release from the Threc Realms is entirely the work of the Buddha's
true and meritorious name. It cmphasizes that faith is the single
&ecisi;e factor in obtaining rebirth. |

As related before, in its view of meditation as an !
extension of faith, wisdom is largely dxssoczated from med;tatzo;
and put aside. This is not to imply that the wxsdom factor 15 |
completely absent in its conception of n;cn-fo xﬁﬁrazth. Rather,

I
|
it is the Buddha's wisdom which is important. for the present work

of rebirth. It is on account of the Buddha's wisdom that his namF

is meritorious. The text gives two levels of meaning wisdol.’

On one level, wisdom refers to the Buddha's Enlighfenmen which
is actzzfly operatlnﬂ in his name. On thc second level, it rcfers
to the wisdom experience of sentient beings. For our text, it is
‘the Buddha's wiséom, not £he wisdom experience of living beings,
which rcleases su?ferings from karmic bondage to the Three
Realms. During shih-nicn medi tation there is no expericnce of

insicht; there is only single-minded concentration. The:

prcrequ131te for rebirth is the practitioner's resolve to bave

-

e —a™

\

faith in the DBuddha's compassion and to allow himself to be saved
by the Duddha‘'s vow-power. The practitionef's insight cxperience
follows his rcbirth into the Pure Land when he awakens to the

"recognition of the principle of wu-sheng."



Conception of "anien-fo" in the Ninth Doubt.

%We will here analyse only the.first‘half of this

passage which speaks of the mind being reborn into the FPure Land.

Since the second half speaks of the rebirth of women and thosec
defective in sensé ergans, a theme not.airegtly pertaining to our
present concerns, we will exclude it. ‘

The significaﬁce of the entire first portion 6f the

passage rests-in the interrelationship between the scatence which

says,

“The mind of samadhi(fe {2 _i_4s-)at the
hour of death is the mind being born

into the Pure'Land."g6 ) .,

and the sentence which says,

"The power of karma(éédﬁ )is inconceivable
(7 gETH . :
The first statement speaks of Qind'and the second
.
spéaks of power. What, then, is the interrelationship between the
“nind of samadhi" apd the "power of karma" ? In the Eighth Doubt

we read that

w_.,the uninterrupted good karma of the
mind intenscly.thinking of the true
and meritorious {name} of the Dudcha...
is able to cut off...the bad karma
(accumulated) since the beginningless

beginning..."g8

This would lead us to believe that the statement,
"the power of karma is inconceivable"‘méans that the power of
the Buddha's name in causing sentient beings to be reborn into

his Pure Land is something which does not lend itself to
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conceptualizat;oﬁ. The truth that‘“one thought and immediately
.one gets'to be born(there)"99 cannot be épprchended by logical
reasoning. A .

What, then, is the interrelationship between‘the
"pind of samadhi' and the :power of karma'" ? There is strong
similiarity between the,mind discussed here and tﬁe "ro0d mind
being fierce and s.harp"(%?/;' ,3’_.5-:.’_ & .)1.00 discussed in the
Eighth Doubt. This would lead us to believe that it is the power
of Amit3abha's name that causes the "mind of samadhi" to be in
that véry state of samadhi. The power which brings the mind into
samadhi is not acquired as a result of undergoing a long and
asuduous course in meditation. Rather, one comes to possess such
power -through having complete faith in the Buddha Ami tabha and
his Pure Land. On account¥of one's faith in the power of the
Duddha's vows one recites the Buddha's name and thereby could
avail oneself of the Budéha's vow-power. In an instant one's mind
attains concentration and rebirth takes place.

In conclusion, Qe may say that .the above analysis
further confirms our viewpoint that thg text regards faith and
meditation as being different yet inseparable in nien-fo practice.

To sum up our analysis of the nien-fo practice in the

1
Chinpg-t'u-shih-i-lun: first and foremost, the text takes faith to

be the basis of its nicp-fo practice, Faith is ebssentially human
trust in the vows andAFompassion of the Buddha, Faith is the
single decisive factor in bringing about Pure land rcbirth. When
one practises nien-fo in faith one could take advantage of the

Buddha's vow-power. Ami tabha's vow-power is founded upon the good

™.



karma which have resﬁlted f:om hislpe}fected praétice of his

.vows in the past as the Bodhisattva Dharmakara. Presently, the
Buddha's merits and virtues are contained in his meritorious
name. By invoking the Buddha's name in faith, a portion of that
good karma is turneced over to the devout practitioner. The good
karma c¢created by the Bodhisattva,DharﬁakEra is extremely powerful.

It releases sentient beings who have not yet attained the

“recognition of the principle of wu-sheng” from karmic bondage

to the Three Realms; it brings about mental concentration and

causes sentient beings to be reborn into the Western Fure land.
Second, the text speaks of two kinds of nien-fo,

each of which is firmly founded upon faith. There is the nien-fo.

intended as é daily devotionai exercise p;rforméd to bear

witness to one's faith and to accumulate merit which is then to,

be turned over towards Pure Land rebirth for all senticnt beings.

This form is commonly called nien-fo-san-uwei. It includes

. [
invocations to and mental contemplation on the Buddha Ami tabha,

The devout devotce bractis s nien-fo-san-mei from morning till
night. He recites the BudéZg's name every day; both speaking

and silent he recites the Buddha's name. It is not only in speech
that the devotee recites clearly the Buddha's name but also in
his mind he thinks clearly and distinctly of the Buddha Amitabha

[
as it is prescribed in the sixtecn contemplations(shih-liu-kuan

*'ﬁ\%gi) set {Prth in the Kuan-wu-liang-shou-ching. It is,

-

thus, possible. that along with a heart of faith constant and

persistent practice of nicn-fo-san-mei can lead the pracLitioncr

.

to experience cxtremely high degrees of samadhi stated. In the

N,

\.
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sense of concentrating:the mind intently on one Buddha, the

conception of nien-fo-san-kei in the present text is understood

as i-hsianz-san-mei which ;é\one of four samadhi practices -

prescribed by Chih-i. But its conception of nien-fo-san-mei

differs markedly from Chih-i's conception i-hsing-san-mei which

includes a second level of meaning. For Chih-i, i-hsing-san-mei

is a samadhi practice especially designed to awaken the mind to
sec into the "suchness characteristic"(ju-hsiang #¢ #8 ).gi all

Buddhas. This latter meaning of i-hsing-san-mei is absent from

the conception of nien-fo-san-mei in the Ching-t‘'u-shih-i-lun.

The devotee who practises the nien-fo-san-mei in faith is not

—

concerned with any insight experience while he is still in the

Saha-qprld. For him, the attainment of wisdom, namely the

"recognition of the principle of Egrshéng" is a matter of *

concern only at a later time after he has been reborn into the
-

Pure Land.

Then there is the nien-fo practice intended for the

hour of death, namely shih-nien-ch'eng-chiu. It is especially

designed to save extremely bad people who hafe’éommitted 511
conceivable forms of evil. Even such a one could be reborn if
he, at the hour of death, resolves to have faith in the Buddha's
comnpassion and to entrust himself to the inconceivable power of
the Buddha's vows to transport him to the Pure Land. Like the

nien~fo-san-mei described above, the shih-nien-ch'cng-chiu

practice includes both invocation and meditation. Essentially
invecative in nature it neverthelcess has the power to concentrate

the mind. Its power toc do so comes from the Buddha. Because the

<

2
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shih-nien pr;ctice takes the'Buddha's name to be its ba;iglit
has access to the Buddha's vow-power. Shih-nien-is meditation in
the sense that the mind abiding in nien~fo is fixed and éettled
on the single thought of Amit3bha coming and receiving him into
the Pure L#nd, a thought born from the devotee's conviction that
the Buddha is someone who can be completely relied upon,
Finally, as far as the present text is concérned,‘the
person for whom its nien-fo practice is Entended_is always the
ordinary man(ggg-gg,ﬂ,?i) whose sensec faculties are extremely
dull and blunt and whose mind is too weak to withstand® on its-
own, the.onslau'ght of the afrlictions(ﬁa_n-ﬁﬁ@"@. This is
especially true in the present age of "mo-~fa' and the "five

pollutions'. Wisdom is extremely difficult to attain in the midst

of s0 much distractiens.
\l



CONCLéION. '

OQur exegesis of the Ching-t'u-shih-i-lun has shown

beyond a doubt that for this text faith and meditation are

inseparable. They should be looked upon as two aspects of nien-fo

. . s~
practice. The practice of nien( 7.

the mind to one sphere.101 It calls the mind of nien-fo 'ficrce"

serve bind(hsi %Ji- )

(menz 4% ) and "sharp"(li 4/ 1192 and Tthe mind of samadhi at

the hour of death is the mind being born into the Pure}and."io3

Such statements as these imply that rebirth takes place not

without mental concentration., In the viewpoint of the te#t,

meditation, in the scnse of one-pointedness of mind, and faith,

in the sense of trusting to tﬂe Buddha's compassion, form a

natural harmony in obtaining Pure Land rebirth for the practitioner.
According to the text, meditation or mental concentration

means concentrating the mind intently on the Buddha Amitabha,

where the power to concentrate and focus the mind on the Buddha

comes through onc'§ resolve to have faith in Amitabha‘'s compassion

and to avail oneself of Amitabha's vow-power to help attain

samadhi and Pure Land rebirth. The ordinary mind without faith is

uhable to achieve concentration. This is especially true, so says

70 - .



the text, in the pregent age of “Egrzé“ and the "five pollutions"
- wvhen the minds of séntient beings arc extremely polluted and -

confused. With faith} however, the mind comes to possess the
power to conceéirate itself to the utmost. Meditation as yell as
good works as observing the virtue of giving are the natural
consequences of one's faith.

The certainty of rebirth is not affected one way or
another by man's lack of unde;standing of the true nature of
reality. Pure Land rebirth is by faith alone: On .account of one's
faith in the Buddha, the mind attaing single;minded concentration.

Eéing thus fixed and settled, rebirth instantly takes place.

Buring nien-fo meditation, be it nien-fo-san-mei or shih-nien-

ch'eng-chiu, there is no experience of insight; there is only
single-minded concentration. This is the view of the orthodox

Fure Land school.

—p
. In putting forward the idea that faith and meditation .

;\should remain inscparable in its conception of nien-fo,
something is gained and something is lost. What is gained is that
faith becomes the basis for umental concentration. What i;Flost
is that such mental concentration is ne longer accompanied by
any insighf experience commonly associated with the practice of
meditation in the T'ien-t'ai school. During the pnicn-fo practice,
the mind still lécks‘correci understanding; it is a mind very
much inferior to the Buddha's. DBut the inferior mind by avail%ng
itseif_of the Buddba's vow-poﬁer can still reach the Pure Land
Just as thedinfcrior man by accompanying the itheel~rolling

Monarch can encircle the four quarto‘L of the earth.

