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Thesis Abstract

The present thesis is threefold: Iirstly, a brief
study of Vasubandhu, to point out the issues and
problems involved regarding the author of the texts
setondly, a study of the development of the ideal and
the path of practice of the Mahayana bodhisattvas, with
special emphasis on the idesl of Compassion and guid-
ance in the world; and lastly, a re-examination of
the text itself, from the perspective of ethical
ontology and in the light of the above ideal and the
Mah&yéna path.

The text, though very short, reveals a complex
vision of Yithat Land" and the path which function
as the means to realigze that vision. The vision is
manifold as it incorporates various "ends"™ which are
wished for or aspired to by beings of diverse spiritual
capacitiess It includes not only the Land of salvation
and the tranquil, undefiled realwm of meditative states
but also the sphere of Mahayana Compassion and guidance.
The latter is the highest bodhisativa ideal described
by the vision of the "Pure Buddha Land."

The text thus combined a) the popular, devational

cult of Amidism and its soterioloegical teaching of




attaining "birth" in Amida's Land with b) the bodhi-
sattva ideal and the path for its realization. Im
doing so, the text not only upgraded the former, by
providing the philosophical-ontological foundation,
btut also presented a practical means whereby all
sentient beings, including even beginners, might
approach the Mahayana path. The path of the five
spiritual practices "embraces" all sentient beings
of diverse spiritual 1eveis, leading them gradually
to higher levels of practice while, at the same time,
fulfilling the spiritual content of their wishes

and aspirations. The difficulty of the text has much
to do with the hermaneutic approach the author adopted

in propagating the Mahfyana teaching and the path.
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Introduction

Ching-t'u-lun ( 2= F47 ), the Treatise

on the Pure Land or the Pure Land Treatise,

is a popular name for the Wu-liang-shou-ching

(44 ¥ .
yu-p'o~t'i~she yuan-sheng-chi (4 ’g?f”‘f- 1BTRETRR 18 )

or the Upadefa of the Siitra on Infinite Life

with Verses of Aspiration for Birth (T.No.1524)j

It is also known by such short titles as:

Wu~liang=-shou~-ching lun(4 ,%'; 7% izl )
ek *

the Treatise on the Sutra of Infinite Life,

and Wang-sheng-iun( 4% % Z4 ), the Treatise

on Re-birth. The text will be hereafter referred
to simply as the PLT.
Neither a Skt.text nor a Tibetan trans-
lation is extant. The PLT which appears in
the Taisho Tripitaka was translated into Chinese
in 529 A.D.2 by the well~known translator
from northern India, Bodhiruci( %%%_f%‘j’z;or E4R WL )2
in the Yung-ming~ssu temple( ﬂa’l;‘t;%z ) in the
city of Lo~yang( 2% E2) during the Later Wei( 4% FH., )
dynastye
It should be mentioned that there exists
a variation of the PLT. It is the text "wreconstruc-

ted"from what was quoted in its commentary by




T'an~luan. The reconstructed version serves
as the more popular version of the PLT and
has traditionally been used in the Japanese
Pure Land schools?
The text is attributed fo Vasubandhu
of northern India. Vasubandhu is one of the
key figures in the history of Indian Buddhism,
and is well-known as the great Abhidharma
scholar and systematizer of the Yogacara
philosophy. He not only systematized the
philosophy of his Yogacara forerunners but
also established the philosophical foundation,
with an epistemological bent, for the later

development of the "ITdeation-only" school

(vijlaptimdtra~vada), especially by two of

his best known works on the perfect realization

of the nature of YIdeation-only" (vijlaptimatrata-

siddht ) . (see the list of his works in chap.I).
He is also considered as the authority of the
philosophy of Abhidharma school by virtue of

his great work, the AbhidharmakoSa.  The

problem of his dates and the complexity of his

philosophy will be dealt with in chapter I.




The PLT exercised a far-reaching influence
over the FPar Eastern Pure Land Buddhism by way
of its commentary composed by an ex~Taoist,
T*an-1uan(g ?r*éj , 476-543 A.D.). This

commentary was called Wu-liang-shou-ching

yu-p'o~t'i-she ylan-sheng-chi chu(4%% a%f’%\ﬁ f’z?zzfﬁ
,}"%_%ﬁ,é/a'; A& ZF ) (T.No. 18‘19)? This was
more popularly known as the Wang-sheng-lun chu

(AE % 24£23), the Ching-t'u-lun chu( 2P+ TH B

the Lun—chu(‘%ﬁ?ﬁf) or, siuply, as the "Commentary!
(ggz,'ﬁji). Ttan-luen's commentary will be
hereafter referred to as the Lun-chu.

T'an-luan's philosophy may be characterized,
firstly, by the.mysticism of religious Taoism
in which he formerly sought a long life and,
secondly, by the application of dialectical
logic which belong to the Shihwlun( i# Z&),
"Four Treatises™™, school, a branch of the
Madhyamika school in China. In interpreting
the PLT, T'an-luan applied his familisrity
with the philosophy of dialectical transcendence
of contradictions by the use of the logic of
negation, together with the intuitive and mys-

tical elements indigeneous to China, even

14
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including the magic and superstition,

In the Lunw=chu, he taught that, by the
recitation of the Buddha's name, one will be
saved through attaining birth in the Pure
Land of the Buddha Amida, or Amita. The
commentary thereby propagated the recitation
practice and populariged the Pure Land teaching

2

as the special "path of easy practice'( 5%’ﬁ75:

Lun-chu proved to be influential over the later

development of the popular Pure Land movement
characterized by nienwfg(ﬁagﬁ%) in China as
well as the whole Japanese scene of the so-called
Pure Land (Jodo in Jap.) schools. Its influence
covered not only such Chinese masters as Tao-ch'o
(354,{\%% »d. 645) and Shan-tao(% ,__g’%._ ,d. 681) but
also the whole Japanese scene of the Pure Land
schools.

In Japan, the PLT was counted by HOnen
( & ,J,oréﬁigg_ Genku, 1133-1212), the founder
of the Jodo sect (J5do-shii in Jap.), as one of
the four basic texts of his Pure Land school
(see chap.Il, Fel). Shinran(%ﬁﬁfﬁ%, 1173-1262) ,

a disciple of Honen, founded what he called

/5




the "true Pure Land teaching'” which later

developed into the Pure Land Shin school

( 2% += éﬁ,gﬁ , J0do Shin-shil in Jap.). The
Shin school became the largest of all Buddhist
denominations in Japan with a great number
of followers throughoui the country and even
outside Japan. It has established its branches
not only in the States but also in Europe.
Shinran valued the Lun~chu, and hence
indirectly the PLT, so highly that he even
derived his Buddhist name, Shinran, from the
two masters~-~"shin! from Vasubandhu(Seshin or
Tenjin in Jape) and "ran'" from T'an-luan
{Donran, in Jap.). He revered T'an-luan and
absorbed much of the philosophy expounded in
the latter's commentary on the PLT, in the
process of formulating the philosophical side
of his doctrine of '"salvation by faith!" or
Ysalvation by other~-power"(tarikil). In this
way, the Lun-chu introduced the text to Japan,
and it traditionally served as the authoritative

and standard interpretation of the PL?. Thus,

in the Japanese Pure Land schools, the understanding

16




of the PLT was mostly through the channels
of T'an-luan's philosophy. The Lun~chu provided
the general philosophicéﬁoctrinal framework
for the traditional interpretation of the
text. The examination of the text, independently
of its commentary, has rarely been done in the
traditional ,sectarian, circle(i.e., within
the so-called Pure Land schools).

The influence of the PLT over the Japanese
Pure Land schools was, therefore, in an indirect
way, being mediated by the overwhelming popularity’
of the Lun-chu among these masters over above the
PLT itself. The PLT has, nevertheless, greatly
contributed to molding the whole direction of
later development of the Pure Land teaching.

In chapter I, attempts were made to present
the issues, concerning the life and the date
of Vasubandhu, and the necessity of further
and systematic clarification of his complex
philosophy exhibited in and among the large
list of works attributed to him.

In chapter II, I have tried to give a
brief, éeneral survey of the development of

bodhisattva ideal and the path, leading to




the highest ideal of great Compassion. The

term, anuttarasamyaksamgbodhi, the realization

of the supreme Enlightenment of Bquality, then

emerges as the highest bodhisattva ideal which
1, . . . A

reveals ,synthetic unity of W1sdom(£;a1na),

Compassion(karugd or maitri) and Expedient

means(upéya). It originates from the altruistic
goal, the salvation of all beings, and it is
the ideal of the one who delivers the multitude
in the world from their samsaric suffering by
gradually guiding them to Enlightenment, using
various skills and abilities as = Expedient means.
In the chapters III and IV, attempts were
made to carefully re-~examine the text of the
PLT itself, independently of the Lun-chu, in
the light of the above bodhisattva ideal and
the path of the MahZyina for the realization

of the highest goal.

In this thesis, those discussions regarding
the doctrinal subtleties which are mainly of
sectarian interest are deliberately avoided.

But some references are made when they are




highly relevant in the context. Frequent use

of the Shinshu Shogyd RKensho, Vol.1 ("8") was

made mainly because of its convenience and
partly due to unavailability of certain volumes

of the Taisho Tripitaka.

i4




VASUBANDHY

CHAPTER T



a1

A. Life and Date

A.1 Life

According to Paramdrtha's "Life of Vasubandhu,"1
Vasubandhu was born the second son of a Brahmin family
named Kau$ika, in the city of Purugapura in the Gandhdra
region.2 A1l the three sons of the KauSika family3
received the customary Brahmanic education, but
later all of them turned to Buddhism. Asafiga(PJfE °
~@§ﬁ% )y the eldest of the three, first became a monk in
the Sarvidstivadin school ,4 studied the doctrine,
and practised meditation. When he was unable to
comprehend the "significance of Voidness“(@% ;%j ), an
Arhat named Pig@ola(ﬁ%jﬁ%%ﬁ% } helped him understand
the Hinayana conception of Volidness. According to the
mythically embellished story of his encounter with
Maitreya,5 Asafiga ascended to the Tugita heaven to
hear Maitreya expound on the Mahayana teaching, came
back to this world and, in deep meditation, he fully
comprehended it., After his conversion, he freguently
visited the Tugita heaven by using his mystical powers.
He devoted himself to spreading the teaching so that
many others would appreciate its profound truth, believe,
and follow the path. Asanga wrote many treatises and
commentaries to clarify the Mahiyana teaching. The

youngest brother Virificivatsa(l ¥ fr@‘ifg) was




3

apparently a monk in the Sarvastivadin school, little
else is known about him or his work.

As for Vasubandhu, he, too, initially joined and
established his fame in the Sarvdstivadin school.7 It
seems that the Sarvastivadin school was one of the
dominant Buddhist schools of the time, influential
throughout Kadmir and Gandhara.8 Aftér a thorough study
of Sarvastivadin doctrines, Vasubandhu composed, in a
verse form, a work on its philosophy. Through it was
well received at first, the meaning was unclear and
doubts were expressed among the masters of the school.
On their request, Vasubandhu wrote a commentary on

these verses to clarify the meaning. The result was

the famous Abhidharmakoéa—bhiﬁya(PWE@_i%iﬁgiﬁﬂﬁ?%?%r e
It became clear that the author was critical of Sarva-
stivadin philosophy and that he had incorporated into
it the philosophy of the Sautrdntika school(#E EEp )
which was influential at that time.

Vasubandhu was converted to the Mahayana through
Asafiga's guidance. The details of the circumstances
under which his conversion took place vary according
to different sources. (1) According to Paramértha,g
Asahga sent for his brother on the pretence of serious

illness and that Vasubandhu travelled to Purugapura




X

(t% & ). On his arrival, Asafga expressed his heart-
felt grief about Vasubandhu's public denunciation of

the Mahaydna teaching. He then initiated his younger
brother into its real meaning. Vasubandhu thereupon
realized the profundity of the Mahﬁyﬁﬁa, and was
straighbaway converted., (2) According to Hsﬁan-tsangjo
Vasubandhu came to AyodhyZ and heard a disciple of Asahga

reciting the Dadabhimika-siitra which described the path

of the Mahdydna bodhisativa and the states of spiritual
progresse. Deeply moved, he became converted to the
Mahfy&dna teaching. (3) According to Taranﬁthajq because

Vasubandhu miscomprehended the Yogacdrabhiimi, he severely

criticized the text and the Mah@yana in general. In order
to make him realize his failure to grasp the true meaning,
Asanga recited, together with one of his disciples, two
MahBydna slUtras which expound on the true nature of
Mind, the path, and the spiritual journey of the bodhi-
aattva.12

Whichever was the case, Asailga made him realize
the truth and profundity of the MahSyana teaching. It
is also reported, probably to dramatize the event of
his conversion, that Vasubandhu tried to sever his tongue

out of remorse for his past abuse of the Mahf@ydna. Asahga

congoled and encouraged him to make the right use of




24
his tongue by spreading the t<—*3zsxch:i.1rlg.’]3
Vagubandhu lived during the period of the Gupta

dynasty which lasted almost three hundred ;57635;13:‘53.14 The
imperial court of the Gupta dynasty genercously sponsored
openy, public debates which created the atmosphere of
constant challenge not only for the intellectual life

in the capital but also for the successful survival of
various schools. Vasubandhu seems to have been a very
talented orator, and had a genius for philosophical
gsystematization, He wrote extensively and was well~-
known even outside Ayocdhy&. Some scholars believe that
his scholarly distinction won the king' favour.” but

whether he received special patronage or a mere award

is unclear. Until his death at age eighty:6 he worked

mostly in Ayodhya as a scholar of great distinction and

Tamed orator. Though the Chinese sources describe his
death as a peaceful one in Ayodhyd, Tibetan sources

report his unhappy death caused by the shock of seeing

a corrupt monk in Nepa127 This is rather puzmzling. But
Chattopadyaya, the editor of the translation of TaranAtha's
work, is of the opinion that Vasubandhu died in AyodhyZ,
and the other places mentioned were later linked to his

1ife38 We will provisionally settle with his solution.



Ae2 The Date

The date of Vasubandhu is highly controvertial.
The problem was described by Takakusu at the beginning
of our century as "a question confronted in the history
of Indian thought."19 This is because different sources
refer to different dates, spanning an extraordinanily
long period of time, far beyond any human life—span?o
For example, the dates of Vasubandhu are: (1) "nine
hundred years" A.N, (i.e., after the Buddha's Nirvdpa),
according to Paramirtha; (2) around one thousand years
A.N., according to Hslan-tsang; and also according to
other Chinese E:»cn:uc‘ces?li Vasubandhu became "a bodhisattva®
around eleven hundred A.N.. The difficulty lies also
in the practical problem regarding the year of Buddha's
Nirvana to which these sources refer., Little indication
is given in these sources as to how they calculated the
date of Nirvapa which they used as the point of reference.

The ambiguity and uncertainty still exist regarding
his dates, and the disagreement among the sources has
not been solved or reconciled, Two dates have been,
nevertheless, established: one, around the middle of
the fourth century and, the other, the early part of
the fifth century?a Moreover, & great number of works

covering an extraordinarily wide range of intellectual




activities are attributed to Vasubandhu. Because of this,
there are suspicions that they could not have been the
achievement of a single historical person, even though
he might have been a genius.

In 1951, E.Frauwallner presented one solution to

25

the problem of Vasubandhu's date.,” This Austrian scholar
maintained, upon careful re~examination of the available
Chinese sources, the so~called "two Vasubandhu theory.!
According to this theory, there were two Vasubandhus.

The earlier Vasubandhu is the brother of Asafga and lived
around 320-380 A.D., and the later Vasubandhu is the

author of AbhidharmakoSa and lived around 400-480 A.D?%

His theory seems to reconcile the conflicting dates of
Vasubandhue It also explains why"Vasubandhu"could cover
such a wide range of philosophy and the vast amount of
works attributed to him. Since the publication of this
theory, both positive and negative scholarly reactions
were expressede.

25

P.S.Jaini argued, in a short 1958 articlef for
the one Vasubandhu theory. He attempted, on the basis

of manuscripts found in Tibet( Abhidharmadﬁpa)%6 to

provide support for the one Vasubandhu theory. Jaini
suggested that, there existed a Sarvastivadin "kobakara',
or author of kosSa, who was criticized for his interest

in the Mah&yana teaching. Jaini thereby gave some support

26




2

to Paramiirtha's description that Vasubandhu, the author

of Abhidharmakofa, was converted to the Malihyana.

L.Schifiithausen, a disciple of Frauwallner, argued
for tﬁe two Vasubandhu theory on the basis of his analysis
regarding the influence of the Sautriintika philosophy
in the works of Vasubandhu?7
The problem of the date of Vasubandhu still remains
unsolved. The two Vasubandhu theory is not yet convincing;
much needs to be done before it is fully endorsed. A
careful examination of his work is needed, especially
regarding the philosphical and doctrinal development
and differences. In this thesis, I will provisionally
take the traditional one Vasubandhu theory and will not,

therefore, make any attempt to .attribute Vasubandhu's

works to two persons.




B. Yogicara philosophy of Vasubandhu

The philosophy of Vasubandhu is confusingly complex
because he incorporated various doctrines that were deemed
favourable by him. At times it may appear that he alter-
ed his philosophical positions to suit different texts
on which he was commenting?S He commented on various
MahZya@na texts which belong to different periods in
the historical development of the Mahfy&na. His intel=-
lectual activities covered an incredibly wide range of
philosophy. This included the philosophical tenets of
schools such as:the pluralistic Sarvastivadin, the pheno-
menological Sautrantika, the Sapkhya, the idealistic

Yogaclra and the essentialistic tathigataparbha philosophy.

He left the voluminous AbhidharmakoSa~bhigya, many
commentaries on those texts composed by fhe founders

of the Yogacara (i.e., Asafiga and Maitreyandtha). He
also left many treatises on a number of Mahd@ydna slUtras.
Moreover, since it ie not very unusual, in the Indian
context, to attribute one's work to a well-known saint
as an expression of reverence to him, it is quite possible
that some of the works attributed to him may have ‘been
the composition by someone of a much humbler status
and fame. His versatility and the complexity of his
philosophy have caused great difficulty for those who

set out with the idea of grasping the philosophy of
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Vasubandhu. The study of his philosophy is, nevertheless,
very important in the history of Mah&yana Buddhism, not
only because he left a great nunber of works but also
because he is a scholarly representative of the Abhi-
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dharma schools as well as the Mah&yanas” An attempt will
be made to present Vasubandhu as an gxponent of the
YogdcaAra school despite all the diversity and complexity
of his philosophye

The Yogdc8ra school was founded around the fourth-
~-fifth century in northern India?o The teaching of
Yogacara, or Yogacarya, the '"path of yoga practices",
was transmitted to Vasubandhu by his brother Asahga
vwho treceived it from Mai‘cx'eyauqé[tha?’I Because of its
idealistic or ideationalistic standpoint, the Yogicara
was also called the school of "Mind-only" or "Conscious-
ness—only"(yi'ﬂénavada, meaning the teaching of conscious=-

ness), or "Ideation~only"(viiTaptimitravdda) in its

later forms, The basic sitra is the Sagdhinirmocana™-

sutra. Among others there are the following siitras:

the Avatamsaka, Lafkavatdra, and Srimalf-devisimhanZda.

The basic texts of the school are those composed by
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Maitreyanatha, Asahga, and Vasubandhui~ The important

ones are: YogacHrabhiimi, Mahavanashiralapkdra, Mahdyana-

saggraha, Dharmadharmatdvibhanga, Madhy@ntavibhaga,

Vijﬂaptématratésiddhi~viméatiké, Vijfiaptimatratasiddhi~

tripéika and Tribvabhava-kArikd.

29
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The Yogdcara philosophy of Vasubandhu reflects,pvbaﬂﬂ:
the intellectual trend and cultural climate of the timew.
The inclination was towards a realistlec ontology and a
more concrete and practical approach to the realization
of the ideal and salvation. The direction was one
contrary to the transcendental rationalism of the
MZdhyamika school which propagated the philosophy of
Voidness and the dialectic logic of negation. The
doctrines of the '"Three Natures" and "Store-conscious-
ness" (see: chap.II, D ), the two major doctrines of
the school, present the system of idealistic explanation
of actual existence in the realm of phenomena and
a Yogicara solution to the realigation of the ideal
state of "Mind." Its approach to salvation and to
Enlightenment is concrete and realistic; the path of
spiritual cultivation involves an infinite process
which is illusitrated by the ten bodhisativa stages or
by the five ranks(see: chap.II, D).

It should be noted that there is a significant
difference between the philosophy expounded by Asaﬁga
and that by Vasubandhu. Asafga was fairly consistent
with his monistic didealism revolving around the theory
of Mind and the path of paramita-s and yoga practices of meditatign,

Vapubandhu's point of departure in the Mahdyana was
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Asafiga's idealism and the theory of Mind, and his works
mainly consist of systematization and interpretation
of the founders of early Yogfcara school, While maintain-
ing its idealistic line of thought, Vasubandhu developed
a more inclusive, or amalgamated system of philosophy
by incorporating elements from various schools. For
example, being a convert himself, he was very familiar
with the doctrines of the Sarvistivadin school and,
unlike the early Mahayanists , he held a very positive
attitude toward its system. He assimilated them instead
of antagenizing, into a synthesis of the Mah&y&na-
Yogacara. He thereby placed the Mahdyana within the matrisx.
of the historical development of Buddhism and upon the
philosophical foundation of the earlier teaching.

Moreover, he made commentaries on various Mahdyana
sttras which reflect different tenet§ as mentioned earlier,

especially in his upadeba works. He later incorporated

much of the essentialistic philosophy of tathégatagarbha.

(meaning the "womb" or "embryo'" of Tathagata), which

indicated a significant shift in his soteriology?3
Vasubandhu interpreted the Yog#icAra philosophy of

his forerunners with a more epistemological and empirical

bent. Having also a wide knowledge of various philosophies

of his time, he incorporated, at one level or another,
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some elements from them in the .process of systematization.
It is believed that he established such important concepts
as "different maturation'(vipaka) and the '"transform-

ation of consciousness'"(vijRana-paripima).
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C., Works of Vasubnadhu

A+ Major Treatises

1. Abhidharmakofa, the verses(kB3rikd) and his own

commentary(bhisya): a)Avp'i~ta~mo-chﬁ-she—1un(ﬁ&£§§ﬂ§ﬁ@@%ﬁﬁ),

or the '"treatise on Abhidharmakoda," 30 chlhan, tr.,Hsilan-

tsang(& ¥ ). T.No.1558; the verses, 1 chilan,T.No.1560.
b)A—p'i-ta~mo—chﬁ»she~shih~lun(ﬁ¥§5§ﬁ%ﬁ%é?%§%%ﬁ%? )e22

chiian. tr.Paramirtha.T*No.1559. ¢)flso in Tib.(Nos.4089,

4090), and in Skt..

2. Vijfaptimdtratisiddhi, TrimSika-kirikd : a)Wei-shih~

-san-ghih~lun-sung (nﬁ';‘nz- mAB ), or the "Thirty Verses
: A

on Ideation-only Teaching." 1 chilan, tr. Hsllan-tsang.T.No.

1586. (C£.T.N0.1587, B3 tr. Paramdrtha)

3. Vijflaptimitratasiddhi, VipSatikd, the verses and

hie own commentary: a)Wei-shih—erh—shih—lun@ﬁ?ﬁ%ﬁ:=T%%ﬁ).

1 chilan, tr.Hstian-tsang.T.No.1590. b)Ta-sheng Wei-shih-lun

(F Sk vEFX BMF ).1 chiian, tr.Paramirtha.T.No.1589. c)Wei~-
eshih~lun(ﬁﬁgﬁﬁi%@. 1 chhan, tr.Prajﬁﬁrﬂci(gﬁéguﬁﬁ,ii Y.

T, No.1588. @d)Also in Tib.(Nos.h056-57).

4. MahByanasapgraha-bhigya, Vasubandhu's commentary on

the MahByhna-sagegraha composed by AsaBga: a)She-ta-sheng~

ﬂun—shih({%%j;ﬁi%ﬁ?éﬁ% )« 10 chlan, tr.Hshan-tsang.




T.No.1597. b) Ibid. 15 chﬁan, tr.Paramfrtha. T.No.1595.

c)Also in Tib.(No.4050).
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5. Madhydntavibhaga-{Tka , the commentary on the Madhyanta-

vibhiga attributed to MaitreyanZtha: a)Pien-chung-pien-

~Lun (FEF ﬁ?;ﬁégﬁﬁ%ﬁﬂ; chuan, tr.Hstan-tsang. T.No.1600.

b) Chung—pienvfenﬁpieh~lun(*@ﬁéé?gw%ﬁﬁ ). 2 chian, tr.

Paramdrtha.T.Nc.1599. ¢} in Tib. (c¢f. Dharmadharmats-

vibhAngavyrtti, No.4027), and in Skt..

B. Treatises on Methodology

1. Karmasiddhi-prakarapa: a)Ta-sheng-ch'eng=-yeh~lun

(jiék‘ﬁféﬁ“%ﬁ$'), or the "Mah3ysna Treatise on the per-
fection of actions." 1 chuan, tr.Hstdan-tsang. T.No.1609.

b)Yeh~ch'eng~chiu-1un('%%ﬁﬁﬁtf%ﬁ?).1 chlian, tr.Vimoksa~

prajﬁ§r§i(ﬁigi%§4ﬂ*) and Prajiaruci. T.No,1608. <¢) in

Tib.(No.t062).

2. PaficasKandha-prakarapa: a)Ta—shengwwu—yﬁn-lun(7C§k;

ﬂiﬁaﬁﬁﬁ , or the "Mahdyana Treatise on the Five Skandhas."

1 chilan, tr.HslUan-tsang. T.No.1612. Cf.Ta-sheng-kuang-—

wu-yin-lun(R9E7E B3 B ), T.No1613, is attributed to

Sthiramati(Z EE ). 1) Also in Tib.(No.4059).
T
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3« Liu-men chiao-shou-hsi-ting-lunshih) (A FE] %5'(1@"?3}%‘

01, or the"Treatise on the six kinds of instrumtion
of the practice of Cencentration': a) Ibid.. 1 chian,
tr.I-ching(# 2 ). T.No.1607. b) in Tib.(No.2694).

Cf.T.No.1361,

4. Chih-kuan-men<lun-sung(k 30 M8 #8), or the

"Treatise and verses on the gate of Bamatha and vipaSByanf.!

a) Ibid.. 1 chilan, tr.. I-ching. - T.No.1655.

5. Ta-sheng pai=fa-ming-men-lun(i S BH "ﬁﬁ ), or

the "Treatise on the Mahadyéna gate of one hundred dharma-
-light": a) 1 chia, tr.Hslan-tsnag. T.No.1614. b)Also

in Tibe(No.406k, tr. from Chinese %)

C.Upadefa Group

1. Upadeéa on the Lotus Sltra, Saddharmapundarika-siitra-

Atpadeda: a) Miao=fa=-lien-hua-ching(-lun)=yu-p'o-t'i-she

(4131}‘3%\%3%‘% Eg{ﬁ']f&gﬁ_@) 2 chlianstr.Bodhiruci et.al..T.

Noa15194 b)Ibid. 1 chllan, tr. Ratnamati et.al. T.No.1520.

2. On the Sttra of Infinite Life, Wu~liang-shou-cing
yu-p'o-t'i-she (BB S 4E BaHIRA [F5%4%) ). 1 chien, tr.

Bodhiruci. T.No.1524.
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3« On the Nirvipa Sftra, Nieh-p'an(-—-ching)—lun(i‘f'@é G

¥ ), 1 chtan, tr. Dharmabodhi(iﬁ}}%i@%%_ e Tu.No.1527.

4. On the Dafabhimika-sltra, Shih-ti-ching-lun(C+#4%3E).

a) Ibid. 12 chuan, tr.Bodhiruci.T.No.1522. b) in Tib.(No.

3993, I\rya—Daéabhﬁmi-vyékhyéina) R

5. On the Diamond 8fitra, Chin-kang pan-jo-po-lo-mi-

-chin5-lun(f&ﬁmﬂ&%ﬁggﬁi‘%ﬁ‘%ﬁ{ﬁ) . a) Ibid.. 3chiian, tr.
Bodhiruci.T.No.1511. b)Neng-tuan chin-kang pan-jo-po-
~lo-mi-to=ching-lun-shih (‘FE lﬁ[@:lﬂy e 2R G P %Y g

:%ﬁ-%g)dj.chﬁan, tr.I-ching.T.No.1513. ¢)Also in Tib.

(No.3816, Aryabhagavati-praifispiramiti-vajracchediki-

saptartha~-tIka).

6. On the Siitra of the Questions by Bodhisattva

Excellent Thoughts, Sheng-ssu-~wei-p'u-sa fan-t'ien

st

so-wenéching-—lun(ﬁﬁﬁs!@wg%Ey%ij%iff[ﬁﬂﬁggﬁ). Lehtian, tr.