-~
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lowever, if we look at the triple factors of faith,

meditation and wisdom from the viewpoint of the Ching~t'u-shii-

i-lun there is no contradiétion at all. To help explain, we will

104

borrow the house metaphor yscd in the text #nd elaborate uponl
it. We may say that the mind of the ordinary man isnlike a house
shut in darkness and in which however hard one scarches for the”
light switch one is still unable tolfind it.in the darkness.
Such a house could still be giv;n licght ;f it were to‘open itself
to the sunlight already existing outside. In like mannér, the
darkness of éhe unreal, f;lse and stupid mind of the Ardinary man
can be instantly dispelled if he opens, with a heart pf faith,'
his mind to the inconceivable power of the Buddha's vows and
let the Buddha's rays of wisdom present in his name come streaming
into his mind. Then, after having arrived at the Pure Land, he
could begin work on his own mind to. bring out the light of Bodhi
deeply hidden in it. Ve may liken it to one finding the light
switch in the house during the day when sunlight is streaming in
from cvery window in the house.

The text calls its nien-fo in faith the "way of easy
practice”(i-hsing-tao) and distinguishes it from such practices
as observing of precepts apd cultivation of the ten Baramitas
which are tbgethéh called the "way of difficult practice”(nan-
hsing-taoc). In so doing, the text is not implying that there are

two unreclated and separate paths of cultivation. Rather, it uses

the terms, "i-hsing-tac" and "nan-hsine-tao™ to indicate two

different sets of external conditions(ywan %% ) aiding the

development of the Bodhi~thought. Those who resoclve to create
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external conditions favourable for the cultivation of the Dodhi-
thought through their own effort are on the way of difficult

- prac€tice(nan-hsinc-tao) while those who resolve to avail

. ~J .
themselves of the favourable conditions that havc been created
through another's effort are on the way of easy practice.

) !
The way of easy practice is essentially a path ofk

faith and meditation. The Fure Landlschool emphasizes this path.
The way of difficult practice is a path of meditation aﬁd ;nsight.
The T'ien-t'ai school emphasizes.cultivatibn of both meditation
and insight. The two paths: are not identical. The path of

. - -

meditation and insight for example, describes a method of mind

cultivation which involves much critical thinking and evaluation

of arguments and so on. The path of faith and meditation is very

different. It involves believing that the Buddha's teaching is
true and relying on the Buddha, trusti;§ in his compassion.
Although the two are not identical they may very well be
complementary.

« We can see the complementary rcelationship between the

path of faith and meditation and that of meditation and insight
when we look a little more carefully into the‘;xact nature of
the Bodhisattva path itself. Altruism is esscntial to
Bodhisattvahood; the work and nature of a boahisattva is "tq
benefitidself and to ben&fit others”( 3%y &I 7%).2%% 1ence,
if a ﬁodhisattvn's brogrcss is to be genuine‘and balanced, he
must not only grow in his undcrstanding of the true nature of

reality in order to kecep himself from becoming attached to the

world but he nust cultivate great compassion by being constantly
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- alert to the-silént cry for helplihich arises from thosg beings
who have forever bégn subject to transaigration gince the -
begiﬂninglcss beginniné, showing mercy and helping them. That is,
the bodhisattva's exisﬁence is essentially dialectic in nature.
The bodhiéattva is not only a being workiné towards Bodhi but he
is glso cne who is genuinely cohcerned with suffering beings.rThis
implies that a bodhisattva is dedicated to not only impart the
Buddhist Dharma to living ﬁeings but also to free living beings
from their immediate state of sufferiné in the'thee Realms.

‘The above analysis of the Bodhisattva path implies

that there are basically iwo types of responses that the
ordinary man could make on hearing o}.the story of the DBodhisattva
Dharmakgra. First, he could respond by taking the bodﬁisattva
vows himself, making the resolve to perfect the ten Eéramit;s
and establish-a Duddha-land. His cultivation is basically
unassisted; it is one of meditation and insight a&d his progress
is measured in terms-of stages or abodes(chu 4t )-=- each abode
ma?king Fa c;rtain degree of insight attained.

On the other hand,.one who fecls himself incapable
of undertaking the difficult path of self-reliance could,
nevertiieless, make a meanihgful response to the bodhisattva ideal.
Such a oﬁe could respond by becoming the beneficiary of the
bodhisgttvn's stoclk of merits derived from his perfect praciiccs.
That is,.he sees hinself as one-;f those suffefing beié;s whom
the bodhisattvas havzz&owed'to aid in their quest for Bodhi. lle
is bresently incapable of.}eaving ihé Three R;aims by ﬁ?ans of his
‘own\pcnsonal achievements in meditation and insight._we may say

—
-
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-kncuiedge but ‘ho has an intinltc potentxal.ibr learﬁing,and -

ST

thnt.he i:?:ike'an.intaut(i! b= )josuho presently 1acks

lm e

!mou:i::g ;:l:' he: :.s put in a :t‘a:vourable env:.roment where l;e is -

'_ protecteagrron destruct;ve tbrces. iis cnltivation is bas:cally

assisted.cultxvation° ‘it is one of tazth and nedltat:on where the‘

latter is a naturgl'consequencg of_the'fbrher. In fact we may add

_ tkat is would be disastrous for those ordinary beings whose

“capacities and temperament do ‘not permit fhdg to undertake the

' @ifficult practice of meditation and insight to smsist on doing.

" . 50 because they would be likely to qisunderstand the main Buddhist

doctrines. Being thus immersed in incorrect views they would fall

" even deeper into the transmigration proéeés. -t

It is clear that the bodhiséttvhs who" have vowed to

&
establzsh their own Buddha-lands and thoge ord;nary bei RgS who,

,are nentally not yet capabl€ of practising cd;tatron and 1ns;ght

are intimately relat ause of the twofold

beneficiaibﬁeturc of the Bo ttva path.‘Each needs the other.

Uithout such ord;nary beings in need of being asg;stcd the
nﬂ
bodh;syttva s -basic vow. to save all bexngs would be emptv-
-,

' \
thhout the bodhzsattva s expgdxent devices uh;ch are the h

.

~ .

-gonsequcnces of hxs!!prfect praEtxces in mcd;tatxon and 1ns;ght,_~
. ™

_ those ordxnary be;nts could not bc llfted out of the océhn ot

'surferzng. L e . . o




L . G : _— . - o
K * A ] Sk ' ) -
- E .
~N The Ching-t'u-shih—i-lun.
- 2 (text)
Expounded by the T'ien-t'ai
Great Teacher. Chih-ch@ of
. A - the Sui.Dynasty.

) §
The First Doubt.

Question: All Duddhas and bgdhisattvas perform actions( i )

. out of Great Compassion( 7:-}?:{- }J. Thus, if one des:i:fgs to save
sentient beings then one should only desire birth within the
-y - : .. - . - .
. “three wrlds"1°7and along the "five 1:»4:.1].:.11::‘.<:ms““t08 ard the

Ythree patt_xs"login order that one might save suffering beings.

For what reason therefore does one seek rebirth in the Pure
Land ? This is making oncself comfortable and abandoning sentient N

beings; this is lacking the ilecart of Grfeat Compassion; this is

exclusively for the sake of self-bencfit( E H ), and it obstructs

] "the bodhfsattva path.

BN

- -

Answer: There are two categories of bodhisattvas. The first

. o . ecategory: those¢ who have been’ cuitivating “‘fora .]:ong' time- the

L béahisat-_tva patheand have attained the recognition of_‘the o -
S " I principle o@f wu-shene( % £ ,?. ). Truly, they are the ones who
- . L -_;’ . ] v B . . - a o . o

- . - . . " -~
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should be responsible(for saving suffering beings in the three

worlds). . o . -

‘The Second cntegory' those bodhxsattvns who have not attaxned
the recognition of the prxnc;ple of wu-shenz and those common
pcrsons(h_7— ) who have newly produced the thought or Bodhi. As

for such bodhlsattvas and copmon persons,.they must always not

-

leave the Buddhg. %hen the power of endurancc'has.been perfected

-

then one bécomes‘adénﬁately equiﬁped to be born into, the three
worlds and, in the midst of the evil world, to save suffering
beings.

. »
Therefore the Chih—tu-lun;losays, ", ..if such common persons

~

in complete bondage have a heart of great compassion, and even if

they vow to be born in the evil world to save s&ftering beings,

such will not happen. And why ? It is because the troubtles and

vexatlons(}l Ft«b) are v1olcnt1v powerful in the evi] world, and
™
if one does not possess the strength of the rccognition of the

Prxnc;plc of wu-sheng then one's mind will revolve, ®ollowing the

Obgects of the senses. Bezng in bondage to sounds and forms, once

falls'into the threc unhappy states. How will one be able to save

3 . ' \--
"Supposing'it be that one gets.to be born among men, still the

other senticent beings ?

, e 11T,
Holy lath( ;;L ) is-difficult to attain. Some, by means of
PN

the;r practxcc of such merits as gcncroszty and mﬂ'al;tv may

become kings and &F:Bt ministers with wealth, honour and ease.

"But even if onc should meet a good teacher(ﬁ;iﬁ-'?f“), one

may not trust him, .and so one becomes avaricious, wrathful and
unrestrained and commits crimes of all sorts. Mnunted upon such

-~ - - -



e
L]
.

B b - J_‘ 78.' L
- .. . :

bad knrmn, one falls 1nstant1r 1nto the taree unhappy paths.. _
After passzng through 1nnumérable kalpas one energes from hellr
and receives a poor and mean body. .

"and if one does not meet up u:th waod teacher, one returns
to fall into hell.
) "In suchlike manner ong has transmigrated up to the present day.
Therefore the Tej-mo-chinc says, "limself being sick, he is unable

_to cure; how then is he able to cure other sxck neople ?"112

Again, the Ta—chih-tu-lun says, "Supposing that there be two

men, each of whonm has a rclat1ve drown;ng. One man, being vexed
"and excited, juaps straxght into the water o save. Because he has
‘_no power of cxped;ency both partxcs, his relatlve and he, are
drowned. The other man has an cxpedzent device. He goes to fetch
a bamboo raft. Riding upon it, he rescues by pulling the drowning
man up. Both of them get to be free from the drowning difficulty.
"“The bodﬁisattva who has just. newly made the resolve to seek
Bodhi is exactly like this. Not yet ﬁaving attained the power of
the recognition of the principle of wu-sheng, he is unable to
save sentient beings. Because of this, hé?ﬁsiffaluays be near the R
Buddha. Cnce he has attained the power of the recognition of the

principle of wu-shenz hc becomes, at that moment. capable of

saving sentient beings, like the onc who has acquired a boat,“iif

Further, the Ta-chih-tu-lun says, ", ..Supposing that there be
an infant who should not leave his mother. But suppose he leaves

his mother and sometime later, he falls into a pit. Thirsting for

.

milk, he dies. Agaxn, supposing that there be a chick whose flight .
feathers have not 3et matured. It has to be dcpendent upon the

- ‘ . “am



tranmquil and quiet. Mow, however, you
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branches of trces and is unable to.go far. Yhen the roots of its
flight feathers have zrown fully, it will thence be able to fly -

through space, freely and unhinqéred.“114

"The ordinary person is without strength. But he has only to.
exclusively think upon imitabha Buddha and immediately he will

accomplish the samadhi. Because the practice is completed, when

the devotee approaches his death he-concentrates on being born and

‘he will definitely and without doubt See Amitabha Duddha,

"After he has verified (for himself) the recognitifon of the
principle of wu-shenz he returns to the three worlds. Riding upon

the raft of the*recognition of tne brinciple of vu-shenz, he saves

-

suffering beings, and he performs on a wide scale the work of the '

Duddha, fmeely and in any way he so wishes." B

Therefore the Ta-chih-tu-lun says, "...To roam and sport in hell.

After the practitioner has been born in the Pure Land and has
attained tﬁc recognitionaef the principle of EE?EEEEE' he then
returns to cnter the world of birth-and-death, to teach and convert
the hells and to sa#e suffering beings."

Because of this cause and condition one seeks to be born in fhe
Pure Land. May you comprchenﬁ its teaéhing! Therefore the Shih-

. =
chu-n'o=-sha-lun desiznates it as the path of "easy pr:.\ct::i.cr.-".n‘J

The Jecond Doubt. -

-

A - .
Question: The substance of all dharmas is empty(;is ), and

.t
£y

originally therec is no arising(f?r . 4« All dharmas are the same,

vould.abandon this and seek
that other Lirth in the Western l'ure hd of Amitabha.

Is this not comdyadicting the fundamental principle ?

Lay
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Fu}ther, a sutra says, "...If one would seck the Pure Land,'

first purily dne's mind. Because the¢ mind is pure, thercfore the

Buddha-land is pure.” -
-As for this, how.is one to understand ?

Answer: In expiaining thecre are t;o mcanin:s.‘First is concerned
with the general .answer and second, the answer from a different
standpoint. ' -

The general answer: if you say "to seek after birth in Mi-t'o's

Vestern Pure land is to abandon this and scek after that, and that

this is not within the fundamental princirple™then you are zrasping

onto {(the view of) staying here; as far as not seeking after the

western lLand is concerned, it is toc abandon that and to become

attached to this. This is still to bring aﬁout sickness, ‘and is

not within the fundawental principle.

-

Turnineg the suggestion around, one may say that one does not

seek birth in this world nor in that world. .As for this, it is

the cessation and extianction view.

Therecfore the Chin—kanc-poJﬁo—chiqg says, 'O Subhuti, if you

. -
think this thou=zht, namely that the onc rho manifests the Supreme, .

perfect Bodhi teaches that dharmas have cessation and extinction
as their mark: do not think this thoucht. And why ? It is because

the one who manifests the Supreme, perfect Codhi does not teach
the mark of cessation and extinction has reference to dhnrmas."iit
Second, the answer {rom a different standpoint: now, as for

“neither arising nor extinguishing"( ¥ 2 FT.J%, ) it means that in

the midst of the conditions of arising various dharmas are
- :
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narmoniously combi#éd, and that they do not intain their
individual self-nature( . 3 2).

Though one inquires.into the substance of arisitg, even so one
cannot get at this arising. Vhen suéh arising occurs, there is no
place from. which it comes. Therefore, it is called "non-arising".

As for "not extinguishing", it means when dharmas are dispersing,
they do not maintain a self-nature and so we speak of the ego(f% )
being extinguished. At the time of dispersing, although (the dharmas) °
are gone there is no place to which (they) reach. Therefore one
specaks of "not extinguishing™. ‘

,.,This does not mean th;t apart from conditioned arising there is
no such thing as being born‘and being extincuished.

Also, do not regard "non-arising"(ég% Z.) as not seeking birth
in the Pure Land. '

(In account of this, the Chung=lun says, "The dharmas which dre
produced by causes and conditions, I teach that they are, in fact,
empty, also they are termed false names; this is called the
principle of the liddle Waé.“?is

It also says, "Dharmas afe not self-produced, nor are they
rroduced from something else; neither arising together with, nor
without primary causes. For this Fégson, one knows {them to be )

"non-arising", 11° : o : .

+

Again, the Wei-mo-chine syas, "Although one knows that all Duddha-

lands Mpd all sentient beings are emptyigyet onc always cultivates

the I'ure Land to teach and convert all classes of beings."120

It also says, "...Supposing that there is a man who is crecting

a dwelling. If it rests upon empty ground then he will build it

. S
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as he so wishes without being hindered. If it rests upon

hollowness then even at the end (of his life) he will not comple

it n122 )

’: Dharma .taught by all Duddhas rests always in the (above)
-, . .

two truths. Mot destroying the false names yet they teach that
all dharmas are, in fact, appearances. Co-

“The wise earncstly seeks to be born in the Pure Land. ile

comprehends that the substance of birth cannot be attained and

that this is, in fact, the true 'nmon-arising".
This is what is meant by saying that '@r mind is pure, //
then the Buddha-land is pure.":

The foolish is bound by the idea of arising. On hearing‘of'
"arising" he immediately foéms an unde;standing'of arising. He
does not know that arising is, in §!ct, non-arising and that non-
arisi?giis, in fact, arising. °

Notb;omprehending this fundamental principle he stubbornly
declares one truec and the otﬁcr false, and he is'angry at the
other for sccking to be born in the Pure Land. .

liow mistaken ! - - ' -

As for this man, hc is an offender who s}anders the Dharma, a

non=Buddhist of lheterodox views.

The Third Doubte—_ %
— :

Question: The dharma-nature and meritoriolis virtues of the Purc

Ldndq‘of aldl Buddhas of the ten directions are the same, and the
practitioner could think(:zs ) in a general way on all the

mcritorious virtues to be born in all the Pﬁre lands.
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Now;.thcn, o seck.cxclusively_the‘Purc Land of one Buddha is
to contrgdict ‘ qua%itx of their n#tures. T&ys, how could one
be reborn ié the Pure Land ? . y

Answer:” All the Buddha-lands a;e truly equal;‘but the sen
facultie.;:. of senticn?xein;:s are dull, very impure and confuseéd.
If such a one does not exclusively bind the mind to er object
then'one'ﬁ samadhi will be difficult to accomplish. The ex;lusive

{practice of) thinking of Amitabha Buddha is, in. fact, i-hsiang-

san-mei (=% = 134), and by means of "one-pointedness of mind"

-
5 =

(3= ) one gets to Le born in that land.

As the Sui-vuan-wanc-—sheng—cihing savs, "The Bodhisattva Plu-

> 5 = ' . .
kuane{7E F & *% ) asks the Buddha, "In all the ten dircctions,

there are Pure lLands. ¥or what reason World-ilonocured Cne, do you-
exclusively praoise the Western Pure Land of Amitabha as that to
which onc is to be especially sent to be reborn ?" The CTuddha

answers Bodliisattva P'u-kuane saying, "The minds of the living

__.beings of Jambudvipa are full of iupurities and confusion. It is

for this recason thag 1 exclusively praise the Purc land of a
single Buddha in the West and cause the scntient beings to be
single-minded on one sphere so that they may easily obtain

rebirth."122 If one were to think (;ﬁ:

2:) in a general ﬁay of all -
the Buddhas one's object of nien-fo would be very broad and onc's
mind would become scattered and diffused; samadhi would be

difficult to achieve-and consequentlf, one would not get to be
reborn {in the Pure Land).

Further, to seck after the meritorious virtues of onc duddha is

no different {rom sccking after the meritorious virtues of all
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Buddhas. On account of,this reaéon that the nature ofﬁthe Bu?dha;
dharma is the same, to think(ﬁzi } of the Buddha Amitabha is.in
fact‘to think( fg ) of all Buddhas; to be born in one Pure Land is
in faé% to b? born in all Pure Lands. ‘ -

Therefore, the Hua-yen-ching says, '"The bodies of all Buddhas are

in fact the body of one Buddha; be it.jifh §ne mind or with one

wisdom, they are all the same in their powers, and in their states

of fearle_ssﬁess."l23 - [}
It also sa§s; “_..Supposing that the pure, full moon is universally

reflccted in all waters. Although the images are.innumerable yet,

the original moon has never been incrcased to two; in this way, an

unobstructed wisdom attains to Perfect Enlizhtenment and manifests

itself in response to every place. The body of the Buddha haasnever

been two."

The wise will understand by means of a metaphor. ?he_wise,.just
as he is able to unﬁersyand that all the moon images are simply
one moon‘image and one moon image is all moon images, and further
that there are no two moon ihages so too, he will understand that
oéc Buddha is re&llylall Buddhas and 211 Buddhas are really onc
Buddha and that there are no two Dharma bodies. Therefore, when
one is zealously being mindful( i? ) of one Buddha one is in fact

being mindful( ;EL ) of all Buddhas.

-

The Fourth uJoubt. o

& .
Question: Such as this, thinking of seeking to be bern in a

partihulur Buddha Pure Land: "why.should not one among the Buddha-
lands of the ten quériers,,get to go .and be born-{in that land)

which one happens to be thinking upon at that moment ? Why should

-
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_thcn several tens of other literature like these ip t

S :
one thinks( .>- ) exclusively of the Western Land of the Buddha

Amitabha ? T S ' _ \

-

inswer: The ordinary man is without wisdom and does not dare

to take upon hiuself responsibility. Because he resorts exclusively

to the Duddha's words, therecfore, he is able to be exclusively

mindful of Amitabha Buddha. How does ome resort to the Buddha's

- -~
-

. & o . . . . . N
~ words ? Sakyamuni's lifetime of teaching the Yharma in various

places was only to urge all livinz beings to single-mindedly -
think( 7 ) of Amitibha Duddha, and seek to be bora in the
Yestern Land.

Decause tixwe wu-liang=shou-ching, tae Wang-sheng-lun gd more

e group of
K : . >

_sutras and their commentarics have all carnestly indigated and

exhorted birth in the Western land, therefore onc ides only

this nien {(on the Buddha Amitabha).

¢ .
Morcover, Amitabna 3Buddha has spvecifically forty—ci;ht

) = L Y
compassionate vows to receive and lead all sentient beinmg

further, in the Kuan—chingi->the Buddha Amit3bha has eighty-
four thousand mujdr charactcristic§ and cach major characteristic
has eighty-four thousand minor signs; each minor sign gives off
eizhty-four thousand lichts which completely illuminate the
worlds andth&sentient beings who practise Eigﬂ-gg(f?‘fﬁ Y,
taking hold of all (into his PurehL;nd) und'abandoning none, If
there is a man who practises nien( ft ) then the "potentiality

126 . . .
and responsc" are in accord with one another and he will

" certainly get to be born {in the Purc Land).

ey . 127 . . . 128
Turther, the A-mi-t'o-ching, the Ta-wu-liang-shou-ching,

Tre




. . . . - 36.