Bodhiruci.T.Nos.1532.

7. On the Sutra of the Questions of Mafijuéri, Wen~-

~-shu~shih~li-p'u-sa wen-p'u-tli-ching-lun( i?)ﬁﬁﬁﬁ ﬁ%ﬁ%

G4 #FEF ). 2 chlian, tr.Bodhiruci. T.No.1531.
b) in Tib.(No.3991).

8. On the Sifitra of the four elements of the Jeweled

Hair-knot, Pao~-chi-ching ssu-fa yu—p'o-t'i-she(%’.%’ﬂgﬁ

1R E  )( Ratnacfda-caturdharma-upadefa ?). 1

chuan, tr.Vimoksaprajharsi. T.No.1526.




O« On the S8btra of the Wheel of Dharma, Chuan~-fa-lun-

ching yu-p'o=t'i-ghe( @%;}i\iﬁﬁi 4@&&’1@@ ) (Dharmacakra~

pravartana-sitropadeéa ?). 1 chiuan, tr.Vimoksaprajhargi.

T.No.1533.

D. Works ascribed to Vasubandhu( or unclear authorshiﬁ)

1.Vydkhysyukti, the "Treatise on the interpretation"

(AZMEF ). In Tib. only (No.L061).
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2e Fo—hsing—lun(ﬁ%’ﬂt'%ﬁ?' ), or the "Treatise on Buddha-

-nature." 4 chiuan, tr.ParamBrtha. T.No.1610.

3. Ju-shih-lun(-#1 % & ), or the "Treatise on
Lu-sara-lbun B ®

the truth, or thusness.! y@ﬁﬁan, tr.Paramdrtha. T.No.1633.

4, San-chi=-tsu-ching yu—p'o~t'iwshe(fﬂ%ﬁﬁﬁgfﬁﬁééggﬁ?).

1 chian, tr.Vimoksaprajfiargi. T.No,1534.,

5a F(t,‘—-p'u—t'i-hsin—ching-—lun(%é‘ %'ff‘f}b?ﬁ% ), or

~

the "Treatime on the Sitra of arousing the Mind of Bodhi."
2 chiuan, tr.Kumdrajiva. T.No.1659.

6. Pai-lun( & B ), composed by Aryadeva(3E#£.) and
commented by Vasubandhu(ZEE(E+). 2 chtian, tr.Kumdrajiva.

T.Noa1569.

7. DharmadharmativibhBnga-vptti, or the "Commentary

on the Dharmadharmait@ywibhiriga of Maitreyandtha. In Tib.

(No.4028) yand in Skt.(only fragments).




8. Trisvabhiva-kirikd or Trisvabhiva-nirdeda, or "On

the Three Natures of Existence". Only in Tib.Nos.3843,

4058). Cf. San-wu-hsing-lun(EZHNE SR ). 2 chuan, tr.

e

Paramirtha. T.No.1617,

9. The commentary part of the PrakaranBryavada-Bastra

composed by Asanga (or Maitreyandtha?). Hsien-yang-sheng-

-chiao-lun(Z&2 % %f?ﬁ'}%{ﬁ )y or the "Treatise on Upholding

the Yeaching." 20 chiian, tr.Hsllan-tsang. T.No.1602,

10. the commentary part in the Meh8yanasitralapkira

which is attributed to Asahga. Ta-sheng chuang-yen-ching-

- = 20
<lun (j{éﬁ#ﬂ:ﬁﬁﬁ%’éﬁf )« 13 chian, tr. Po~lo-p'o-mi-to-lo

R BTEYR . T.No.160k. Also in Tib.(No.4026).

11. I-chiao-ching-lun(;% ZAAL A ). 1 chian, tr.
Paramirtha. T.No.1529.

12. Nieh-p'an-ching pen-yu-chin-wii- chieh-lun(z¥HEAZE

S

RRAEAR, —%"ﬁ Yo 1 chilan, tr.Paramdrtha. T.No.1528.
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In preparing the above list, I have consulted the
following materials: SJ, pp.3-14%, STK, pp.20-34, the
Catalogue (Mokuroku) of Taisho Tripitaka, Kaidai., and
HobSgirin. The Tibetan numbers given are the T8hoku
numbers provided in SJ and STK, both of which were
based on the list prepared by Enga Teramoto in his

book, Saizbbun Seshinzd Yuishikiron.

This list is by no means an exhaustive one. It is quite
clear that a considerable alterations and additions will
be necessary by a thorough examination of Tibetan cannon,

and other historical materials.




CHAPTER II

THE DEVELOPMENT OF

BODHISATTVA IDEAL
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IT.A The "bodhisattvall

The Skt. word "bodhisattva' is the key-term in

the Mah&yana Buddhism. The "bpdhisattiva-yana' was

used almost synonymously with the Mahdy&na and the

"puddha-yEnal's The bodhisativa is the image of man

who aspires and proceeds towards Buddhahood by follow-
ing the Buddha's path. The great bodhisattvas were
worshipped and were even ranked egually with the Buddhas.
The bodhisattva concept was greatly developed in the
"northern transmission" of Mahfy&na Buddhism and becane
popular in such countries as China, Korea, Japan and
Tibet. In Tibet, the bodhisattva is reported to be
well-known as the "Yheroic being.'" In China and Japan,
he is known as the "seeker-aspirant" of the Mahayana
ideal and as the "follower! of the path which leads
to Buddhahood. In Japan the bodhisattva concept received
considerable academic and popular attention, and various
aspects of bodhisattvahood were examined in connection
with a wide variety of sltras from different viewpoints.
In the West, however, the bodhisattva concept has
not received the proper attention it deserves. Apart
from what appeared in the form of translated texts,

notably by L.de la Vallée Poussin, and brief remarks
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in general survey hbooks on Mahdyana Buddhism, Har Dayal's

The Bodhisattva Doctrine in Buddhist Sanskrit Literature

is probably the‘only substantial book specifically
dedicated to the subject.

Without understanding the ideal and the path of
the bodhisattva, the profundity of the Mahayana teach-
ing caunnolt be fully appreciated. The grandeur of
Mahaya&na Buddhism will be at risgk if it is reduced to
a merely rational system of philosophy or psychology,
or to a body of highly imaginative literature. In the
study of Mahayana Buddhism, further research on this
important concept cannot be overvalued, and the study
of the bodhisattva in the West is much overdue.

Attempts are made to clarify, in this chapter,
firstly, the development of the bodhisattiva concept and
bodhisattva ideal in different periods and, secondly,
the development of the bodhisattva path which leadsto
the realization of the highest bodhisattva ideal, the
ultimate realization of great Compassion and guidance

as the path beyond the attainment of Wisdom.




A,4. The word "bodhisattval 43

Bitymologically speaking, the word consists of two

elements, viz., bodhi and sattva. Bodhi clearly means

"Enlightenmeht" whose content is the perfect Wisdom of
the Buddha. There is a wide variety of interpretations
regarding the meaning of sattva. The word sattva means:i
(i) essence, nature, character; (ii) any living being,
creature, sentient being, rational being; (iii) spirit,
soul, mind, sense, consciousness, also used as a synonyn
for citta; (iv) ‘embryo or latent potential; (v) mind,
intelligence, thinking principle (in the Yoga-sifitra);
(vi) strength, energy, vigour, courage etc..

Despite the diversity, as shoun above, the meaning of
bodhisattva has been generally accepted as the "bodhi-

being" or the "being of bodhi. On the basis of this mean-

ing, the following interpretations appeared: the "belng

who possesses bodhi," the "being whose existence is
penetrated by the essence of bodhi," the "being who is

destined to attain bodhi and become Buddha,'" and the "bhe-
ing who is an aspirant of badhi," hence the"aspirant of

Buddhahood."

fi A The origin and formation of the bodhisattva concept

R.Hikata pointed out that the term "beodhisattva

originated among those who revered and adored the great
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Buddha and his Wisdom of Enlightenment.> Har Dayal lists
six cultural factors which may have contributed to the
formation of the bodhisattva doc’crine:5

(1) the natural t@#dency, especially the element of
devotion, bhakti, towards the development of the concept
within the Buddhist Church (21,

(2) the influence of other Indian religious sects.

(3) that of Persian religion and culture.

(&) the influence of Greek art.

(5)the necessity of propaganda among the new semi-bar-
barious tribes.

(6) the influence of Christianity.
Dayal stresses the human need for concrete objects of wor-
ship, or the need for some mediator to bridge the distance
between the transcendental being and finite man., He states,
WThe bodhisattvas were thus chosen for worship and adoration
in order to satisfy the needs of the devout and pious Bud-
dhists. The bodhisattva doctrine may be said to have
been the inevitable outcome of the tendency towards bhakti
and the new conception of Buddhahood."4

I find it difficult to fully endorse this statement.

It is very true that the bodhisattva concept was connected
with the element of pious devotion to the Buddha and the

new conception of Buddhahood, but less true that it was
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the "inevitable outcome of the tendency towards bhalkti,”
especially in the initial phase of its development. For,
in the first place, the original use of the term was to
glorify the Wisdom and the spiritual virtue ("merits")

of $akyamuni Buddha, and not to glorify, or express
devotion to the bodhisattva themselves. The central
position as the object of devotion was definitely occupied
by the Buddha, and not the bodhisattvas (See, Pranidhéna
Bodhisattva, f.B and ILD),

Secondly, the cultural phenomenon of the cult of -
devotion to certain special bodhisattvas only occurred
after the Mahiysna conception of bodhisattva had evolved
into a conception of almost equal status to that of the
Buddhas. This followed the increased significance attach-
ed to the resolutions, or Vows, of a number of great
bodhisattvas; it was only after the Pragidhina Bodhi-
sattvas of soteriological importance had been fully develop-
ed and -popularized vhat devotion to great bodhisattvas
with their saviour image flourished.5 This is the popular,
lay-oriented, devotional side of bodhisattva concept. There
is, in the development of the concept, another side which
is characterized by the formation of a highly developed
bodhisattva doctrine with a complex scheme of practices

and stages(bhimi) of spiritual attainment.6
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Thirdly, those two special bodhisattvas Dayal pointed
out (Mafijudri and Avalokitefvara) do not exactly Ffit the
image of "intercessors'" or the "object of human desire
for devotion.'" They represent the necessary quglities for
the realization of Buddhahoodj they are the personifications
of the Wisdom of insight into the truth and the warm heart
of Compassioq%r pity, both of which were regarded as the
foundation and the content of Buddhahood.7 It was at a
much later period that they became objects of passionate
devotion on the popular level.

Dayal's statement, or assumption, may, therefore,
possibly involve some chronological confusion, probably
due to his overemphasis on the role of '"innate human
tendency for devotion." The development of the conceptions
of bodhisattva, the bodhisattva ideal and the path of

practice will be examined below.




B. The conception of Bodhisattva before the

Mah&y&na

There has been an inherent ambiguity in the concep~
tion of the term '""bhodhisattval' and its use.9 Initially,
it signified the content of the Buddha-to-be, the perfect
one whom all followers praised and glorified. Later in
the Mahaydana, the bodhisattva became the ideal vision
whicﬁ all Mahayana followers should strive to follow

and aspire to.

B.1 Bodhisattva in the Jatakas

The term "Bodhisattva' originally designated the
period of life of Gautama Siddh3&rtha before he attained
Enlightenment. This Buddha-to-be stage of Gautama included
a) the lay period of his life as a prince to the king
fuddhodana of the §§kya tribe and, b) the period before
Enlightenment, or the period of his quest for deliverance
as an ascetic amd meditator.

The use of the word itself is quite old. The original
use can probably be traced back to the second century
B.C.jo It appears in the Pali Nikaya in which the Buddha
referred to himself as a "Bodhisattva! when he mentioned
the earlier period of his life(Ibid.).

The JZtaka stories became popular and various

figures (both human and animal) in the Jatakag were
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idéntified with the Bodhisattva, the former life-forms
of the Buddha. In those fantastic stories, these figures
performed numerous acts of virtue which revealed the
highest degree of compassion, self-sacrifice, forbearance
or wisdom. They were regsrded as the reincarnations of
the Bodhisattva in his countless serieg of lives. These
popular figures in the Jatakas contributed greatly to
the formation of the Mahf@yana. They functioned in at
least two ways, a) for the glorification and admiration
of the greatness or the perfection of the Buddha and,
b) for the praise of social virtues and compassion.
Tirstly, the Jatakas illustrated the immeasurable
length of the Bodhisattva's path of practice. He
had practised for a long time, extending over aeons in
numerous reincarnations and had accumulated a vast
amount of spiritual virtue('merits''). The last life
of the Bodhisattva as Gautama §akyamuni was considered
to be the fruition of all the merits he had accumulatedjq
The fact that he attained Enlightenment . and became a
Buddha was regarded as the natural result and consummation
of all the merits he had accumulated and the insight
which he had cultivated. His Buddhahood can be,therefore,

nothing less than perfect.
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Secondly, the JZtakas promoted appreciation of the
value of altruistic concern and compassion among Buddhists
at large, both lay and monastic.

It should bhe borne in mind that the depiction of
those beings in the parables was intended to glorify
the Buddha. Whenever the word, Bodhisatlttva, was applied
to the figures in the Jatakas, the moral of the story
was to praise and to glorify the great Enlightened One,
§axyamuni Buddha. Therefore, before the Mahdyana, the
devotees and disciples were not urged to follow the
example of self-sacrifice, forbearance etc. set by these
figures. The conception of the term "bodhisattva" at
this stage was, therefore, clearly an expression of
reverence and admiration for the great One, and it
remained so until the rise of its Mah&y&na counterpart.
Horner rightly states that the Bodhisattva in the JHtakas
was merely the "epithet used to denote Gotama in his
myriad re-~births before he attained enlightenment."12
The term Bodhisattva simply denoted, at this stage, the
"Buddha~to~be" and the process of his spiritual culti-
vation through preparatory practices for the final attain-
ment of Enlightenment and Buddhahood. In this sense,

the next group of Bodhisattvas the Buddha-to-be stage
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of tﬂe past and present Buddhas, may be considered as
belonging to this category, as a development from

the conception of Bodhisattva in the Jatakas.