~7 - 'the Ku-yin—wang:t'o-lo—ni—ching;zgénd others liﬁé thesc s&y that -
at the time,when.the‘Buddha é;kfamuni tought this sutra, all the

' Buddhas of thc.ten_directi;ns-;as nuﬁer&uéias the Ganges sands--
unfolded their tongues,.and ;overihg three-great-thousand-worlds,
testified to the fulfili;ent that all-tye sentient beings who are
mindful( £ ) of Amitabha Buddha and avail themselves of the
Buddha's power of the origihal vow of great compassion wili
certainly get to be born in the Land of Ultimate Bliss. '

Ohe should know'thgt Amitabia Duddha and this world have a .

s -

special interrelatioﬁship. By what means does one get to know ?

The Yu-liang-shou-ching amys, '"During the last peribd of the

destruction of the Vhirma, this sutra shall be kept for a

-

/£eneration of a hundred years, -to receive and lead sentient beings
! ) - ) ‘ . " 130 - . : -
to be rcborn in that other land. LI
Therefore, one knows that Amitabha Buddha and the greatly #
suffering beings of this world have a special interrelationship.
Although there arc one or two sutras which do briefly éncourage
rebirth in the Pure Lands of all the other Buddhas, these are
' >

unlike the land of Amitidbha, rebirth in which is carnestly

encouraged in‘many places in the sutras and in their commentaries.

.
e

The Fifth Doubt. Q
Question: The bad karma of the ordinary man who is completely in
bondage is weighty; not even onc atom of the troubles and vexations

(gEfTZ?) has been cut off. Since the Western Pure Land lies

~
.

outside of the three worldé, how ‘can the ordinary man in complete
" bondage get to be born there ?

.
- - -
- .
-
. - - .
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Answer: There are two kinds of causes(-—%ﬁ’*ﬁ\ }. Gne kind is.

o 131 -,

'"selrupower"(i 7 ) and the other is "other-powcr"(“”~f‘5-

t

As for "self-power", it means cultivating the way in this =

world. Truly, it does not obtain birth in the Pure Land.

. . ) Y - .
For this reason, thé Yin:—lo—ching?o" says, "The ordinary man

in complete bonadage does not yet understand the Three Jewels, he

dees not know about the result;ng fruits produced by cood and bad

-

causes. If such a one first produces the Lnou"ht of nodnl, faith

will be its foundation. If one resides 1n_the school of Buddhisn,

the preggpts will serve as the basis. If onec recelves. the

bodhisattva precepts, these precepts shall be. practised continuously

in body after body, through one, two and three kalpas until one

arrives at the abode of the initial production of the thought® of

Bodhi (7 gi-kr.s)3°31n such a manner does one practise innumerable

praétices and vows, such as the ten -{stages) of faithlo4 and the

ten pﬁramitﬁsiss uninterruptedly for a complete ten thousand

X . - . ' ! #
kalpas until one arrives at the sixth abode of correct mind { ﬂ;fi

'iE/g-4£ )}os If one further advances, one will arrive at the seventhy
abode of nbn-backsliding( %j't;j?‘a 45)137which is in fact the s
posxtlon of the seed nature( X

Ly

This is according to "Sclf-power”. In the end, one does not get
to be born in the Pure lLand. ’
Other-powér: if onc has faith that the power of the vow of great

compassion of Amitabha DBuddha takes hold of senticnt beings who

praEtise nien-fo then 6he becomes able to produce the thought of

¥

Dodhi, cultivate nien-fo-san-mci, resolve to leave the three

! . - — - . - . r



-

-
-

¥ - - =

-worlds, begin to practise gﬁgérgsity, morality and cultiva#é;
.merit; In ecach éne‘of these praqtices,'he dedicates it to the -
resolve tofbe ‘born in that Purc Land of Amitsbha.»ﬁvailing himscif
of the power of the Buddha s vow, the potentxalzty and reswonse ”

will correspond and he w111 qet rcbxrth.

For this rcason, the -Shih-chu-p' o-sha-lun says, "With regard

to cultivating the way in the world, there are two sorts. The

first is the way of difficult practice, and the second is the

-

way of easy practice."ias ' % . -

2 ,
The way of difficult practice: during the period of the five .
. e
pollutions and the ‘ovil times, although one¢ searches through .

;nnumerable Buddha-eras for the "stage of no-retreat"( & E;;
23590 it is still very difficult to attain. Its dificulties are
as countless as dust particles. To speak of it, one could no£ )
exhaust (its difficulties). Roughly, however, there are five:

1) The non-Duddhist teaching of relati#c cood may confuse the
bodhlsattva dharma.

2} Untrust“orthy and eVll men may break his excellent virtues.

3) Any inversion of -the good fruit is nbl; to destroy the
conduqt of purity.

4) The sclf-benefits of the &ravakas obstruct the Great

Compassion. ) i

5) If one thinks that there is only "self-power" and that there

is no taking hold of "othcr—powcr“ this is like & lame man who

v
-

alks on foot. In a day, he does not cross more than several 1li

- ; .

‘yet he suffers extremely great hardships. Thls is called "sclf— .

power',. : ‘ ’ '- n -9
N ' :\"3/ . .\' - * &



not by his own power, but by tHe power of the Fheel-rollxng

.
A R . - - k] o -

\'The'vay of'enky praciiée' it‘is-to have féith that the qugha}s

uords teach (the practice of) nxen—fo-san-ne;-— if one vows to‘

be born in the Pure Land and ava;ls hxnself o! the power of the

vow of \mxtabha Buddha to supgort and assxst, one will certa;nly

go to be boran. This is, indeeq, not go be doubted !
This is like someone who travels by waterways. Because of the

power of the boat one arrives at a thousand'li in an instant. This

is called "other-power".

*‘This is like an inferior mgn-who follows the Shecl-rolling

Monarch. ﬂér a single day and nlwht, he enclrcles the world; it is

Vonarch. )

. If one says that an qrdinary man with "oﬁtflows“lsg cannot get -
to Se born in‘the:Pure‘Lapd, one may sqy.ioo, that‘an_ordinafy

.man with "outflows" should riot get‘tP see the body of the Buddha

because nion=fo-san-mei comes about through "zood roots without

outflows."14o
. ~ :
Yet the ordinary man with outflows may, according to his

Dartlculnr class zet to see the coarser chnracter13t1cs of the

-

Buddha-body, while bodhisattvas may see the finer charactcr1st:cq.

The Pure Land is also like that. Although it is the product of

the good roots without outflows nevertheless an ordinary man with
outflows who produces the peerless Nodhi-thought and seeks to be
born in the Pure Land and always practise nien-fo will

subsequently subduc and dcqtroj the troubles and vexstions and

.

get to be born in the lure Land. According to his class, he will

-

get to seeythe coarser characteristics, whereas a bodhisattva
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shall get to sSce -the finer characteristes.
As for this, what is there to doubt 2

Therefore, the Hua—fbn-chigg,says,.“All the Bhﬁdha—lands are

. .
egual, universally glorious and pure. Because the karmic dceds
of Sentient beings are varied, therefore that which each sees is

not the same." This is its meaning.

The Sixth Doubt.

Question: Even though we caﬁse the ordinary man in complete
bondage to get to be Sorn in that land, such things as "false
views“142 and the ''three poisans"143 are always arising. ilow
can one get to be born in that land and instantly attain no-
retreat and cross over the three worlds ?

. -

Answer: With regard to being born in that land, there are

five causes aind conditions (being responsible for) no-retrecat.
i 2

thich are the five ?

-

First, the power of the vow of great compassion of Amitabha
Buddha receives and leads {sentient beings). As a consequence, -

living beings obtain no-retreat.

~

L3
Second, because the Duddha's light is always shining forth,

thercfore the thought of Dodhi constantly advances without

retreating.

Third, all these, the waters, birds, trees, wind and mmsic,

teach the truth of 'pain.and emptiness?144 Those who hear will

zive rise to the mind which is mindful ( :E:) of the Buddha, the

‘Dharma and the Sangha. Consequently, they do not retrcat.

Fourth, in that land the sincere bodhisattvas are the zood




friends, there are no spheres of ev:l cond;txons. Outwardly,
~ there are no sa;rits or demons; xnwardly, there are no quch things
as the three poisons . The troubles and vexations will eventually

LY

not arise. Therefore, onc does not retreat.

- ~

Fifth, xf one is born in that land one's length of davs will be
of 1n£in1te kalpas, being equxvalcnt to that of the Buddhas and
bodhisattvas. Therefore, one does not retrept. : >
. In this evil period when the lifespan is short, after passing
through innumerable kalpas, one still doe$ not give rise to the
troubles and vexations. If for a long period of time one
cultivates the way, how can one not get the recognition of the

principle of wu-shenk ! These principles are clearly set forth

and nced not be doubted.

The Seventh Doubt.

GGuestion: The Dodhisattva Naitreya succeeds to the place
(vacated by the Duddha Sakvamuni in Tusita lieaven). Persons who

have practised in a superior form the ten virtues attain in that

place aRd rieet the Dodhisattva Maitreya. Together with him they

will be born aguain in this world, and during his three preachiines

. . . RRTE & LI .
they will naturally attain the "toly Fruit? 15 why 1s there need

to seel birth in thdé Western Purc Land 2

inswer: The power and desire connected with seeking birth in
Tugitn H;aven where each day one hears the tcuch;nﬂ and meets the
Duddha may seem similar in appearance (to the Pure land of
\mitabha). ilowever, when onc carefully compare (them} there is

plenty of pood and bad. Lct us now discuss two kinds:

*irst, even though onc obscrves the ten virtues one may perhabs

- -

.



not get to be born. On what basis doe¢s one, et to know ? The

\i-lo-shanp=shenz-ching says, "When one practises all the
. - =% L - B
samadhis and enters deeply into the power of right concentration
-ln-_ -_J:’.- ) .“ 1‘15

-_——
# o

it is at that moment that one gets to be Lorn (in

‘Pusita Ieaven). There is utterly no principle of expediency to

' -
" preceive and lead (all beings into the Heaven). This is unlike

-

the power of Amitabha's orx:xnal vow and- the power of Uyzgl
zlorious rays of lxght which’ takc £firm hold of ‘senticent bcxngs'
- -

who practise nien-fo and which abandon not one of them.

Moreover, éﬁkyamuni Buddha taught nine grades of teaching as

expedient devives to receive and lcad (all beings into the Pure
Land); he earnestly taught, €ausing all to be born into that

Pure Land. : ‘ .

There is nothing but for the sent}ent‘beings to be able to
practise nien on Anitabha Duddha, then“the potentiality and
response will bc.in mutual accord and they will certninly get
to be born. This is.siﬁilar to the present world where the one
who loves will be the one who is able to reccive love; the

opportunities being mitually in harmony, one will definjtely
P )

accomplish one's business.

Second, the heavenly palace of Tusita is a passion-ridden
realm and there are many who are slipping from-thcir positione.
There are ne strcams, birds, grbvcs, wind or music whiech, on
hearing, the sentient beings, all, become mindful ('fi ) of the
Buddha, manifest the thourht of Bodhi, subdue and destroy the
troubles and vexations.