B.2 Regolutions (prapidhfna) and Buddha Lands

The word prapidhéna means "wish, longing, regolution,
vow, or aspiration.' Dayal states,“...the idea underly~-
ing prapidh@na is that of an earnest wish, and not
13

strictly that of a vow or resolve." The conception

and the meaning of pranidhé@na, however, changed in
different contexts and different intellectual, doctrinal
millieu(see:chap.Il,D); in certain contexts, the term

did mean "resolutions' or "vows"., Despite the signifi-
cance of prapidh@na as one of the important characteristics
of Mahiyd@na bodhisattvas, there remains a great deal that
awaits further research, especial]x@ith regard to its
origin,

In the Original Buddhism, pragidhina meant the
"ongings' or "wishes" which belong to the material realm
as well as those belonging to the immaterial, or spiritual
realm. Therefore, it was considered to bhe a kind of
za.’c:tachmen’cjLF In the Barly and pre-Mahaydna Buddhism,

the term had the special meaning of "vow' or "resolution'




with the notion of firm determination . These resolutions
revealed the altruistic task and the ideal of the Bodhi-
sattva who aimed to realize the salvation of sentient
beings in the world, The origin of prapidhdna in this
sense can be traced back to Mah@vastu which describes

the "path of Resolution"(pranidhana-caryi, %}ﬁig’i 7))

as one of the four paths of the Bodhisattva (i.e., the
Buddha~to~be)?5 The Bodhisattva made a Vow that he may
eventually acquire various qualities and powers of the
Buddha in this path. His goal is to become the light
or the lamp of this world by turning the wheel of Dharma
for the sake of the multitude26

In the Mah&yana Buddhism, prapidhina became a
gsignificant term. It is mentioned in many of the early

e - -
Mahayana shtiras, such aszWisdom (Prajha~paramita ),

the Lotus (Saddharmapundarika)ﬁrpure Land (Sukhavativyiha),

and the Garland (Avatapsaka, or Gandhavyﬁha)j? It also

appears frequently in the Yogicara textst The . dif=-
ferent types of prapidhf@ina may be classified into three
groups, corresponding with the different conceptions

of Mah#ydna bodhisattvas. The first is the "Oviginal
Vows" or "Original Resolutions" group which slightly

overlaps the one mentioned above (in the pre-MahiiyZna).
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It belongs to the Bodhisattvahood of various past and

present Buddhas who reigned or now reign in their

respective Buddha Lands(buddha-ksetra, Whilor i+ ),
e.g., Akgobhya, Amitabha etc.. This prapidhana was
often combined with the ''prediction" (vyBkarapa, &Z05)
which was granted as assurance by a teacher-Buddha.
The second prapidhana group is that of the
great Mahayana bodhisattvas of Compassion. The
bodhisattvas of Compassion (such as Avalokigeévara-
and other bodhisattvas of soteriological importance)
are characterized by their compassionate aspiration
to save and deliver the beings who suffer in their
samsaric states. Instead of entering the peaceful
and tranguil Nirvﬁga, these bodhisattvas have chosen
to remain in this world of phenomena (see:the L kinds
ofIVirvégagchap.II,D) so that they can perform their
self-imposed task, the work of salvation of all
beings. The bodhisattva Avalokitedvara is the ideal
vision for MahZyana bodhisativasas well as being
the "saviour" ?for Mah&yana devotees. He exempliffes
‘+te bodhisativa of prajha~karupd combination,
not only because he is the embodiment of the Wisdom
of insight into the true reality but also because he

is characterised by pitying eyes with which he
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compassionately Llooks on and observes all the suffering
beings in sapsdra. It was believed that he was equipped
with thirty-three transformation-bodies in order to
carry out the work of salvation in the world.ao
The third group of prapidhdna is defined as

"determination" or Yaspiration." The application of

the term was no longer limited to the great bodhisattvas,

and,» later it was incorporated into the path of the
aspirants as one of requirements of higher bodhisattvas.
In the Yogdcira school, the prapidhi@na was established
as the eighth of the ten paramitd-s (see, chap.II, D ).
Itssignificance gradually shifted to indicate another
point of departure, a new beginning of a bhodhisattva

who has adopted the highest goal (anuttarasamyaksa@bodhi)

and who is about to start the infinite paths. The

prapidhina used in this sense was often identified with

oittotgﬁda?q




Chapter II, C The podhisattva in -the

-early Mahﬁ.yé'.na

C.1 Mahfyana versus Hinayana

The Mahayanists severely criticised their opponents
and called them thé followers of Hinayana, clearly with
a defogatory meaning and connotation of inferiority,

The Hinay#ina is identified with Srivakayana(ZFBH I ),
the "vehicle df listeners, or disciples",'and with

pratyekabuddhayina ( %k %’Iéf{ or 7L d2 ), the "vehicle

of solitary saints!" or the "vehicle of the independently
enlightened ones.!" Though Hinayana is often wrongly
identified with the “southern transmission" of Buddhism,
or Theravida Buddhism, Hinayfna should not be readily
identified with schools or systems, This is because

the Mahayanist criticism of thelr opponents in calling
them HinayZna was based on their disagreement over the
latter's goals and the method, together with the
fundamental attitude.

Yana originally meant '"that which carries one across!
the river td the other shore. It was often used metaphor=
ically in the Original and Early Buddhism. The mest
famous one is probably the parable of the raft. Y&na
is also likened to a boat or a ship that fefries beings

across the "flood of samsara' to the place ”beyond."21




The term , ydna, presupposes two elements: a) the direction

of the goal or the ideal and, b) the path of _practice
and the process of realizing that ideals Tirstly, yina
involves thelaim. The ideal or the goal of the MahZyana
is the Buddhahood which was defined in terms of the

Wisdom of Enlightenment{prajiid). Mahayanists considered

the ideal of Arhatship as a "lesser!" and "smaller” (hina)

goal and claimed that deliverance from saps@ra by oneself

alone was not enough for the highest ideal. Secondly,
y&na involves the method of realization of the ideal,
the "means" to the "end." The Mahayana path of the six
paramitd practices is the path of spiritual develop-
ment which is open to all sentient beings. One can
follow the path in accordance with one's spiritual
capacity and ability for comprehension. Thus one can
gradually cultivate oneself towards spiritual maturity.
This gradual process is explained in terms of "merits!
(pu _a,ﬁ%ﬁﬁ; or gupa, zH4f, ) and "good-roots"(kubala-
;ﬁﬁiﬁ,ﬁéqﬁg ). The ideas of 'merits'" and ''good roots"

were later incorporated, developed and systematized as

a part of the system of "consciousness' in the Yogicara

school, and they played very significant roles, especially

in the doctrine of the Store-consciousness.
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The sharp criticism of their opponents made by the
Mahayanists arose not only from their fundamental dis-
agreement reparding the interpretation of the teaching
but alse from the frustration with the actual condition
of monastic institutions. It is probably a mistake to
reduce the reasons for the formation of the MahZyana
group to merely intellectual or ldeological factors
or to metaphysical interpretation, of the teaching. The
formation of the MahZyana was a much more complex
religious phenomenon which needs to be related to the
whole historical matrix of socio-cultural and institu-
tional factors, as well as to doctrinal claims. The
problem of interpretation of the Vinaya, for example,

was a far more complicated matter than simply a liberal

interpretation versus a strict, literal adherence to
commandments and regulations. Mahayanists peinted out
the ethical fallibility of human "saints' and blamed
the self-righteous ethicism of the seemingly saintly
Elders of the Order. They also criticized those hypo-
crites who indulge themselves in the pursuit of mundane
interests and sensual pleasures under the guise

monk's robe as well as those who are preoccupied with

finding faults of othex‘s.az
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There are at least three grounds on which the
Mahayanists criticized their opponents. They are:
(1) the latter's indifference and unconcerned attitude
toward those who suffer in sagsira, or their lack of
altruistic elements in their teaching, (2) the tendency
towards escape and isolation from the mundane, worldly
realm, and (3) exclusive elitism and self-righteousness.

Firstly, the Mahayamist criticism was against their
opponents! attitude of detached indifference toward the
laity and those who suffer in their world. The lack of
altruistic concern for the spiritual well-being of others
is considered by eminent Japanese scholars such as Ui
and Kimura to be the major issue. For the most part,
those in the Order apparently held out no hope of deliver-
ance to those in the mundane world, outside their monastic
establishment, Lven though they received donations and
special patronage from wealthy lay devotees with whom

25

they sometimes associated closely, there was clearly

a sharp division between the members of the Order and
those outside. This division applied not only to the

rules of conduct but also to doctrines regarding spiritual
attainments.

The ideal or the highest aim of the followers of

orthodox schools of Early Buddhism was the state of
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complete deliverance from samsira, from the suffering
of transmigration, the chain of birth and death. This
static goal was called the "Nirvana of Extinction,"

the attainment of which meant the complete extinction
of conditioned elements which produce yet another
birth. It meant,therefore, eternal no-birth, no-suffer-
ing, hence eternal non-existence. The goal which the
disciples(i.e., monks bhikgsu-s . and nuns Dbhikguni-s)
sought and strived to attain was, however, not this
Nirvdpa, but the attainment of Arhatship. It meant
striving to achieve the highest degree of suppression
of those elements which enslave men to samsira. The
path of those followers who had this ideal of Arhatship
was called Sravakayina The following is a somethat
lengthy, but very good description of Arhat and Arhat-
ship by I.B.Horner:24

" . . .to the disciples of Gotama the arahan came to

mean not only the Founder of the creed, or the revealer

of the religion, as it did in Jainism, not only the

person wolthy of reverence and gifts, but the man or
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woman who, with mind always alert, having attained

the freedom of heart and mind, to insight and
knowledge is an adept{asekha;, is perfect, a finished
product; one who has crossed over the flood and gone
beyond(Eéragata); who has rooted out craving and cut
off desire; who has destroyed &Asavas; who is versed

in the threefold lore(tevija); who has won excellence
in the thirty-seven things associated with enlighten-
ment; who has attained nibbina; the man or woman

who has completed many other attainments, all of them
implying finality, The arahan has, in a word, achieved
some static condition, where he is beyond the workings
of what is now called the Law of Causation. He has

no neéd of further development, of further progress.'’

Seconlly, there were those who did not remain in

the monastic institutions. There was, among the saintly

ones, an increasing

tendency towatds isolation and escape

from any direct contact or involvement with the mundane

world. The path of those solitary saints were called

pratyekabuddhaying.

ings, eremitic life
Some of them became

rigorism. They were

They maintained, in natural surround-
away from villages and habitation.
increasingly inclined to ascetic

in sharp contrast to the tendency

of decadence and corruption within the institutionalized

affluenct Order, for there were frequent reports of monas=-

tery-dwellers who were there only to secure the easy

subsistence the Order offered,
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The tendency towards isolation and ascetic practices
increased even to the extent of an "almost complete
solitude™ and same lived like real ascetics in "terrify-
ing places in jungles and mountains."2

Thirdly, the Mahayaunists criticized the exclusivism
of their opponents. There was an official ceremony of
full ordination(upasampadi, .gﬁlﬁi ) through which a
novitiate was officially accepted as a full member
of the Order. The conservative group used it as an
established qﬁalification and as the criteria for a
Buddhist monk "proper." Those who had not been ordained
in this manner, including Mahayanists and other mendicants,
were therefore, excluded from the official. monkdom and
privileges. The. status of the Mahayanists was not’
accepted as Buddhist disciples and, in some cases, they

were badly treated by those in the Order?7

The orthodox
group of conservatives thus maintained a fagade of rigid
ethicism and elitistic orthodoxy. They also held a mono-
polyvon salvation, because, according to their doctrines,
the attainment of final salvation or deliverance was
limited only to those who stayed away from the mundane
world —either . .to the semi~ascetic saints or to those
within the territory of the monastic Order, which theoreti-

28

cally guaranteed a pure and non-worldly life.




Ce2 The bhodhisattva in the Mahayana

The rise of the Mahayina heralded a new vision,
a more universalized concept of bodhisattvahood.
The term bodhisattva was no longer limited to various
life~forms of the Buddha éﬁkyamuni as was the case
of the Bodhisattva in the Jatakas or to those of
other Buddhas. Instead, the bodhisattvahood became
theoretically open to éll sentient beings, provided
they aspire to realize the ideal of BEnlightenment
and follow the same path as that of the great
Bodhisattva. The term bodhisattva was used by a
growing group of liberal Buddhists as a synonym
for the."one who is a seeker of Enlightenment',
hence an "aspirant of the ideal of Buddhahood,"
pursuing the supreme path toward its realigzation.
It became the general term for describing the
Mah&y&na vision itself as well as describing the
ardent follower of that vision. Initially the term
was not applied to concrete individuals or to oneself,
If one identified oneself with this vision, it was
only within one's self-awareness as an aspirant
of that vision. One had to strive and spiritually

cultivate oneself so that all aspects of one's




existence may eventually comply with the vision
and become ldentical with ite The term came to
include a wider range of aspirants who already
aroused the M"aspiration for Enlightenment", the
profound experience of Mind,

The Mahayana bodhisattva was characterised
by two elements: a) the ideal of Buddhahood, or
the attainment of the highest Wisdom of Enlighten-
ment (praj¥a) as the highest goal, and b) the prac-
tice of the path of six paramita practices, with
a sustained effort to continue a long and hard

path of spiritual cultivation and perfeciion.

C.2 a) The aspiration for Enlightenment
The two requirements of Mah@yana bodhisattva

ig, firstly, the "aspiration for the Enlightenment"

(bodhicittotpada, ‘?{f%*}%’ﬁ‘or cittotpada, )J}Z’-' )

and, secondly, the path of the Six Paramita practices

(sat-pBramitd, & W/ f%%; % ) . The significance of

the "aspiration for Enlightenment" (bodhicittotpada,

literally meaning the "arising of the Bodhi-Mind')
was well established among early Mahayanists as
the vital element of a bhodhisattva, probably by

the first or the second century A.D.se In a work
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attributed to Ndgérjuna, a Mah@yana bodhisattva was
defined, in terms of this aspiration, as the one

who has already raised the Mind toward the supreme

path%g

The term bodhicittotpada, or cittotpada, has

been translated differently, for example: "arousing
the thought (that is, aspiration) for supreme, perfect
Enlightenment"B? "the production of the thought of
Enlightenment”leor "ipnitiation or conception of the
thought of Bodhi."32 Before proceeding to its actual
significance, the meaning of citta and utpiada shall

be briefly examined. Citta is generally translated
into Bnglish as "thought! or "idea'' in the compound
cittotg&da. Dayal claims and recommends to do so

on the grounds that it is "derived from the root

cit, meaning 'to perceive, to form an idea in mind
etc.'"B? What he failed to realize was that, in

the general Buddhist context, human sentient existence
was described by the word ”Mind“(g&i&g,ltﬂ o There
are three terms which describe the sentient existence,
each indicating different functional aspects. The
three are: (i) "Mind" (citta, /5 ), the totality of
sentient existencej; (ii) "™Will" or "Volition" (Egg§§,7%;'),

the volitional aspect and the function of conceptualization;




64

(iii) "Consciousness" (vijﬁéna,%?gﬂ ), the empirical
and cognitive side of sentient existence. Citta
indicates the sum total of the sentient existence
as opposed to the material, physical aspects of
human existence with which it holds mutual relation-
shipélf In the context of Buddhism, it is understood
as the basis of spiritual aspirations, practices
and progress. Citta is, therefore, of utmost impor-
tance in the process of spiritual development.