Further, there are wonen who prolong the heavenly attachments
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'and the mind that is attached to the £1ve desxres. &lso there» ;~fo'31:ij

arc.goddesses who.arc subtlc and mvsterxous 50 thnt all the devas -  '5i;¥

are add;ctcd to pleasure and sports and are unable to constra;n ‘afi{‘f'.f-

“n

themsclveq. This 1s not lzkc the strenms, bxrds, grOVES, wznd

'_and music .of the Pure Lnnd of tmatsbha, wh;ch on hcaran, the‘ff

-

sentieit beihzs, all, nroducc 11ndfu1ness of the Buddha, mnn1rest

the thought of Bodhi, subdue and destroy xhe trnubles and

. -
vexationse. ‘

. .

In addition, there are no women nor the "nind of the two

-

vehicles" (S 32 3 /4" ); there are only the chaste and good’ a : -
'S ) | -
companions of the pure, unique Great Vehicle.

On account of this the troubles and vexatidns and the.bad karma
will “eventually not arise. Consecquently, one arrives at the

~

birthless -stage. : oL e,

When one compares {them) in this manner, the g&%d and bad are
set forth clearly. ‘Yhat neced is there to cause on; tg,épubt ? ‘i'
When éﬁkyamuni Buddha was in the world, thosc who saw the !
DBuddha and yet did not attain the lloly Fruit were as many as the .
Ganges sands. Yhen Maitreya comes into the world it will also be
like that: there will be many who will not attain the Uoly Pruit.‘
Such is pot the case with the Pure Land of Ami tabha. Tﬁp;_ﬁavé )
only to be born in that land and henceforth, all wi.ll gc't the ‘ .
recognition of the principle of wu-shenc. There will Nyt be
anyone who will recede and fall into the three worlds and be

bound by the karma of birth and death.

. 17 -
Furthermore, I have hcard the llsi—v'u--ch'uan1 saying that

"there were three bodhisattvas; Asafgha, Vasubandhu‘nnd_Simhabhndra.
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3 Thcse tﬁrce nen s-ure their determ;natxon to bq born together in -

~ﬂ

Tusztn nnd thcy resolved to mcet “axtreya. Thcy voued that 1! one
'  were to dxe fzrst and gbt to meet ﬂaitrcya, he uould come back to

znforn tﬁe others. blmhabhadra d;ed. Although he had gone for

several years hc st111 d;d not returnsg Later, when Vhsubandhu was

nearing the end, Asangha said to him, “If you meet Maitreya,

. immediatéiy return to tell me.” Vasubandhu died. He did come back

-

~but he did so only after_an intervai of three years. Asangha

lnquxred "why did you allow so much time to pass before comlng i

Vasubandhu said that he had arrived thcrc (in Tuszta Heaven) had

-1btened to the Bodhrsﬂttva Maitreya nreachod an cntire sermon,

~

had rS\crcntlv c;rcumnambulatcd him and had returned instantly,

but on account of the days beifys long in that Heaven, therefore
‘ L]
three vears have already passed/in this place. Asaigha again

" asked, "there is Simhabhndri now 7' Vasubandhu replied that

because Simhabhadra had expericnced such heavenly delights he

was Still enjoying the five desires. Conscquently, he dwells in

the extcrnai_household and he has never seen Maitreya since the

o

time he left !

Yven inferior bodhisattvas who are born in that {place) are

still attached to the five desires. ilow much more so the common

man ! ‘
4 L}

Cn account of this, onc resolves to be born in the ‘iestern Land

where ©ne will definitely obtain the stage of no-retrecat. Unce docs

not sececk to be born in Tusita lleaven, .
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| I The tichth Doubtiy

'1f~;3}Questidn:_Scntieniﬁbéiﬁgﬁ,~rron'beginningléss time to the

- a . : . . -

present, have éreated bdundless;karmn. Xow that they are born
agaih_thej still do'noi‘ﬁqe;7up with good:teqchcrs;,they again

commig all the bad karmic actions and theré_will be no evii that

<

thev will not commit.
“ilow, at tiie time of death,-will the ten thoucht accommlishment

(+1<§157 37) instantly attain for them the future life (im the

. . A
bure Land) and get them cut of the three worlds ? llow is one to
thoroughly understand passion-créated Karma 7

Answer: As to how much or little, strong or wecak, are the good

4 = . 3 - . -
and bad karmic secds(.}L ?E ) of ‘'sentient beings from beginningless

. - -

'timé to the present, we can never get to'knoy: But if one is able
to mecet rfood teachers and the ten thouéht accomplishment, tﬁese
aré all the good karma of former lives. If the good karma is
streng then ope zets to mect good.toachcrs and the ten thourcht .
accomplishment.

If one's bad karma is nuch one cannot meet up with good teachers,
much less the ten thought aécomplishment, o

Moreover, as for your taking the bad karma of beginningless ;ime
to the prescent to be heavy on the one hand, and lhe ten thoughts
at the time of death to be light on the other, there are ihrcc
kinds of printiples by means of which one should compare (the
workinzs of karma); lightness and heaviness are neither fixed
nor do they depend on tiue-periods of either leng or short, much

or little. What are the three 7

First, that which resides in the mind(‘Z /" ); second, that

- ' -
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wh;ch rcs;des xn external condit;ons(}‘ 4v~ ); and third; that

2K

which resides in ‘the (devotee s) certalnty (orf hxs rcbzrth into

L o
,the Pure Land]( )? R T

Concern;ng that which resides in the m;nd. when one comm;ts a -
~ he

Fl -

~

transgression, such.is produced from one's'own empty, false .
'delusions. On the other hand, nicn-fe is produced from hearing a

good teachen tedch the real and meritorious name of Amitabha

Buddha.

-

Cne is false. and the other real. llow can we compare them ! It
is like a house witich has been in ﬂarkness for ten thousand years;
suddenly, sunliéht reaches it, and the darkhcss is instantly
dispelled. How can any age-old darkness resist being dispelled ?

Concerning that whicﬁ resides in external conditions: when Anc

»

commits a transgression, such is deludedly produced from the ;

'empty, false, stupid and dark mind that is dependent upon the
empty and false external conditions. The mind of nien-fo is
produced fr;m the mind which hears the Buddha's pure, real and
meritorious name which is connected with the highest Bodhi. //41
One is real, and the other false. Mlow éan we compa;e them ! g
his is like a:man being shot with a poisoned arrow; the arrow
goes deep and the poison penetrates; the flesh is damzaged and the .
boncb-are broken. Dut unpon héarinq.thc sound of the drumminglqs

of the antidote, the arrow is immediately taken out and Eﬁc poxqon

removed. ilow can the poison that has penctrated dccplv by means of

. . ]
the arrow resist being brought out ?
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Concerning that which'resides. in the (devotee's) certainty (of

rebirth into the Pure Land): when onc commits-a transgression,

_ there-are idtervéning thouzhts and there is the final thought.

Then one practises nien-fo there are no intervening thoushts,
nor any final thoucht, and so when one is about to part with life,
the good mind is intense and because of this one is instantly

born {(in the Pure land).

It Ts liﬁp {the case of) a thousund ten not Leing able to

ranage a thickly woven rope, which however, a boy brandishing a

sword can cut in two in a moment. Again, it is like fuel that has

been accumulatine for a thousand vears, which when sct on fire
with a small flame is completely consumed within a short time.

Again, it is like a man who, because he has been cultivatinz the

ten mood actions since the time he was born, ought to et to be

bérn in the heavens. At tlie time of death, if it happens that in
‘a moment of thought he beconmes fixed to some.hcterodox view} he
would }hen fall into the avici hell.

Although bad karma is unrcal and fﬁise, because it is fierce

and sharp it is still able to disposc of the good works of a
lifetine and causc a man to fall into thc evil pnaths.

Therefore, how can the unceasing, real and good karma of the

mind being intense on nicn-~fo be unable to dispose of the bad

karma of beginningless tiamc and so achieve rebirth in the Pure .
Land ! %uch will not take plnace. -
149, = ; . . .
It is also said, "An instant of nien-fo extinguishes the

transcressions (committed during) birth and death in eighty

million kalpas," .
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It is because the mind is intéﬁée at the time oflnicn-fo that

it can subdue and dcstroy bad karwa, and ensure that one gets
to be born (ia the kure Land). Therc is no nced to doubt !

The ancicent records that havc been tranbmxttcd from ceneration

Ay

to generation have evaluated the ten t Ought accomplishment and

formulated the idea of (splrxtual rewards at)} a later date(p”'“')

nut this cannot be. ilow does one linow this ?150

The Sh®-lun savs, "...it is only from producing the vow; therc

11591

is absolutely no other nractice...’

The Tsa-chi-lun says, "...if one vows to be born in the Land of

Bliss, one has ilumediately attnined it. If cne hears the undefiled
. N . 152
nane of the Buddha, one has attained Aqubodhl.

These arec all primary causes for a lnter period, and there 1s
’ . . . 155
absolutely no other religlous practice (necessary).

If onec holds that the intense and ~ood practice of ten continuous
thourhts at the time of death is that which is of a later period,
how mistaken he is !

Let the practitioner ponder deeply this principle, and secure

his mind; do not beliove differing -views, nor allow vourself to

fall (from Truth} !

The Ninth Doubt.

Question: The Western Land is a thousand million kotis of
. Buddha-lands away from here. The ordinary man is inferior and

weak; how could he go there 7

Moreover, the Vanc=-shenc-lun says, ''Yomen, those defective in
sense orpans and persons of the two vehicles are not born (in the

Pure L'and)"i.s-4 Since ihere is this teaching, one should know that

N
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women and those defqgtive ig-sense organs will certainly not get
to go and Be born in the Pure Land. .
Answer:JIt is to a with tﬁe coukon man's physical cye and
the samsaric mind.that one reckons and speaks o;-the Jestern Pure
Land as & thousand mill}onrkdtis of Buddha-lands away f{rom here.
Yowever, concerning the success of the éction of sending
sentient being§-to the Pure Land, the mind of samadhi is, in fact,
the mind being lLorn Si%o‘the Pure lLand. Starting to bq aindful |

of the Buddha is, in fact, the moment when onec is born into the

Pure Land.

Cn account of this, the Luan-ching says, *The country of

Amitabha is not far from herc.“lss

Furthcrmqre,ithe povwer of karma is inconceivable. Cne thought
immedintely scts (oné) to be born (there). There is no nced to
be anxious that it is far.‘ifain, it is like a man dreaming:
although the bLody is in bed, the mind, the thoughts and the
pcrccptioﬁs extensfvely £cach all other places and worlds just
like in daily life. There is, indeed, no differemnce ! Deing Lorn
in the Pure Land is also like that: to call to mind the Duddha
is to arrive. Cnc must not doubt !

As for "women and those defective in sense organs, and persons
of the two vehicles not being born (in the Pure Land)¥- this only
says that awong thosc who have been born in that land there are
not any women nor any who are blind, deaf or dumb; it does not
mean that in this (present} world women and thosc defective in

sense organs will have no opportunity to be reborn in the Pure

Land. If there be a man who speaks like this, he is isnorant and
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unenlightened; he has totally misunderstood the meaning of the

sutra.