Utpada is the term used frequently in Buddhism
to indicate the notion of "coming into existence,"
and it is used interchangeably with the word denoting
"birth.“35 But we need not go into details at this
point except to bear in mind that the idea of existence
is phenomenologically understood as "coming into
existence® or "arising“.» The idea of "arising!
should be grasped as a point in a flux of process,
and it is inseparable from the idea of inter~dependent

co~origination (pratityasagutpada).

Bodhicittotpada, or simply cittotpada, points

to an event that takes place as a phenomena of Mind,
in the form of a fixed orientation of Mind and the

firm determination to realize the goal of Enlightenment.
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The term essentially implies the activation of Mind
as the result of that event. It is the initial point
of departure in a bodhisattva's long career and in
his pursuit for the ideal by following the path.

The Mind is from this point onwards "set in motionl,
Dayal describes it as the ”conversion”B%vent that
makes an ordinary person into a bodhisattva. How-
ever, in using the English word conversion, which

is charged with certain connotations, one should

be mindful of the fact that cittotpdda was never

a merely psychological or mental change. One should
beware not to reduce it to any notion which may

imply a mere "thought" or a purely mental, psycho- -
legical event. Cittotpada involved, on one hand, the
aspiration or determination of Mind and, on the other,
actual, strenuous practice of the spiritual discipline
for a long period of time, whether the path be the
rules of conduct or pAramitd practices. The sig-
nificance of cittotpdda should therefore be under-
stood in functional terms, as the basic source of
zeal which sustains the effort in the practise and

in the pursuit of the bodhisattva path.
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The significance of cittotpdda is better clarified
if we take into account the social and institutional
miliieu out of which the Mahdyana evolved. As mentioned
earlier, there was a ceremony which was established for
the novitiates'! official entry intc the monastic Order.
This rite of full ordination was called upasagpeda(g T &Y%
It had two elements: Firstly, the candidate had to have
a mentor or a tutor who presents him into the scene
of this ceremony. The teacher then publicly pronounces
the candidate's faith in the Three Treasures(tri¥atna)
and his acceptance of the Vinaya in the presence of
other Elders of the Order, asking for their consent.
Secondly, the candidate had to be accepted by the silent
consent of these Elders?8 Upon successful completion
of this ceremony the candidate was granted the status
of an officially accepted member of the Order, hence
a Buddhist disciple "proper". He was then provided
with the wvisible outward fittings of a monk--a robe,

a begging bowl etc.( Ibids).

The follower of early Mahayana clearly did not
go through this ceremony. Probably for this reason,
they were ignored by those in the Order, and were
badly treated as outsiders of saﬁgha or as unguali~

3

fied monks.9 The harshness with which early Mahayanists
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criticised their opponents may be thus explained
in terms of social and historical circumstances
under which they suffereda

Though officially denied of their disciplehood,
most of these Mahayanist monks?gevoted to ftheir
cause and to the-spirit of Buddhist teaching. They
followed the path diligently in their own way, and
gradvually formulated their own scheme of entry into
a genuine Buddhist disciplehood to replace the
traditional rite of full ordination. They rejected
external, established authority for entry into the path.
They rejected the necessity of institutional asuthoriza-
Hori . as well as the importance of merely external
appearance of a monkhood. The formality of the
ceremony and approval of Elders were thus replaced by
an inner element, the aspiration for the realization
of Enlightenment and the firm determination for carrying
out the pursuit. Under these circumstances the

cittotpada or bodhicittotpida was emphasized and highly

valued by the Mahayanists as the spiritual, inner
qualification which distinguishes bodhisattvas from
those who were Buddhist monks only by virtue of their
external appearances as well as from ordinapry men and

heretics?o They thus re-defined the essence of
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genuine Buddhisthood and the nature of religious

. . 1
ethics. Some of the metaphysical :Ln't;erpretatlonsL+

of this aspiration are probably the product of later
reflections.

The cittotpada is the initial point at which
one turns to and orientates oneself toward the ideal
of Enlightenment to which all the strivings are
directed, It is the beginning of a long spiritual
journey toward the realization of the highest wisdom

of Enlightenment, prajYa-péramita. This point of

departure of a determined aspirant is the first and

vital step in the long spiritual journey of a bodhisattva's
career. It was never enough for early Mahayanists to
praise the importance of the cittotpada. Their claim

was such that the sfitras are abundant with passages

which emphatically praise it. Among them, the most

famous is the passage in the Dafabhimika-sTtra.

It is well~known particularly because of its pro-
clamation of the utmost importance of cittotpada
for the whole process of spiritval development of

. 42
an aspirante

In the course of time, however, cittotpada

gradually lost its close relationship with the




spiritual disciplines and inner force, hence lost

the intensity and awareness with which it initially
arose in the historical and social contextLj5 This
was coupled with the rise of new conceptions of
Buddhahood and Enlightenments A formulation of
another point of departure was already on its way

for the MahZyfAna bodhisattvas who were highly moti-
vated and spiritually developed. This development
was characterized by the stages of spiritual progress
and levels of awareness in the practice of the

Mahayana bodhisattva path(see chaps II,D)%4

Ca2 b) The path of six piramita-s leading to
the Wisdom of Enlightenment (prajia)

The practice of Six Paramita-s emerged as the
Mahayana path for all bodhisattvas. It is a path
involving a long process of spiritual cultivation
by accumulating "merits'" and by developing the
wisdom of insight. The six are:

(1) dana-paramita (;ﬁﬁiﬁﬁ); charity,‘generosity,

giving.

(2) fila-p. ( 7% )jmorality, good conduct.

&4
<3

); forbearance, patience.

(5) kgAntizp.
(k) virya-p.

%
™

zeal, energy.

(5) dhy@na-p, (8 % ); meditation, concentration.

P
oy
i

¢

(6) prajhd-p.

&9

k5

wisdom, intuitive knowledge.




The socially beneficial qualities were highly
valued and were considered to be "meritorious!,
hence condusive to salvation and deliverance.

One accumulates I'"merits'" or "gaod roots'" through
these actions or practices. The merits accumulated
eventually brings about a happier re-~birth or a

more fortunate and better conditions--such as
higher states of existence or a birth into a good
family. By thus acquiring better conditions, one
attains states which are better equipped with
external conditions for the cultivation of spiritual
insight.

The path of piramitf-practices was not limited
to those Bodhisattvas who have accomplished their
task or to the great Mah@ydna bodhisattvas of Com-
passicn; this MahZydna path which ultimately leads

followers to the highest Wigdom (prajfig~paramits)

became open and available to all sentient beings.

The Mahayanists claimed that whoever follows this

path with the aspiration for Enlightenment "is" a
bodhisattva. In the scheme of this path, the contrast-

ing elements of existence (e.g., conditioned-un-

conditioned, pure-impure etc.) were no longer conceived




as dipolarity but as points within the whole continuum
of one reality. This implied that the relationship
between the contrasting spheres of existence (e.g.,
the unenlightened-enlightened, nirvapa-sagsdra) also
came to be located within the continuum. The finis

of all the six paramitd practices signified the
enlightened spheve, the realm of the Buddhas, perfect
in merit as well as profound spiritual Wisdom of

insight.

C.2 b) The path of six paramitd-s leading to the

Wisdom of Enlightenment (prajfia)

The word paAramitd is etymologically explained
in three way5746 But since Payal explains it in
detail(p.65), we shall only mention the following
three meanings: (i) the state of having reached the
other shore or the beyond, (ii) the highest condition,
best state, or perfection, and (iii) highest virtue.
The significance of pAra in the context of
Barly Buddhism is well explained by Horner in Arahan..
She reports that the word para allegorically indicated
the state of the beyond or the other shore of samsaric

wy

existence. It was frequently used metapﬁ%ically in

i
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connection with the notion of the "flood" (Ibid.,
P-279). It meant the further bank of the river, the
bank beyond the stream of transmigration, hence
the words such as the "one who is going beyond"
(Eéraﬁgata) and the ”yon—farer"(géragﬁ). Horner
also reports that the word para became increasingly
identified with the "notions of the work completed,
the task done, and the struggle over" (p.301). In
the context of Early Buddhism, speculations regarding
the nature of the "beyond" was refrained,and pdra
as the realm of Arhats and above are simply left
untouched by verbal descriptions.

The Jataka stories became increasingly popular
among the lay followers. The Bodhisattva was highly
praised and his virtuous deeds of self~sacrifice,
forbearance, and wisdom became objects of admiration.
These virtuous qualities came to be so highly valued
as qualifications of great Bodhisattvahood, the stage
of preparation of the Buddha. The greatness ofﬁgodﬁi—
sattva was understood as the inevitalbe outcome, as
the natural function of immeasurable merits he had
accumulated in his past lives by performing good

and virtuous deeds. The impact of the Jatakas over
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the doctrines of the orthodox schools( the Elders!
group) is observed from the fact that it is referred
to and even, in some cases, assimilated the paramita-s
into their doctrines.48 It is also reported that,

in the Mahfvastu, the three factors (dgna, 5Ila, and
grajﬁﬁ) are mentioned as the practice through which
the Bodhisativas in the past have attained their
Enlightenment and Buddhahood.49 It is, therefore,
highly likely that the MahZy&na path of six paramita
has its origin in the pervasive popularity of the

Jatakas.




II, D. The bodhisattva in the Yogicara

De1 The philosophy of Mind in the Yoghclra doctrines

An extensive system of monistic ontology was developed
in the Yog#cAra school in terms of philosophy of Mind,

the teaching of "Mind-only" or '"Consclousness-only''.

-The conception of Mind is very important in understand-

ing the Yogacira view of existence which serves as the
pntological foundation for the bodhisattva path and the
stages of spiritual progress.

The soteriological significance of Mind is traced

back to the Dafabhumika-sitra in which the teaching of

"Mind-only"(cittamdtra, HIE ) was expoundedj The early
theory of "Mind~only" develioped probably inconnection
with the ides of "Luminous Mind"a which purpoerted that
the Mind is originally pure and luminous even though

it is clouded in ordinary states, covered by hindrances
and defilements. The process of uncoveringithese
hindrances--l.e., revealing the original purity of Mind--
was, therefore, the path for the deliverance of Mind.

In the YogicAra, the three aspects of Mind mentioned
earlier~-~that is, "Mind"(citta, " ), "Volition"(ggggg,
%g ), and “Consciousness"(vijﬁana,'ﬁ%E, )=~were analyzed

in greater detail and systematized as the eight kinds
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of consciousness (vijfana, E8X ) in the theory of the

”Store—consciousness"(ﬁlaya—vijﬁana,mﬁ%ﬁﬂ?%ﬁ{ )« The
3 .

eight are:

(1) "eye-consciousness" (cakgur-vijfiana, AR BBk )

(2) "ear-cons." (ghrapa-v., J??%%)

(3) "nose-cons." (Srotra-v., g%'%%% )
(4) vtongue-cons." (jikva-v.,-% BEC )
(5) "pody~cons." (kiya-va., ﬁ? ?ﬂg; )
(6) "thought-cons.!" (mano-va, ,%éggg )

(7) "Ego-cons." (manas, jk;ﬂi%%ﬁ)--also called kligta-manas

(8) "Store-cons." (Ela a-v.,yﬁﬁﬁ%ﬂ?ﬁ% {other names are

Zdana, aliya, amala, indicating different states)

Though originally neutral, the Store~consciousness is
"defiled" in ordinary states, because of the mental
function of manas which has the tendency toward "defilew

ment". Manas is, therefore, @iled klisja-manas, the

~
"defiled manas. In the system of the Store~conscious-
ness, the soteriological process is described as the
"conversion, or transformation, of the basis™ (@aéraya-

-pardvrtti, or ~parivrtti, 3@?4@{), the fundamental

transformation which leads one to the purified, perfected
mode of existenceﬂ-This process is describe@in terms of

attaining the four kinds of Wisdom (see:the list below).
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The idealism of early Yog#Hcara is primarily based

on the philosophy expounded in the Sapdhinirmocana-

sutra and in the works attributed to Maitreyanfitha

and Asahga. One of the major doctrines of the Yogacara
is the doctrine of "'Three Natures"(trisvabhiva, Z4% ).

The doctrine of Three Natures expounds three kinds of

svabhava( meaning, "substance,"” "own-nature" or "own-

being"). The first paratantra-svabhava (4$bﬁ&ﬁiW%E),

or the "nature of dependent origination," is %the true
state of all things in phenomena. It is "real! in that
it has come into existence by the unity of elements
and conditions. But it is "not real" in the absolute
sense. It is relative and provisional in that it is a
conditioned state and does not have an independent .
nature of its own.

The second parikalpita~svabhiva (iﬁﬁ%rfﬁﬁgbrﬁ )y

theMuniversally attached nature", is an illusory and
imaginary nature in which reality is perceived by way

of mental projections or illusory constructions (abhTta-
Earikalgita). It is the nature, svabhfva , pervaded by
ignorant attachments which are caused by conceptual dis-
criminations(yikalpa, 475l ) and basic ignorance (avidyd,
4B B ). The Mind is thereby bound to illusions and

objects of external reality because of these attachments.
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The third parini@pannawsvabhéva(Eﬂlhbﬁ%-¢55 ) is

the "fully realigzed nature'" or the '"nature in which the
truth is perfectly accomplished." It is the highest and
perfected nature, mnd hence absolute. When "hindrances!"
(i.e., greed, attachments, discrimination and ignorance)
are altogether extinguished, the true nature of existence
is revealed in its highest state. It points to the highest
mode of existence of a Mind, fully accomplished and
perfected. It signifies the state of a Mind which has
realized the Wisdom of the truth, and in which the true
""dgharma-nature'(dharmatd) is accomplished and revealed
in its fullness and perfection.

The understanding of paratantra-svabhiva is probably

the most important in this doctrine. This is because it
provides the objective basis for the illusory nature

as well as for the perfectly realiged nature? The three
kinds of svabhiva should not be conceived as three
separate entities that exist by themselves. Though
translated as 'mature", they all point to the relation-
ship one holds with the empirical, external reality.
Reality is one but appears differently because it is
perceived and cognized differently by beings of diverse
spiritual capacities, ALl the three "natures" are, in

this sense, essentially insubstantial, hence the three




kinds of 'mon-nature' (nihsvabhave, il |4 ).

The theory of Three Natures, together with that of
3tore-consciousness, served as the mainstay of the
Togacara philosophy and, especially as the ontological
foundation for the path of practice and the schemes of
spiritual progress. The doctrine of Three Natures
explained the process of spiritual development, through
which the true and perfect nature is uncovered and
realized. The theory of the Store-~consciousness
explained the soteriological process in which the pure,
or undefiled, "seeds" (bija , #%F 7 ) are cultivated and,
the "defiled" seeds extinguished.

Later among the Yogicira~-vijfianavidin commentators--
e.fey Digndga, Sthiramati, Dharmapala--the epistemological
side of Mind philosophy was highly developed, including
the analyses of psychological and cognitive processes.
The two schools, the YogicHra-vijHinavida and the
Madhyamika became influential and competitive. They
not only stood in opposition to each other but alsoc
mutually influenced by assimilating doctrines. The issue
regarding later schisms is beyond our present topic and

will not be therefore discussed here.

g
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D.2 The bodhisattvqﬁdeal of Wisdom~Ceompassion
The YogHcara school established the compassionate
ideal of Mah8ydna bodhisattva, the ideal which combines

Wisdom (prajfid), Compassion(karupd or maitrI) and

Expedient means (upSya). The .element of Compassion

had existed in the bodhisattva path and ideal since the
early Mahdiyana in whiech the goal of bodhisattva was
characterized by the attainment of the highest Wisdom
of Enlightenment.

In the Yog&clra, the attainment of Wisdom alone
was no longer considered sufficient, and a combination
of Wisdom, great Compassion and the perfection in
guidance was doctrinally and philosophically systematized.

The Wisdom was re~interpreted as the spiritual
insight with a rational and intellectual notion, as
the profound insight into the truth of "dharma-nature!
(dharmats, Z5M4) of Equality. It was also called the

undefiled Wisdom of Non-discrimination(avikalpa-jfdna,

4 AT B B )? On attaining this insight, the bodhisattva
attains "purily" by virtue of having conquered and ex~
tinguighed "defilements" and of having attained the
undefiled Wisdom. He thereby enters the pure realm of

dharmadhatu(iifﬁ. ). From this moment onwards,
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the‘bodhisattva is in the higher stage., and he practises
a higher level of bodhisattva path, the path of Compassion.
The goal aiwed at - "in this spiritual level is the ultimate
ideal, the supreme Enlightenment of Equality which is
characterized(in the Yogacér@l by the perfect realization
of great Compassion and guiding activities as we}l as
the realization of Wisdom. The following concepts and
theories were systematized and established as descriptions
of the ideal in the Yogicara:s

(1) the four kinds of Nirviapa
(i) the pure Nirviga( nirvana, @ﬁi%ﬁ?4§%)
(ii) the Nirvapa with residue (gopadhi-fesa-n., HERHEER)

(1ii) the N.without residue (nirupadhi-Besa-n. @R e SE

(iv) the N. of No-abode (apratisthita-n., p4%f 259 )

(2) the three kinds of Buddha's body (trikiya,=% )
(i) the Dharma-body , or Essence-body (gggymaké,a,EZ;% )
(ii) the body of Recompense (or Paradise-body)(sambhoga-
kiya, #RH or ¥RE )
(iii) the transformation-body (nirmdpa-kiya, Tt;%,”ﬁﬁ&gf .

or f&MH)

(3) the ten paramitd-s. the six paramitd-s of the

{
early Mah3yana and the following fourj

(1) the Expedient means (updya, HT& )

(ii) the resolution, or the great aspiration(prapidhina,/f@ )




3l

(iii) the power or special abilities (bala, 4 )

(iv) the knowledge(jfiana, &5 )

(4) the four kinds of Wisdom, acquired as the result
of the "conversion or transformation of the basis!

(aéraya-paravytti, ﬁl‘?/ﬁi) H

1

(i) the great mirror/{fiisdom(’é.daréa-:jﬁana,j‘\@@%‘; Bz )

=

~-~by transforming the eighth Zlaya-vijiliana

(ii) the Wisdom of Equality(samatZ-jfdana, 200 % )

~~by transforming the seventh manas
(iii) the Wisdom of excellent Discernment{pratyaveksan3d-
Jfana i %’% gg’%" )-=by tranforming the sixth mano-v.
(iv) the Wisdom of accomplishing asctivities, or the

Wisdom of accomplishing metamorphoses (krtyZnusthana-—

jfiana, p FT4F &  )--by transforming the first five

R v
vijnana-s

The shift of emphasis in the interpretation regarding
that which chracterizes the ideal is reflected in all

the above descriptionse.
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The highest Nirviga of No-abode indicates the ideal
of the highest bodhisativa stage in which the bodhisattva
remains in this world in order to perform the work of
salvation, instead of entering the realm of extinctioﬁ
or tranquility. The bodhisattva in this spiritual level
is neither attached to pure and tranquil realm of
detachment nor is he boundﬁo "defilements!! of samsara.
He thus performs the guiding activities of the path at
the highest level, and his actions are without any "hindrance."
The bodhisattva in this highest state is, therefore,
equal with a Buddha and identical with a Tath&gata, hence he
is sometimes called the "dharmakidya bodhisattva."

The content of Buddhahood also changed: from the
entry into the realm of peaceful Nirvapna of Extinction
and the Wisdom of Enlightenment teo the Compassion and
guidance in the world. The trikiya theory which only
vaguely existed before was doctrinally established

in the YogicHra. The significance of the third "trans-
formation-body' lies in that it reveals the importance
of functional and practical guiding work of the Buddha,
Buddhahood thereby acquired, philosophically and

doctrinally, the means for the active manifestation in
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the world and for the performance of actual guidance.

The new ideal of the bodhisattva of great Compassion
is the one who guides , enlightens and saves other
sentient heings. The highest bodhisattva stage, therefore,
signifies the work of guidance as an active and creative
mede of being in the empirical realm of phenomena. The
work of guidance became very important, and the Lxpedient

means(upiya, AP ) or the Skillful means(upaya-kaugalya,

ﬁzzﬁiﬁﬁ) came to be considered as vital for the higher
bodhisattvas. The higher bodhisattvas were supposed to
Become well acquainted and skilled im all kinds of
expedients with which he can educate and instruct the
multitude by gradually guiding them to deliverance

and to Enlightenment.

According to Dayal,8 "eosthe object of upBya-

kaubalya is stated in the Bodhisattvabhiimi to be the
conversion of those who are hostile or indifferent to
the path, and development and liberation of those who
already profess Buddhism'"(p.248). He also says that

it is "especially related to a bodhisattiva's work as

a preacher and teacher.... The Bodhisattvabhlmi declares

that it is a bodhisattva's duty to be an effective

preacher”(Ibide.)a




It is '"generally exeré¢ised in order to gain access to
the people, to win their sympathy, to explain the
principle of religion in a popular manner and facilitate
propaganda'(Ibid.). Yogacarins in this way took a very
realistic approach toward guiding activities, and also
toward the empirical and relative existence in phenomena.
The ideal of purity and tranduility in the absoclute realm
of Nirvapa was gradually taken over by the ideal of
Compassion and guidance in the world while; at the same
time; assimilating those elements which belonged to the
former ideal (see! the four kinds of Nirvéng;above).

The practical side of salvation work was thus em=-

phasized, especially by the term updya-kaudalya which

meant the "skillful means" or the "skillful application
of Expedient means.'" A bodhisattva in higher stages are
required, as mentioned earlier, various practical.
knowledges(jfidnal),skills, alibities(pala)etc.. A wide
variety of these practical means, or expedients, were
therefore formulated to "embrace'" diverse spiritual
capacities, hence diverse needs and longings of sentient
beings. These "means' included special skills (e.g. in
oration), scientifc or medical knowledge and arts. They
are fllustrated in the lists of bala-s, vagita-s, vidys-~

9

sthé@na-s etc.:

g4




The bodhisattva in higher spiritual level makes

[i22

use of all these means, educate the multitude to accumulate

"merits? by teaching them to perform meritorious actions
and to follow the path. He thereby guideg them to
deliverance. He also guides other bodhisattvas to higher
levels of practice, teaching them the highest bodhisattva
ideal and leading them gradually to the highest Mahfyana
path of great Compassion.

In this way, the new ideal not only emphasized the
necessity of practical and realistic means of guidance
but also shed light on the social dimention of empirical
existence. The considerations, or accommodations, for
the diversity in the spiritual capacity of sehtient
beings were also assimilated into the path-~in order that
the task might be successfully accomplished. They were
especially necessary in teaching and guiding the simple;,
pious people who are not so spiritually advanced as the

bodhisattvas. In this context, it is noteworthy what

Dayal says, by quoting passages from the Bodhisattvabhimi-

(pp.248~249) 2

"A bodhisattva should always adapt his teaching to the
. capacity of the aundience. He is like a physician, who
describes different remedies f£or different diseases

and different personse. He speaks only of heaven to

those who desire a happy re~birth. He does not lay




56

heavy burdens on his congregation. He does not ask
them to keep long fasts, but shows an easier way to
the simple, pious folk, who try to increase their
THerit.' He does not frighten them with the ppofound
teaching of Lmptiness, which he reserves for more

advanced aspirants.”
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ITT, D.3 The Yogacdra path

a) Five Ranks and ten bhiimi-s : twofold nature and

gradualism

The importance of actual practice of the path
vas highly emphasized and complex systems which
describe various spiritual levels were established,
probably by incorporating elements from outside the
Mahaydna. The two well-known schemes which may be
considered as representative arve the five "Ranks"

(mErga or yogabhimi ) and the ten "bodhisattva

stages" (bodhisattvabhimi', % f&tt ),

The five Ranks are:qo
(i) the Rank of great assemblage( _gﬁg{m ), or

the Rank of Provision(sapbhira-mirga, Efﬂ%%*ﬁ)

(ii) the Rank leading to realization(prayoga-m.,

iB AT )
(iii) the Rank of Insight(darfana-m.,:F 311 or 4586 )
(iv) the Rank of Practice(bhivand-m,, 41554 AL )

(v} the highest Rank (aSaikga-m., ﬁ% %%,{ﬁ"or

L 4D )

The ten bodhisattva stages (bhilmi~s) are:11

(1) the Joyful (pramuditd, L= )

(2) the Immaculate (vimala,‘gﬁgiﬁé)




(3) the Illuminating (prabhikari, 2% 15 )
(4) the Radiant (arcigmati,fﬁﬁ%i)

(5) #he Invincible (suduria a,g@%ﬁ%a)
(6) the Revealed (adhimukhi., ;ﬁ)ﬁﬁ )

(7) the Far-going (durafigama, ;% 43 )
(8) the Immovable (acald, R )

(9) the Good Ones (sZdhumati, % %

(10) the Cloud of Dharma (dharmameghd, jﬁ:%? )i

In the Yog&cAra,the path of spiritual practice
is essentially twofold. The bodhisattva path in this
school is a combination of two distinctly different
path of practice12 which is combined with the two-
fold dideal of purity and compassion. It consists
of the path of meditative (in the general sense of
the term) practices at various levels, on one hand,
and the Mahdyana path of paramitf-s (the later ten
as well as the six paramitd-s of the early Mahayana)
and of Merit~-transference, on the other. In the

Yogacarabhumi, these two kinds of apiritual paths

are expounded in separate sections next to each
other. The state aimed by the meditative practices
is tranguility and purity--the attainment of the

undisturbed and still state of mind. It indicates

&%




the state of Mind which is free, or "separated', from
two kinds of "defilements" or "hindranceg'--l.e.,

a) Ei&éﬂ‘(jﬁ% *Eﬁ ), the blind, passionate attach-
ments, and b) vikalpa(4 %l ), the mental function
of "discrimination" which arises from ignorance
(gggiggg,g@‘qﬁ). The ideal of Compassion, the Mahayana
ideal, was exemplified by the importance of guidance
and guiding activities which were considered to be

the hipghest goal and aim of higher bodhisattvas.

This twofold nature of the path and ideal ds
reflected in the schemes of the Yogacdra bodhisattva

stages mentioned above.

The path of practice in the Yogicara signify
the process of gradual development of "Mind" which
is led to spiritual progress and attains higher and
higher spiritual levels, eventually realizing the
twofold ideal of purity and Compassion. This process
may be roughly classified into two :

(1) the initial path and the path leading to Wisdom
(2) the path beyond Wisdom, the path of Compassion

These aré explained separately below.
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Firstly the path before the attainment of Wisdom
consists of two phases: a) cultivation of piety and
firm belief. The practice provided for this spiritual
level cousists of "good"(kuéala)13 actions which
lead followers to happler re~birth and higher level
of the faithful, b) cultivation of Mind towards the
spiritual Yripening" . The practice at this level
consists of variocus levels of meditative activities
and meditative perception. The meditative practices

are called yonibo-manaskira ( or yonifo-manasikira,

“ﬂji@%fﬁi )IILP which revolve around the teaching,

the Dharma. When one comes to arouse the

"aspiration for Enlightenmenth on%he“excellent belief"
(adhimukti,]ﬁ?ﬁ}-), one is then called a "bodhisattva."
The aspirant, a bodhisattiva, then proceeds to a higher
meditative practice of Bamatha, or "cessation',

Through the repeated practice of Samatha, one comes

to extinguish all forms of attachment and, eventually
attains the profound insight into the truth. This
insight was called the undefiled Wsidom of Non-

discrimination {(avikalpa-j#izna). The bodhisattva

thereby enters the undefiled, pure realm.




The attainment of this Wisdom of insight corresponds

to the Rank of Insight and to the eighth bodhisattva

bhimi which is often characterized by a) the attain-

ment of the highest level of forbearance, the patient
acceptance of the non~arisen, or non-arising, nature

&
of all things"(anutpattika-dharmrksanti, &% 25 & ),

b) the.realization of Voidness of all things (3% 24
%W ) or, c) the realization of the "nature of

tIdeation-only"(viiflaptimitrats, whFAOIE).

Secondly, the path beyond Wisdoms It is esmentially
the path of Compassion of the bodhisattvas in higher
and ultimate stages, and is also twofold : a) cultiva-
tion of Compassion and, b) the highest path of great
Compassion and unhindered guidance. The bodhisattva
perceives the '"reality" of suffering beings in sams@ra,
and gives rise to the resolution(prapidhana), or the
higher aspiration, to save and deliver them -~by guid-
ing them to the truth and to Enlightenment. The practice
at this level is often described in terms of Merit-
transferenqe and ten piramita-s.