‘Moreover, it is like {the instance of} Lady Vaidehl: she has

. :
requested to be born in the Pure Land. And to the mistress and

her five hundred maids, the Buddha gave the nrediction that all

wilI—}gt rebirth in that land.

N -

A . .
If\pnlﬁ\the minds of the women and the blind, the deaf and the

cdumb of th£§ vorld will be mindful of the¢ Duddha, then they will
_~all be born in that land and froix "that time on they shall never
S

again receive the body of a woman or that which is defective in

~

sSense organs. .
If the persons of the two vchicles will turn thcir-minds towards
vowing to be born in the Pure Land they will reach that (place)
and thev will not have again the grasping mind of the two vehicles.
Cn account of this, it is said, "“Women, tﬁose defective in sensc
orxzans and persohs of the two vehicles are not bern in the Pure
Land." This does not mc;n that the women and those d cctive in
sense orwans in this (prcscnt) world will not get t? ke born (in

the Pure Land). ' -

Therefore, the forty-eight vows of the Wu-liang-shou-ching say,

"Supposing that I attain Buddhahood and all the women in the

worlds of the ten dircctipns who call upon my Name and who are

disgusted with their female bodies yel receive again, after death,

. . w136

a female body way I then nog obtain true enlightenment.
How tlen could one Le born in that land and yet receive once

more the body of a woman! .

It is alse thus for those defective in-'sense orcans.



“The' Tenth Uoubt.

Question: One who preédntly longs for the certainty tihoat he
would .be born in the Pure Land may not now. w¥at acfiviti;s;(of
thoucht, word, and deed) to perforwi. liow then should one sow
the (karnics seeds that would lecad to rcbi?th in that land ?

Also, comuon pérsons all ﬁavc.wives and children, and have not
cut off their sexual passion; can they set to be born tiere ?

Answer: As for desiring for the certainty of‘beinq born'in #he
Western Land, there are two kinds of practices which determine

that one gets to be born there. First is the practice of being
) . PSSy '
wearied of the world and leaving itUh S 77 ) and the sccond
is the practiae of being joyous in thc'vow(ffi}g- r= ).
i »
Speaking of the practice of beinry wearied of the world and
, leaving it: {rom beginnin;leés tine toé the present, the common
‘person Las been inextricably bound by the five desires, and
. . . . ) 157
transmicrating in the .five planes of rebirth. Although he
has recceived all kinds of sufferings vet he does not give rise
to the mind that is weapricd of the five desires. There has never
vet occurred an opportunity to comc out (of the transmimratory
cvele). On mccount of this, one must always contemplate this
body--~ its blood, excrewment and uriae; all these disgusting

things arc then revealed to be unclean, foul-smelling and filthy.

Therefere, the Nich-p'an-ching says, "This body is like a city

within which an ignorant raksasa is dwelling. “ho, amonz the wise,
. PSS et L.

would rightly delight in such Ubdy?"los

And the §G£ra a%so sayvs, "This body is where all the miseries

of eoxistence accumulate. The whole {of it) is,. all, uncléan. It

.
-
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7"hen one ascends (the scaleb +5 the &eavenly boaies,;
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X T?; oract;t:oner, whether walkxng, s;tting sleegmngwof*awake,
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should always contemplate thxs body to be only sﬁtferxng;ﬁ

lackan happzndSS’and should’produceﬁb.deep reelxqg of wearaness.t; e

o e .y—_:..; = Lt
& % .

Even if hae'is unable tm'sever-relntzons.uzth \xs umfe immediately

e -

. ‘w.. Q’_

he should 11tt1e by llttle ‘Zive rxse to a.fee11n~ of dlsgust
as he performsg the contemplatxon of the seven. k;nds of 1mpur1t1es"

fzrst, contemplate that thls body of deszres is proouced from

the affliction of de51re. That Ls to say, the seed is impure;

> - -~
-

second, when the father and m&ther have iqﬁercourée, tho red(blood)

“5and whlte(sperm) unitc. That is to say, the begett1n~ of life is -

-

.impure} thlrd, ‘being in the mother s womb is “to be benc1th the

organ of bzrth and to bo abové the organ of maturatzon. *hat 15

to say, ‘the dwelllng-ls 1mpnre,169£ourth ’during f"es‘t'.a't‘.::.':m perzod,

- c hd wia . ~ -

the only source of food cpmes from the mothor s blood. That is to

- . - - - - -

s "iopure; fifth, when days and months
.‘ ¢ - .

ead emerges frod the wonmb, aﬁd-Blood and;pus .

- - S

say,;tye,process of eati

are fulfilled, the

. !
: gush forth t "cther w;th it. It is foul dirty and messy. That Is 3

‘to say, beln orn rs xmpure, szxth “a skln membrane covers the

-

top énd.wnthln ¢he ncmbranc, all 15 blood and pus.‘That is to say,

"the entire. body is 1mpure- qeventh in such. a manner (13 thc

-

nature of the body) t111 aftcr death ‘when it bloagg up and rots

!
nwayf its bones ‘and flesh 1re in d;sarray, and it is devoured by

Pl - = v - - - - "

wolves. That is to say. 1t 15 Grpure t111 the end. . -

-
[ 3 -

One 8 body xs lxke that‘:another's body 1s also 11kew1se. Cne

- . W [P . -l .
- - - nd - B P - R

e
d -
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‘fi . weﬂ?:ness‘for such as ‘the mal; and

: 3 ._: iesxre, and should alvmys contemplate

%igi- (theu) to be 1mpure. ' = o “; . P

B If onc is able, like this, to -'conte-_pialz;te_ t.ho.se';‘ fhin_gs of ih_gﬁ
;j'S%: jk _ bodj w@ich-arp;igﬁqre, ;hen the sexual passi;n will gradually

. f}f' f‘ diminiéh:tin additiéﬁ, one Qhoﬁld perform vari09§;contemp1ations

R e . .z -
as the ten thoughts(1‘d§- ), as widely taught in #he sutras.

T - b

-

- s Noreover, one s\ould produce a vow-- "I vow that I may always -
a — &
- . be apart Jrom the male and female body in the three worlds.lphc
. _ body which is greatly addicted to the five'désires, foul-smelling

with.pus, blocd and“impurities,~dnd cating foods; I vow to obtain

{ . ~a body produced of the dharma—na;ﬁre of the Pure Land."

This is cdlled the;practice of being‘kearied of the world and

leaving it. -

- To clarify the meaning of rebirth: the reason one seeks to be

born in the Pure Land is because one desires to remove the
. ’ \

sufferings of all senticnt beings. Thus,?one th;nks, "I~am at b

. - / :
" present powerless. Suppese I stay.in the evil Avorld wherc the

sphere of troubies and vexations is violent, /then I', myself,
will be bound by karma and will sink deeply into the three evil

9 paths. Passing thf::;ﬁ‘several Lalpas, I w11 11$b this

\ : .
transmxgrate. From the beglnnlnﬂloss tlme to titg!prescnt I havc

-

never once restcd. thn then w111 I be able to et to save the

suffering beings ? For this reason I seck to be born in the Pure
Land where I will be close to the Duddhas. If I attain the
recognition of the principle of wu-Sheng, then I should be able

" to save-suffering beings in this eviléworlq."

I



.'}nanxrestlng the thought of Bodhx"xxt is: just the t&ought to
of sav1ng bcntient bexngs. 1t is the thought of taklng in
- sentient be;ngs to be born.in the Buddha-land w162 -

‘one must complete two pracfices. first, one must leave- far bchlnd

for one's own pleasure and by such means one leaves far hehind

'Theréforé,'théfihnc-shenn#iuﬁ sd?s’_“what'is-Spokéh of as ; i

L

A

”

become a Buddha As for thc thougnt resolv1ng to bécome a Buddha,

.\.

.1t is the thought of savang sentacnt bemngs. As far the thou»ht

A

Furthernore, if one resolves to be bogn in the Pure Land, then’

-

-

the  three things that hinder the way of Bodhi and second, one

" R

must obtain the three things that are in accord with the way of

’

Bodni. *
Yow is one to leave far behind the three things that hinder
Dodht ?

First, by clecaving to the gate of wisdom, one does not scek

the 'I' and the mind that is attached-to one's own person.”

3econd, by cleaving to the gate of compassion,-one-uprdots the
sufferings of all sentient beings and by such means onc lcaves'
far behind the mind tha; is not disposed to-comfort‘sc;ticﬂt
beinss.

Third, by cleaving to the gate of expedicnt devices, onc

properly sympnthesizes with all sentient beings and desires

. —
their happiness and by such means one lecaves far bebind the
minde that venerates and nourishes one's own body.

If one is able to leave far behind these three things that X

hinder Bodhi,athen onc obtains the three things that are in

"accord with ULodhi.

- -
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irst is the stainless and pure mind. Because one doés not
scek pleasures for .one's own, sell, ;Dodhi is staipless and pu;e(

If one secks pleasures for one's self then one's mind is stained
and the Bodhi-gate is hindered. = <

* Second is the sercne ;nd pure'mind.uﬂccausc one uproots the
sufferings of all 11v1nq beings, DBodhi 1s'the pure abode that
comforts and feels grle{\gor all belnrs. If one doeq not produce
the mgnd to rescue all living bLeings and cause them to be
separaﬁéd frﬂm tae pniQS‘of birth and death, tﬁcn one opposés
the Bodhi-gate. licnce, a serenc and pure mi;d is in accord with
the Bédhi-géte.

| Third is the happy and pure mind. Decause onc desirés to
cause all living beings to attain the gre#it Bodhi and Kirvﬁ?a,
Bodhi and Nirvﬁga are the ultimately, eternally blissful realm.

If one does not produce a mind which would cause all beings to

attain ultimate and eternal bliss, then it hinders the DBodhi-

gate.

A; for this Boghi, it is by means of what cause that one
attains ? ) -
Thé essential cause is birth in the Pure Land and never being

separated froﬁ the Duddha; after attaining the recog;ition of
the principle of wu-shens one could then save suffering bLeings
in the realuw of birth and death. Compassion and wisdom are
balanced, eternally gio&ing, always beneficial, independent and
without obstruction. This then is the mind of Béahi. This is

the evident meaning okajf%h (in the Purc Land).

Second, to clarify the joyous mind that vows to scek (rebirth
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‘in the Pur€ Land). The mind which hopes (for ;ebirth)’shéuid W ,if;:: ;3i;;

give rise to a thought'which has as its abject the Suddha ;f"fif;f“
Amitabha's Vharma-body or his Reward-bodyﬁgt[ cetera, hi@j&dlﬂpy-ifxff

coloured rays of light, his eighty-four thousand majbf:

characteristics, each major characteristic having cighty-four

thousand minor signs, and each minor sién .giving off leiéht? .A

four thousand lights which éoaStﬁntly brighteﬁs up thc_uﬁivefse

?nd which draw in.scnticnt beings who proctise nien-fo.
Also}qone ghculd contemﬁlate sucﬁ.thinés as the seven -

treasures,\fhe adoraments and the wonderful delights'of the Pure

Land as provided in the sixteen contemplations et. cetera found

’

in the Wu-lianc-shou-chinm. . -

And one should transfer all good actions-~ the constant

hd [

practice of nien-fo-san-iei, generosity, morality, et.cetera--
to 21l living beings for all to be born together in that land.
<Certainly such a one will obtain rebirth. _ "

This is called the gate of joyous vow. o
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A-mi-t'o-chine. T 12, % 346f.,

Kuan-wu-liang-shou-chinc. T 12, 340f.