The highest path of great Compassion is the path
of pure altruism without even the subject~abject dualism.

It corresponds to the tenth bodhisattva stage, and

qi




the practice at this level is often described as the
Tpractice which is in.accordance with the truth of

Dharma'( [dharma*-] anudharma-pratipatti, A1 Fgﬁ ZEAT )

(see: chap.IV, D ).

The goal is far beyond, and the path gradual
and endless. The YoghcBra path is,therefore, infinite
and endless with regard to time and practice. It

was believed that it takes at least three ssagkhyeya-

~kalg§~5'from.the initial point to the realization

of the goal in the Yoghc&ra path.

b) The initial path

The initial path is the stage before one becomes
a bodhisattva and is essentially a preparatory stage
leading to bodhisattvahood. It is described in the

MahZvanashtrilagkara as the "Rank of great assemblage"

meaning the path through which a mass of ordinary
sentient beings flock together and form an assenblage
in order to hear the teachingj5 It is better known
as the "Rank of Provision" , the path in which an
ordinary being collects, or accumulates, Yprovision!

( sambhara, Eéﬁ%% Y, by forming habits of good conduct
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and piety. He thereby accumulates "merits”(uﬁgxa,ﬁ%%@

or guna rh AR ) and "good-roots"(kuéala-mila, ;é;ﬂi )

which are condusive not only to happiness but also,
eventually, to deliverance.

The devotees, by following the path, gradually
acquire spiritual conditions which are suitable
for the attainment of firmer faith and deeper com-
prehension of the teaching. Through this path, they
are gulided to prepare for and proceed to the practices
of concentration and contemplation. The path consists
of various practices of duties which belong to the
world-~realm such as, for example, good conduct of a
moral, filial nature, and acts of devotion and
worship. It is also referred to as the practice of
the six paramitd-s at a lower level. All these
actions lead the followers not only to their
salvation but also to attaining bodhisattvahood.

The objective of this initial path is, therefore,
twofold. The path leads the devotees to happier states
of deliverance from evil states of suffering by virtue
of their following the path, on one hand, and it leads
them to become an aspirant of the Wisdom of Enlighten-

ment, a bodhisattvas on the other., Later, a sizable
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list of practices were incorporated into the initial

path in the VijRaptimdtratisiddhi-g@stra ( AL "% TAL
16

24

) and the Fa-hsiang school liste such practices
as "ten kinds of dwelling"( -+ 1E ),"ten kinds of
(dharma~-)actions"( + 4F or +2Z4Y) and "ten kinds

Yo 7

of Merit-transference"{ + zEl 1ar

¢) The path leading to Wisdom

In the scheme of the five Ranks, the second
Rank corresponds to the path leading to the real-~
ization of Wisdom. It was known in the Fa-hsiang
school as the "Rank of Added Practice( HlJ 4FT1IL).
In another context, it was described as the '"path
of Expedient means'( 534§?i§; ), meaning the path
of practice which was established as the method, or
as the causal factor for the education of sentient
beings(prajfiapti, & 7ETT -48
This path was characterized by the process called

voniso-manaskira ( or yoniéo-manasikﬁra,,ﬂﬂ5¥ﬁ4T£i e

It is described as "attempls at 'experiencing' the
. 1 s s

truth of the teaching(Dharma)." ? It signifies the

deepening process of "knowing' the truth, or the

Nexigtential understanding!! of the teaching. An
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aspirant gradually remolds his thought-process by
means of meditative activitie%? by concentrating
on certain objects which represent and reveal the
teaching of the truthe. This includes such practices

as mindfulness(smyti and anusmrti), fixation and con-~

centration(yonibo-manasksra, see also chap.IV),
cessation (famatha), the practice of visualization,
and meditative perception (yvipagyand and sam@dhi).

The process of spiritual progress by yonifo-manas-

kB3ra is explained in terms of the four phases of
spiritual "ripening". They were also called the

four "good roots" (nirvedha-bhigiya, & ﬁf‘ﬁ‘ < WENIAS oy

%%4?@94} s The four are :21
(1) "warming-up" (ugma-gata, Rz )

(2) "summit" (mUrdh3@na, J& )
(3) the "patient acceptance" (kganti, &y )
(4) the "highest in the world" ( laukikigrya-dharma,

WK o R MATE )

These four phases indicate the gradual process
through which an aspirant transcends the worldly mode
of existence in which one is bound to external objects

of desire and greed because of attachment and clinging.
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In the process of realizing“purity", two kinds
of meditative practices are frequently mentioned.
They are Bamatha, ''cessation', and viEaéxggé,
"meditative perception", and they are together calléd
the "yoga practices"( F& M 4T ), Some Japanese
scholars identify them with the practice of bhavana-

-mirga (see: the five Ranks above);.l2

The practice
of Samatha is to tranquilize various mental activi-
ties and to attain the still state of Mind. It
consists of controling the sense~organs which tend
to be attached to external objects and suppressing
illusive activities of Mind.ZB In this Way, one
gradually comes to eradicate attachments to external
objects and extinguish the mental function of
"digcrimination," He thereby realizes the undisturbed,
concentrated and still state of Mind which is no
longer bound to "defilements'.

When the bodhisattva has sepaxated himself from
"defilements®, his Mind is ”undefiledf and he is then
called the "bodhisattva of Pure Mind" (2%)& %fég ,
see: chap.IV, D). His perception of external reality
is no longer defiled by illusory constructions

(abhlita-parikalpita); his Mind has attained the still

and  unmovee state .
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The attainment of the Wisdom of Non~discrimina-
tion is characterized also by the realization of
the insight into the "dharma-nature" of Equality.
On attaining this insight, one transcends the
self-centered system of universe which existed in
one's fundamental conceptual framework. Because of
the detached objectivity attained by virtue of having
conquered "hindrances'", or those which hinder the
true perception of reality, the Pure Mind sees or Wrwives
all things "unpervertedly'" or "correctly"® ("nﬂf"ﬁfg‘ Bl )y
without any distortions. It is likened, therefore,
to an unclouded mirror which clearly reflects objects
of perception and phenomena as they are (see: the
four kinds of Wisdom in D.2). Thereupon, the true
reality presents itself to the Pure Mind, and this
represents the bodhisattva's entry into the undefiled,
pure realm of the truth, the dharmadhatu.

It may be mentioned here that, in the Chinese
Fa~-hsiang school, the process of realization of
Wisdom was explained in terms of itwofold insight into
Voidness, the insubstantiality, of all things. TFirstly,
one attains the insight into the insubstantiality

of all external objects ( X% ), and realizes the
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relative and provisional nature of conceptual cate-
gories (such as names and words of objects) which
are 'grasped" and attached to as the result of
discrimination or objectified conceptualization.
One thereby attaingfhe intuitive insight that all
external objects are merely illusory images created
by the '""defiled" function of Mind. This marks a
spiritual awakening, and this process is called

the Yentry into the nature of 'Tdeation-only!

(vijBaptimitrati)!", the sphere of subjective idealism.

Secondly, cne attains the insight into the in-.
substantiality of consciousness, or Mind, itself

{ ?{%h'% or %2 ), The consciousness (i.e., &laya-
:Eii§§£§> is wrongly conceived and grasped as ''self"
or "I" in wunenlightened states, as distinet from

Nothers!'", because of the discriminating function of

the "defiled manas", the defiled Ego-consciousness.

Vipadyana
The practice of vipadyand is meditative percep-
tion and phenomenological observation. The word
consists of the prefix yi-, indicating division

!
and distinction, and the verb {pas, meaning "to see M2t
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One perceives and discerns obJects in their diversity

and multiplicity. BD explains that it is ""to reflect

clearly the image of the object on the stilled state

of Mind," or "to see freely with the tranquil Mind

attained by meditation."25 |
There seems to be differengﬁevels at which

vipaSyang is practised. Firstly, the practice at

a lower level consists of concentration and visualiza-

tion of certain visual objects--such as the images

of Buddha and adorned bodhisattvas etc.. This

practice is for those who have not yet realized the

profound insight or purity, and it probably corresponds

to the“Rank leading to the realization of Wisdom”

and to that spiritual level. Secondly, the practice

of vigaézggg at a higher level is the practlce of

perceiving objects in an unobjectified manner, Those

bodhisattvas in higher stages perceive phenomena

as they trully are without illusion and without dis-

tortion. Vipaégana at this level is a clear and un-

hindered perception of reality with a phenomenoclogical

perspective, with no. duality of subject-~object.
Through the meditative perception of phenomena

at a higher level, the bodhisattva perceives the

"peality"” of suffering beings who are in their states
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of woe, being enslaved by their own passionate attach-
ments and delusions. Deep compassion is thereby stirred
in the bodhisattva in his samfdhi state, moving him

to aspire for their deliverance. With resolutiony

the bodhisativa then sets out on a higher Mah&yina

path of guidance out of great Compassion. The prapidh@na,or
resolution in the Yogicara context is, therefore,

a hipher and determined aspiration, a strong inner

urge which arises in an already enlightened bodhi-

sattva, out of his great Compassion for the suffering

multitudes in the world (see: "ggress’, chap.IV, C).

d) The path beyond Wisdom: the path of Compassion

The bodhisattva then begins the higher Mahi-
yana path of Compassion. The higher level of bodhi=
sattva path corresponds to the eighth bodhisattva
bhumi, and it is described in terms of practices such
as "Merit-transference!(pari amand, (@ 4] )26 and
the practice of ten paramita-s as the "practice which
is in accordance with the truth (of Dharma)" ([dharma-]

_ an
—anudherma~pratipatti, (X7 $76 24 45 ).

In the path of Merit~transference the bodhisattva

transfers, or re-directs,all the merits he has accumu-
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lated towards the realigzation of altruistic goal,
the salvation of other suffering beings.

The term anudharma-pratipatii is frequently

mentioned in the Yogacira texts, sspecially the

Jne
Bodhisattvabhlimi andfﬁadhyanta—vibhéga. Anudharma,

means "to comply with, to follow or to accord with
the teaching, the Dharma, or ‘the Way which was
expounded and taught by Buddhas and Tathagatas.ag
Pratipatti (tr. as F47 or 54018 ) means the
method of practice" or the path as a means %%?305).

Anudharma~pratipatti means, therefore, "to follow

and comply with the path of practicé as a means, or

as method." Sakurabe says that the term covered
various practices which are the Buddha's path--prajiia-
~paramitd and cultivation of elements whichﬁ%g the

realization of Wisdom.29 In the Madhyanta~-vibhiga,

the pathften paramité~s is expounded as the highest
MahAydna path, the "highest vehicle"(J& £ € ) which

all bodhisattvas should practise.EO

Ten paramiti-s
The path of ten paramiti-s was established, in
the Yogac8ra as the highest bodhisativa path. It is

described as the ''practice which is in accordance with
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the truth”.31 The objective of this path is no
longer characterized by the guest for the trans-.
cendental Wisdom as was the case inithe early Mahd-
yana. Its objective, or goal, is the perfect real-
ization of guidance and great Compassion. It is
the path beyond Wisdom and the path of activities
for the guidance of all heings in the world.

The significance of the four additional pﬁramita-séa
is sometimes disregarded on the assumption that the
increase in number from six to ten was only to match
the ten which indicated "wholeness" and perfection."33
The fact that they increased in number is not so
importan? as the meaning which underlies the existence
of these four. All the four additional paramitf-s
reflect the new Yogdcara emphasis’'on the actual
work of guidance--of educating, spiritually 'maturing!
other sentient beings, and leading them gradually into
folowing the rath.

The seventh upaya=- or updya-kaufalya-paramita

is explained by Dayal as "skillfulness or wisdom in
the adoption of the means or expedients for convert-
ing others or helping them"(p.248). The eighth

prapicdhina-paramita indicates the re-orientation of
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Mind toward the highest ideal, indicating the clear
shift from earlier ideal. The bodhisattva perceives
in meditation the suffering multitudes, then, moved
by pity and compassion, he aspires for their salvation.
The bodhisattva thereupon resolves to save them from
their suffering, instead of dwelling in the tranquil
realm of purity in the state of transcendental
detachment from the "defiled" world of phenomena
and attachments (see: chap.IV, C)e. The bodhisattva
sets out on an endless task, the salvation of all
suffering beings. His task is infinite, and his
mindy unhindered and boundlesse.

The two last paramitd-s, '"mystical powers' and
"knowledges" of various practical nature, are for

the effective applicalion of Wisdom in the world-

realm., They indicate the practical bent and ‘''catholicity'"

which was probably closely related with the socio-

scultural millieu in history.




II,5. The bodhisattva in the Pure Land teaching

E.1 The Pure Land Teaching

Until recently, Pure Land teaching received little
attention in the West, even though it has historically
exercised a far-reaching influence in the Far East,
ﬁotably in Japan. The Skt.texts of the two major Pure
Land texts were published in 1883 by ¥. Max Miller and
B. Nanjo. The event stimulated Japanese scholars in the
field and led them to take interest in the existence
of the Pure Land teaching outside Far East, viz. in
Indian context.1 Some attempts were made to tréce the
connections between the Pure Land teaching in Japan and
the Original Buddhism in India. K.¥ujita's book, Genshi

Jédo shisB no kenkydl, is a very fine example.

In the West, however, the knowledge of the Pure
Land teaching was mostly limited to a kind of theistic
soteriology. The general tendency was to identify it
with devotional Amidism or with doctrines of faith and
salvation in general survey books.2 The Pure Land teach-
ing was introduced to the VWest, in many cases, as Amidism.
It was frequently identified with the Shin doctrine of
salvation through total reliance on the compassionate
Buddha Amida and on the saving power of his Vows. This
is called the teaching of absolute "other-power'"(tariki,

in Jap.). The salvation-oriented teaching of the Shin

oL}
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school was presented to the West in a manner which was
so misleadingly clear=-cut with theocentric connotations.
This may have also contributed to discouraging the
general intellectual curiosity of orientalists,
especially when theistic Christianity itself has been
suffering from the cultural problem of irrelevancy in
the secularized Western world in general.

Moreover, the Shin school, being the major: Buddhist
school in Japan, has generally established foothold in
America as well as in Burope. The school has not only
established its branches but also published translations
of many of their texts and related materials for intro-
duction.5 This also contributed to the tendency of
identifying the religion of faith with the Pure Land
teaching. As a result, very little has been explored
regarding the origin and historical development of the
Pure Land teaching ; still less is known about the
lofty bodhisattva ideal and the path of practice expounded

in the Pure Land sititras and texts.