AmTtayur-dhyana-satra. Sacred Dooks of the Hast, vol. 49,

part II, pp 197. 7 . - .

Ch'en, Renneth. Budchism in China,pp 345-344.

Ibid. pp 344. .

iang-sheng-lun-chu. T 40, & 843c-844a: 28f.

Larrer-Sukhavati-vyuha-sutra. Sacred Books of the East, vol 49,

part 1I, pp 15.

An-lo~chi. T 47, 13¢: G.
Ibid.  13c: 10.

Ibid. 13c: 10=-11.

Ch'en, Kenneth. Buddhism in China, pp 3406,

Kuan-ching-shu. T 37, 272a-272b: 29f.

Ibid. 272b: 10.

For details, see "Ching-t'u-shih-i-lun(Trecatise on the Tem

Doubts Concerning the Pure Land)." Tr. by Lec Pruden. The

Zastern Buddhist, vol. VI, I (May, 1973), pp 128-130.



-'Doubts Concermng t.he P(zre La.nd)". PP 127.

._- 44}_

(45,

. 46.
47,

48.

49.
50.

51.

52.

53.

-

S55.
S56.
57.
58.
59.
60,
61.
62.
63.
64.
65,
6G.

67.

Ibid. '78b: 8-9%
Ibid. 78b:. 8.

Ibid. ?86;;’9.

Chlng-t'u-shlh-L—lunp T 47 78b.7.

FIbid.‘ 78b:  12. J/< B

Ibid. 78b: 8-9.

Ibid. 78b: 16-17. )

- 109.

e Ten -

-

Ibid. 78b: 20-21. Sce 2lso Ta-fang-kuane=-fo-hua-ven-ching..

.

T 10, 122c: 19-20. .
Ibid. 78b: 17.

Ibid. 78b: 22,

Ibid. 78b: ‘9.

Ibid. 78b: 15.

Mo-ho-chih-kuan. T 46, 11b: 23.

Ching-t'u-shih—i~lun. T 47, 78b:  5-10.

Mo-ho-chih=kuan. - T 46, 12¢: 14-15. :

Ibid. 12b: 27.

Ibid. 12¢: 13-14.

Lueh-lun—nn-lo-chin:—t;u-i. T 47 1c: 19.

Soothill, A Dictionarv of Chinese Buddhist Terms,

>

Ibid. pp 9.

Chine-t'u -shih=i-lun. T 47, 7%a: 7.

Ibid. 79a: 10.

Ibid, 7%a: 9.

PP 9.

T'an-luan uses the terms "t'a-1i" and “tzu-li"_'ih his
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- -

"?3 Wang-éneng-lun-chu.. T 40, 844a .4—27. See Roger-J. Corlcss,

J‘

"-“T'an-luan s Commentarv on the Pure Land Discourses:'ﬁn ‘..'i-w"

68.

69.

70.

71.

72-

73.

Annotated Translatxon “and. Soter;ologlcal Analysxs of the Wanz-

shenz—lun—chu(T 1819).“ (¥h. D. Uzssertatzon, Un;verszty of

-

tisconsin, 1975). ‘ ' o g T -

The .two terms "i-hsinc-tao" and “nan-hsiqg—tao"'bcéur in the

Shﬂt-chu-ni-n'o-§ha-iun which is attributed to Nagarjuna. T 26,

41b: 3. #1321, T'an-luan, in his Yong-sheng-lun-chiu, elaborates
N : ’

upén Nagarjuna's classification. T 40, B826a-826b. See Davia W.

_Chappell, HTao-ch'o(562~645): A Pioneer-of Chinese Pure Lond

Buddhism." (Fh.D, stbertatlon, Yale University, 1976), pp 133. .
D

T' an—luan, in h;s dannqqheng-lun-chu, uses the term vuan(-’éL

to describe t'a—l&ﬂ‘ﬁﬁ A). T 40, B844a: 20.

Ching-t'u~-shih-i-lun. T 47, 79b: 20. N

The term "fruit of Buddhahood"( /ﬁ’gi } ocecurs in thc Su-np'o-

t'ung—tzu—ch 'ing~wen-ching( @-‘B "‘%%% fﬁj T 18, 722b: 25.

Ta—jih-chincq T 18, 1b: 25-26: 29 and 1¢c: 1.

Although the annlogy of plant growth is not found in the

Chznﬂ—t u-thh-x lun still the growth 1nagery is reoeatcdly

used Ly the text to explain the distinction between the advanced

-

bodhisattvas and the newly initiated bodhisattvas. The former

have attained the "reccognition of the principle of ﬁu—shenz"

- while the lnttcr have not yet attained xt(,;;f. ,ﬁ_‘f P)S j’(_,f;.ﬂf‘))

The advanced bodhisattvas are like thc birds whogﬁ\:ings have

fully dcveIOped(ﬁiH[Q}]ﬁ&;f) whlle the new bodhisattvas are

‘like t.hc young b:r.rds whose wings are not yet developed(g 3’ KJ]

JAEK ). Ching-t'u-shih-i-lun. T 47, 77c: 16f.°



" Finally, 1t may be noted ﬁhat in Sooth111 s chtionary of f?‘n"?ff?'

ploughlng the fleld and soulng paddy occurs ine the Su—n‘o-&x

IR
]
f

Al«.o, :i;t may be :.nterest:.ng r.o note that t‘xe mge of a man

»

Lom

-

hu-t* unz—tzu-ch‘xng-wen-chinc.l T‘18 7.2b’ 26. L e >

Chinese Buddhlstherms, the term "chunz"( #EL ). is explazned

" in relation wiyth two other terms, "shu" (}ﬁ ) and “t'uo“( ﬁa) ):

T4.

76.

77.

vThe seed of Buddha=-truth 1mplanted,

its ripening and its liberation or harvcst." (Sooth111

pp 426). e .
The term "seed of Bodhi'|(‘%%§-ﬁ'§?) occurs. in theé Su-p'o-hu-
g, T

+'ung-tzu=-ch'ing-wen-ching. 'T 18, 22bh: 27-28.

he Ching—t'u-shih-i-lun discusses the path of difficult practice

-

in terms of the ten abodes( +4: ) among which the seventh is
. * P : .

the abode of non-retreat( ;%-t.ZZEEfg)pp 79a: 5. As for Pure

Iand rebirth, the text says,

"\Mmen one gets to be born in that country
there are five causes and conditions

“(which ensure) non-retreat." (pp 79b: 6).

Chine-t'u-shin-i=lun. T 47, 79a: 11.

The Ching-t'u-shih-i-lun explains, in the Fifth Doubt, that

Egg-li-of self-power kind of practices are those which are
directed ﬁowards.the various attainments associa?cd-with the
ten abodgg(f{é). Whﬁt, then, are these attainments which are
associated with thc various abodes? Iurvitz, in his book. called

Chih-1(538-597): An Introduction to the Life and ldeas of a

Chinese Duddhist Monk, describes these various abodes as

essentially stages of wisdom, For cxample, llurvitz writes,



- . . _‘-_.\ 7.,' . ) : .- ‘. . b‘ '
/ "EE?H§EE;£EEOQ§:‘5'4§)..;In this abode, | ST
: e whercid}the bodhisattva for the first time

acquires ;anz_tsrvaj‘ﬁaiia(lu_- lou-chih s ,‘@ -"';::,,‘) -

i.c. wisdom free of any influences conducive

to reméininé in. the world...

CTheng-hsin( & '<37), feétificati&n of mind.

ilere the bédhisat;va acqﬁi:gs a correct,

. unbiased view of "emptiness'...

"P_u-i:li-(.rf:‘z'?\. ), %on-backsliding. In this abode,
where the bodhisativa rids himself of the errors
of thought on all three‘ieéels of the Tridhatu...
he is assured that he shall never return to the

Tridhatu again." (llurvitz, Chih-I, pp 3635-364).

Although the Ching-t'u-shili-i-lun does not give specific

examples of ﬁzu-li or self-power kind of practices we may
assume that nich-£2 could become such a self-power practice
if it is intended to obtain for the practitioner the various

. abodes.

78. Chinz-t'u—shihei-lun. T 47, 81b: S-10.

79. Ching-t'u-shih-i-lun., T 47, 81b: 8-10. It should be noted

that although the text instructs the practitioner "to give
rise to a thought, a”thought having as its object the DBuddha
O-mi-t'o's Dhnrm#ks;a or his Sambhogakaya..."(Pruden's
translation) it dJdoes not mention that the practitioner should
also meditate on the appecarnnce of Amitabha to be the product
of causes and conditions, and hence, ultimately empty. Rather,
the practitioner is instructed to think of the Buddha's gold-
coloured rays of light as "always illuminating- the universe

and embracing those multitudes that meditate upon the Buddha”

R



[

B6.,

87.

88.

89.

(Pruden's translation). If wé-compare the above passaze with

- Chih-i's discussion of ch'ang-hsing-san-mei, we note an.

in;ereéting difference: Chih-i does not instruct the practitioner
to think of the Duddha's ?ays of light_a§ embracing those

ﬁéings who meditate on the Buddha.-Insfcéd, Chih-1i ih;;rﬁcts

the practitioner to tgipk'of the appearance to hé the pf?duéf

of causes and conditions.

~

Ching-t'u-shih-i-lun. T 47, 79a: 7-8.

Ibid. 77c: 26.
Ibid. 79%a: 12-13.
——

In the ﬁhth of difficult practice, the production of the Bodhi
,?11"' S: 22 . . . .

thourht (72 & T& ~) is scen as the first step which leads to

the fa-hsin-chu( 45 ~-42), an abode in which the bodhisattva

acquires Eg-lou-chih( %%ua% %; }. See footnote 73. That is,

the development of the Bodhi-thouzht is discussed in terms of

various kinds of wisdom attained, Such an interpretation differs

from that expressed in the ¥Wang-sheng-lun.

Ching-t'u~shih-i-lun. T 47, 81a: 11-13.

Kuan-wu-lianc-shou-ching. 7T 12, 346a: 12f. See also Takalkusu's

i
translation in Sacred Books of the East, v.49, pt.II,pp 187-198.

Chinm-t'u-shih-i-lun. T 47, 78b: 9.

Ibid. BQa: 16-19.
lIbid. B0a: 6-10.
It may be interesting to note the following passages taken

from the Flatform Sutra:

"The purity of the naturce of man in this world

is like the blue sky, wisdom is like the sun,
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knosledge 1ikeé the moon;uArthough knowledge:

'( %g ) and w1sdom( = ) are always clear, 1f

you clinz to cxternal env1roments. the .

floatlng clouds of false thoughts will crcate

a cover, and your own natures cannot become

clear.", (Yampolsky, Philip B.(tr.) The\Platform .-

Sutra of the Sixth Patriarch, pp 142).

-

"People of shallow capacxty...Although these

pcople have pragna wisdom and are not dszerent

from men of great knowledge, vhy is 1t that
even though ‘they hear the Dharma they arc not

awakenéd? I+ is -because the obstructions gf

\._-.

. . L™ -
their heterodox views are heavy and the passions

deep-rooted. It is like the tizcs when great

clouds cover the sun; unkess the wind blows the

sun will not appear. Therc is no large and .small

in praj¥a wisdom...'" (sce Yampolsky's Platform Sutra,

pp 150).

'Also, the Ch'an Master Lin-chi(? 867) says,

"If you do not want to be different from the
old masters, don't seolc outside yourself. The
light of purity whlch shines out of every

thourht of yours is the Dharﬂa-Body within

_you. The light of nondiscrimination that

shines out of every thought of yours is the
Body of Bliss within you. The light of
nondifferentiation that shinés out of every
thourht of yours is the Transformation Body
within you. These Three Bodies are you who
are now listening towmf tallk on the Law...
It is clear that the body of Dharma-hature
and its ground. are but reflections of light:
Reverend Siré; know-and get hold of this
)pcrson who handles “this light, for he is the

or1g1ﬂa1 source of all Buddhas...Your bodily

»
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90.
91.
927
“93.
94.
95.
o6.
.97,
98.
99.
100.

101.

o
make-up of the four elements...does ‘not

_ understand how, to talk” or llsten...Then

%'who understand hou to “talk or 115ten° fl }
is .the single lxght whzch is formless but ~ .
'very clear: ‘before’ your "eyeS..." (de Bary

. " Sources of Chincse Tradltlon, .I,pp asz-osz).

Soothill, M\’ Dxctlonary of Cuznese Buddhzst Te

PP 45S5.
T T

Chxn"-t u-shxh-z-lun. T 47. 78c' 16 and 19.

Ibid. 8Ca: 20.
Ibid. éOa;k35—24;
Ibid. 80a: 7-8.

Ibid. S0b: 11~12.

Ibid. 80b: 13-1%.

Ibid. 80b: 14. - -

- -

Ibid. 80b€-14; f:A S c T

Ibid. 80a: 25-24. .

rd

Ibid.80a: 17. _ | :

Ibid.78b: 9.

2" 1bid.80a: 17..

103.
104.
105.
106.

107.

Ibid.80b: 11-32. | : o
Ibid.B0a: 9.

Soothill, A Dictionary of Chincse DBuddhist Terms, pp 389.

Chinc-t'u-shih-i-lun. T 47, =~ 77c: 19. ’ : - -

-

47 . '
5_3&- The three worlds: 1) The world of sensuous desires. It

includes tiae 8iX ueaveus of desire,. tue huwan.world, aud. ke
hells. 2) The world of form. above the lust world. It includes

the Brahmalokas. 3) The formless world of pure spiritk. See

Soothill, A bictionary of Chinesc Buddhist Terms, pp 70.

o R 115.

oy
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) 08. 2 f ,@ It :;el'ers—~to the ti.vé pollutzons of the prese_nt “H‘Ori dv‘l‘f'--" ' ‘
. ,_"‘*-:‘_;. -1) It is a,per:.od o£ war, . natura]. dlsasters etc.. 2) It. :l.s,a- --‘ L.

. T r"“{ per:.od in w!uch- heresies ﬂ.our:.sh. 3) th is a per:.od.:.n:_‘f?’lc’h“ e

- s3I pass:.ons are -strong, 4)It :.s a perxod :Ln wlnch peoplc are - -

.
¥

span -of lz.fe is short. Soottu.ll, pp 122,

‘109._:-'..'_5.;. The threc enl paths ostransmgrat:.on,'the hells, -hungry .

- ghc;sts and am.-nals. Soothill, pn €5 i — -,;-'-_ .
116 For a deta.:.led d:.scuss:.on of‘ Jthe references for this passage: inm N
”the Ta-chn.-h-tu-lun sée Pruden s translat:.on:“Ch:.n::-t"u-sh:.h-:.- ',-;‘

T .‘" Ylun('h‘eatx.se on the Ten Doubts Concermng the Pure Land).“ Tr. ‘.: -

by :Leo Prudén. The Bastcrn Bnddhlst. Vol. Vi, I (\nay, 197"),pp10a.

111. zr! It refers to the path wh:.ch lcads to salvat:.on through

T self—help. Sooth;ll, PP 411., B Jj' : 4

= 112 .'I‘m.sho 14, pp 5423. 14-15.

113 T 23, " pp- 275:: 6-7. For further d:.sc:ussa.on of the passage see

R s -

- . E’ruden s trans»latlon, pr 134. T -
L -« .

114 ?.25, PP 4890' 9. =

-

\—' M

115.-.26,pp ¢1a._13ff. 34_ . {‘

_,\ T 116.The quote ise probably from the Uex-mo-chz.ng. T 14, pp 5080. 4_5. o
117 T. aypp 752a. 2_-25.21 o~

. : ‘ ‘1‘18.T.001pp oSb: 1‘1-—12. : T . - I p
;- - \ - . ' - - - - '-_. . -
: - 119 T.oO PP 2b— 6-7._. R -

S 1.0 T. 14, pp 550a. -2

121 T.14, pp ' 538a: " 26~ 28. : _ .
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122,

- 123,

124.

.125.0'

= 1!7. )
1-._1, — pszsc- 4-14--, BRI SR L %
‘T.IO, _ppSch 13_14. I have adopxed Pruden s«uord;ng. ¥
T.10, pp122c' 19-20. ;ﬁs? %, T e 7oL -
T-1 . ppot}o'b::- 20-25.--‘ ~ : .‘- : - = g B . . T

125_;»*7_ ‘””1%—& technlcal term refern;ng to the mind- which £s

128.
129..

130.

1312

1325

"133 .‘

134,

135,

- 136,

capaﬁle'of‘responding to the Budgha;ﬁi‘rcfers to the respénse

- - -
-

of tie Buddha to sentient be1ngs, namely the power of Amitabha .

Buddha to 1ead sentieént bexngs to hxs Pure Land. Soothill,pp448.

T.12,-ppo48a- Se - ) .
T.12,-pp273a: 22. . -
T.12, pp352b: 15. See Pruden's translation, pp 140.

T.12, "pp279a:. 11-13. .

BV

SeT‘the wang-sheng~lun-chu, T.40, pp 844a: 20ff.

See T 24, pp1017a. 8ff. . ~: .

See Hurv;tz, L. Chlh—1(503-597) An Introductlon to the Life

and—Ideas of a Chxnese Buddhxst Honk, pp S563.

+ 4% The ten degrees of faith aqp the first ten of the flfty-

e

two stages df bodhxqattvahood. fazth, mlndfulness, cffort,
wisdom,uconcentratlon, no-retreat, mcrlt-transferance, .

protection Qf.the1Dha¥ma,-disciplinc and VOG.'-Soothill;pp 45.
: }ﬁhkhﬁnghc ten ‘cardimal: virtues essential to every

bodhisattva andifeprcseniing the bodhisattyn path, namely

-

dana, é{la,”ksﬁﬁti, virya, dhyana, prajha, upﬁya, pranidhﬁna,
jnana, and baln. ThHe term. param;ta" refers to the crossing

over from this shore of birth ‘and; death to thc othcr shore of

e ) - _ ) - oL
nirvana. Soothxll pp_67. ' . ” '
. . ¢

The sixth stage i$ that of obtaining the correct view of
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“cmﬁtinéss“ See Hurv;tz, Ch1h—1, pp 364.

137. The seventh stagc stands for a state of attaznment in the "

~

: practice’of a bodhisattva rrom which Le can never slide.bagk.’

See Hurvitz, Chih-i, pp 364. K

-

138. T.26, pp 41b: 5. o

- -, ", ’ - -l fe potts - A ; . - )
139._@.-: + 272 is another name for .i 5@9. It is that which flows
s ™ /;‘."7 ~ - . K

from tbe'six organs.ceaselessly,i.e. 11us;ons which bind one

to cont;nued rcbxrth in the three worlds. boothlll pp 214.,
140. . L= »‘Lf_‘“ 'Untainted roots of merxts, i.e. the basis or

roots of goodness which do not 1ead to rebirth in the three
h

. worlds but rather, lead to énlightcnment. _Soothill, pp 380.
141. T.10, pp 68c: 17-18.

42-:I';Q.Hercsyu'0ne of the five false vxews(ii—q). This is the

view which negates the law of cause and effect. Accordlngly,.

-

it does not accept morality and religious practice. Soothill,

. Pp 247.
143. =~ é: . The threce poisons, namely covetousness, anger and

delusion. Soothill, pp 6S.

- .”é refers to the truth th;t pain is a ncééssﬁfy
concomitant of sentient cxistenée.'éf reférs to the truth-that
all eclements in the world arc_non-subsyantial, name}y onec
gpgesstands that all beings and forms of existence in thié
world are born or produced on the basis of the law éf
causation And, tiierefore, they have no selfJnaturc(,EgtVTéL).
Soothill, pp 313

.lc it

145. = 77 - Fruit of the saintly life,i.c. Bodhi, Nirvapa.

_—

jas, - T+14, pp 420a: 12.

147. T.S51, pp 896a: 16. Sce Pruden's translation, pp 147.



1a8,

.14S.

150.

151.

153.

154.

155;'

156.

157 .

"158.
159.

161‘

162.

U o= . . - 119.

-3 . ' - i . ’ M
This is a highly obscuré statement. It is-difficult to know-

»

what is’ meant by the xmagery of-drummlng.

Thé sﬁtra in question is thc,huan-wu—lzang—Shou—ch;nx, Taxsho,

-
-

vol.12, pp 3465$'é0.:" ST ' _—

I have adopted Pruden's interpretation.

[

See the Mahavana-samgraha, T.31, pp* 121b3 14, and its

commentary, T.31, pp194b: 8.

-
'
|

T. 31, pp 752a-b. bee Pruden's translatlon for 2 dzscussxon
on the authorship of the text based on- this partlcular ..
passage.

Adopted Pruden's wording.

T. 26, pp 251a: 14. ‘
'T. 12, pp- 341c: S. ' RN
T. 12, pp 268c: 21-24. g

jiii_. The five stages of recbirth: in éhe hells, and as
hungry ghosts, animalS: men and devas.

T. 12, pp 367bs 5, S, 9-10; T. 12, pp 606c: 8-10,15.
T. 12, pp 373b: 12-14; T. 12, gp 613a: 8-10.

ﬂdOntcd Pruden's rendition of the passage.

Adopted Pruden's rendition of the passage.’

_Pruden -has peinted out 1n his translatxon (pp 155) that the

passage is not in thcrunnc-shenz-lun, but in the ¥ang-shensm-

lun-chu (T. 40, pp 842a: 17f).

e s
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