E.1 a) Sutras

A number of silitras in Chinese refer, in one way
or other, to the Amida Buddha and his Land. Tujita
provides us a list of two hundred ninety Chinese
texts, sitras as well as treatises, and thiriy-one
texts which mention only the name of either the Buddha
or his Land.iF This shows the extensive nature of the
influence of the Amida cult and the teaching of his
Buddha Land. Traditionally it was believed that there
were twelve sutras and that, among them, the seven
were lost. The five slitras in Chinese which specifically
describe the story of the Amida Buddha and his Land

Sukhavaty are as Tollows:

(1) To=-shuo a-mi-t'o-san-yeh-~san-fo-sa~-lou~fo-t'an kuo-
-tu jen-tao-ching(47 B Eﬂ]‘,ﬁ@ P& —:—’-]ﬂ‘f-/lifr?}% ﬁ%@%ﬂ% A

2 chllan, tr.Chih-ch'ien(% Bdk ). T.No.362. (abbreviated

as "LAm.")

(2) Fo-ghuo Wu-liang-shou ch'ing-ching p'ing-teng-chlieh- ~

S - .
~ching(Ali Y, 1"@%%?;%“/’% «‘Fi"%: .%iﬁﬁ )« 4 chhan,
tr. Chih-lou-chia~ch'en(¥ S3jl B4 )o T.No.361.

(abbr. "LBy.'")

(3) Wu-liang-shou ju-lai-hui(4F %%v 3 — . 2

chian, tr.Bodhiruci.T.No.310. (abbr. "LNy.'")

106
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(4) Fo~-shuo ta-sheng wu-liang-shou chuang=yen-ching

(’%%‘){’; ]‘(-ﬂiéﬂ‘é“?“%’,f{ ZERE e 3 chilan, tr.TFa-hsien
= A R

(25 % ). T.No.363. (abbr. "LSy.")

(5) Fo-shuo wu-—liang-—shou-ching(4??1’7.%%—%% %‘ﬁ."% ).

(531

2 chilan, tr. K'ang—seng«k'ai(}%jﬁgjﬁﬁ )o T.Nos

360. (abbr. "LSy.'")

Traditionally, in the Japanese Pure Land schools,
only three were mentioned as the basic sttras of the
Pure Land schools. They are:

(1) the Larger (Sukhavativylha) Sttra, Fo-shuo wu-liang-

ﬁhou—ching('f‘?ﬁ’%i{@t‘%%’ 2 ). 2 chhan, tr.K'ang~seng-

k'ai. T.No.360.

(2) the Amida Sutra, or the Smaller Sitra, Fo-shuo

a~mi-t'o-ching( # %, FF 5;?;7 P::’ﬁ“gz‘_ e 1 chuan, tr.

Kumérajiva. T.No.366.

(3) the Meditation Sutra, TFoeshuo kuan-wu-liang-shou-

-ching(’ﬂbfg}\a’; ﬁ’%@—‘% é—fﬂu_",ﬁ;\\% ) 1 chlian, tr. Kilayafas.
T.No.365.

Honen(Z4 #& , 1133-1212) first used the idea of the

"three basic sttras of the Jddo school"(Jbddo-sambukyd

in Jap.) in his Senjaku (or Senchaku) Hongan Nenbutsu-

shi( 35_%4%2:\}?\3 B At B )o? Apparently it was a
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common practice of Buddhist schools of the time to select
three texts and declare them as the three basic texts of
their sects as a basis of authority.6 In founding the
Jédo school( e . ), Honen adopted this method and
selected the above three, to which he added the PLT as
the fourth text. Since then the idea of the "three basic
slitras of the Pure Land teaching" was established, and
the three are popularly known in Japan. Among the Buddhist
scholars, however, it is generally established that these
three belong to different periods and are not, histori-
cally,considered as a set 6f three. They belong to dif-
ferent geographical areas, and different aspects of the
Pure Land teaching, revolving avound the theme of the
Buddha of Infinite Life(Amitdyus, ®E & ) and/or

the Buddha of Infinite Light(Amitdbha, % % ).

E.1 b) Buddha Land

The idea of Buddha Land was not at all limited or
unique to that of Amida Buddha. It was very common in
the period of pre~ and early Mahdydna. The term buddha-
—k§etra0ﬁbﬁﬂ:tj4%iﬁ) means the ''territory belonging %o
Buddha." It was originally applied to this world in
which the Buddha éﬁkyamuni appeared, taught and guided

sentient beings to deliverance. For the disciples,



09

there was only one Buddha, the Gautama éakyamuni, hence
only one Buddha Land.7 Later, however, a number of past
Buddhas appeared, including the Buddha Dipamkara who
gave a "prediction" to Sakyamuni.

In the early MahAyina sUtras a great number of
Buddhas and Buddha Lands are mentioned. This included
not only the past Buddhas but also those Buddhas who
are presently reigning in their respective Buddha Lands.
Various Buddhas are in the present teaching and guid-
ing beings to deliverance by "turning the wheel of
Dharma”(gzgﬁii i ). A Buddha Land then came to be con-
ceived as the Land in which a particular Buddha exists
and guldes sentient beings by preaching the Dharma,
hence the idea of Buddha Land as a "world or sphere
in which a Buddha is engaged in his work of guidance
and salvation.' The popular mythology of Cakravartin(%%?
@ﬁ?ﬁEzE, } may also be one of the factors incorporated
into the conception of Buddha Land.8 Though descriptions
of Buddha Lands vary, they generally project the image
of a Land which is equipped and glorified with the
ideal qualities, both spiritual and worldly. The ideé
of lokapﬁla(tﬁéfg' ), or the “protector of the world,"

was also referred to in connection with Buddha Lands
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in the seunse of "protector of Dharma" or the "one who

protects Dharma for the sake of beings in the world."9

The Tusita heaven of Bodhisattva Maitreya is
another "Pure Land." Maitreya is the future Buddha,
but his Land is not called Buddha Land becguse he has
51till one more life before attaining Buddhahood. His
Land, Tugita heaven, is an ideal realm for those who
aspire for deliverance and Enlightenment. His Land is
suitable for the followers of the path as it is equip~
ped with favourable qualities for spiritual develop-~
ment.qo

The development of Pure Land Buddhism is unigue
to the '"morthern transmission"(ﬁﬁ‘4é? ), the Buddhism
which spread from north-western India to China~Korea-
~Japan and to Nepal-Tibet. The northern transmission
of the Mah&yana is generally characterized by the
compassionate ideal of the bodhisattva and the path
of practice for its realization. In it developed the
idea of "resolution" for the greater goal of universal
salvation. The social concern for the world of suffer-
ing beings was developed in this way as the task of
bodhisattvas whose ideal is the full realization of
Wisdom and Compassion. The great bodhisattvas of Com-

passicn became, on the popular level, objects of worship,




and devotional cults of those great bodhisattvas flour-

11
ished~-e.g., the cults of Avalokitefvara and Maitreya.

E.2 The Bodhisattva Dharmi3kara

a) The story of his resolutions

The teaching of Pure Land Buddhism which flourished
in the Far East was mainly based on the story of Bodhi-
sattva Dharmakara who attained Buddhahood as Amida, by
fulfilling his resolutions(prapidhina) and who now
reigns in his Buddha Land named Sukhzvati. Two Skt.
equivalents of the name Amida or Amita(®73M PT )are:

{i) Amitdayus, or "Infinite Life" and
(ii) Amitdbha, or UInfinite Light" .

The story of Bodhisattva Dharm@kara appears in

'early parts of all the five s@tras in Chinese. The

story describes how the Bodhisattva established the
Buddha Land, in terms of the resolutions and practices
which he had gone through for an immeasurable length
of %ime. His name, Dharmdkara, means: the "“source of
Dharma," the "accumulation of Dharma," and the "mine,
or store, of Dharma." 12

According to the brief introductory passage in
IL8v., Dharmiakara rejoiced on hearing the Dharma which

13

the Buddha Lokesvarardja preached. Aspiring to pursue

the highest path toward Buddhahood24 he renounced his

i
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worldly life and left his kingship.15 Dharmakara paid
homage to the Buddha and praised him in verses. Under
the guidance of this Buddha, he meditated and observed
the "features" (i.e., characteristics) of various
visions and the beings of numerous (210 million in LSv.)
Buddha Lands.

After a long period of meditation practices (5
kalpa-s in LSv.), he decided upon his vision of Buddha
Land and embraced the pure practices which adorn the
Buddha Land.16 In the presence of the Buddha Lokesvara-
raja,Pharmdkara declared his resolutions, or Vows . A
voice in the sky gave him assurance, hinting the idea
of “prediction' (vydkarapa). After a long period of
time, he fulfilled his Vows, realized his vision and
estéblished his Buddha Land. He became Amida Buddha
(10 kalpa-s ago, according to LSv.), and now reigns
in his Buddha Land which is called Sukhavatil, the
"Land of Peace and Happiness" or the "Land of Bliss"
in the western region.17

His resolutions are also called the "Original VowsY

(pirva-pragidhana, 5GJiR or ;j:ﬁﬁ Yo It means the

"Wows declared in the past" during the Buddha-to-be

stage.18 This term was commonly used to indicate the




past resolutions and aspirations of all the Buddhas
who have already accomplished their task and established
their Buddha Lands.

The prapidhana of Bodhisattva Dharmakara listed
in the slttras differ in number. They are twenty-~four
in LAm. and LBy., thirty-six in LS8y., forty-eight in
ILSv. and LNy., forty-seven or forty-eight in Skt.
texts, and forty~nine in Tib. text.19 It is generally
assumed that the increase in the number of resolutions,
or Vows, indicate later eiaborations which occurred
in the course of development,zo even though the trans-
lation dates, especially that of LSy., do not exactly
fit the chronological order.21

These resolutions are important in that they
describe Dharmdkara's vision of am ideal Land, the real-
ization of which was his self-imposed task before attain-
ing his Buddhahood. All the five Chinese texts mentioned
earlier as well as the Skt. and Tib. texts invariably
begin with the resolution in which Dharmakara declares
that, in his Land, there will be no evil states of exist-
ence, or the three er four lowest gati-s of suffering.22
In this way he rid his Land of samsaric states of severe

suffering. His resolutions, therefore, describe the

{13
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characteristic features which the Bodhisattva selected
in meditétion and accomplished through practices.
Throughout his resolutions, the theme of salvation, or
the deliverance, of all sentient beings from their

states of suffering is of paramount importance,

B.2 b) Sukhavatl, the Buddha Land of Amida

The sutras describe Sukhavatl, in all its wondrous
glory, beauty, and happiness. Sukhavati means the 'place
where there ie sukha," 23 "possessing ease and comfort,!
or "full of joy and haq)piness."2LF In Chinese translations,
it was rendered as the Land of gg:lg(éi%%% ), or "Peace
and Happiness, " an-zang@éﬁ%% )y "cultivation of peace
and tranquility", and chi-le(A4%%4% ). Chi-le means the
"extreme Jjoy or utmost pleasure" and it appears in the

translations of the Smaller SUtra and in the Meditaion

sitra.

The meaning of sukhd@ may be better explained in
terms of its contrasting relationship with duhkha %),
or suffering. The latter is often translated as "Suffer-
ing" or "pain', but in fact it indicates negative states

of mind.25

This included states of mind such as uneasy,
disquieted, uncomfortable, unpleasant, miserable,
distressed, painful etc..Danha was considered the major

feature of samsaric states and of those who suffer in
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the realm of desire(kd@madhatu) that revolve around
desire and clinging.26 The deliverance from duhkha
was the goal of both the Original and Barly Buddhism
as exemplified in their conception of Nirvana. Their
ideal state, Nirvapa, was described in terms of the
negation of duhkha, the samsaric suffering; it is the
state in which all causes of suffering (i.e., all forms
of attachment to things and to life) are completely
extinguished and uprooted.

Sukha, on the contrary, indicated dubkha's opposite,
positive and agreeable qualities. It indicated the state
of mind being at ease, comfortable, pleasant, contented,

happy, peaceful, tranquil etc.27

Fujita reports

that the word sukhd was used in the Original Buddhism

to denote the happiness of both worldly and non-worldly

or spiritual nature--the defiled sukhd of householders
and the undefiled suknz of the monks.20 Sukha is,
therefore, a comfortable and pleasant state of mind at
ease, which.is the tacit sign of being on the path of
deliverance . from duhkha. It did not mean any explicit
satisfaction of desire or gain. Sukhavati is the Land

in which sukh# (happiness, comfortable,'pleasant, peaceful,

and tranguil state) is abundant; it is the Land of deliver-

ance from suffering. Sukhavati, therefore, indicated




Gandhavati of the bodhisattva Dharmodgata.

jE

neither the Land of delight and pleasure nor the promised
Land of heavenly utopia but, instead, the realm in which
there is no state of samsaric torment or suffering.
It is the land in which the minds of sentient beings
are at ease, peaceful, and comfortable.It is the Land
of happiness in this sense. In the Chinese context,
however, the term an-le was interpreted with connotations
of a highly positive state or guality, since lg(%%% )
in Chinese means not only "joy and happiness" but also
"delight or pleasure'y of even an ecstatic kind.29 This
probably contributed to the understanding of Sukhivatl
as chi~le( 4k 448 , gokuraku in Jap.), the "place of
utmost happiness and delight." 30

A number of Buddha Lands bear in their names the
affix -vati, meaning "possessing" or 'being equipped
with" (B or#). For example, there are: Dipavati
of the Buddha Dipagkara, Ratnavat® of the Buddha

Ratndkara, Padmavati of the Buddha Samantakusuma, and

31
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E.3 The Pure Land teaching in a work attributed to
Nagarjuna
The path of salvation through attaining birth in

Amida's Land is mentioned in the Dasabhimika-vibhiga-

-6Astra +4E BR2K 20 & )?2  which is attributed to

Nagarjuna. The author clearly states that the Pure

Land teaching is a form of Expedient~means (upaya )

[of salvation] by faith( 4B 7 ). He calls it
the'path of M"(%%ﬁ )33 for those who are
spiritually inferior and weal, while the true bodhi~-
sattva must be courageous enough to pursue the strenuocus
pathe It was a compromise and accommocation for those

who are neither capable of arousing the mind of En-

lightenment(bodhicittotpdda) nor pursuing the path

for Buddhahood.aq It is a teaching of salvation,in
the Amida's Land,in order to guide those who are sunk
deeply in the ocean of samsaric suffering. The teach-
ing of salvation in this context is a promise of hope.
It is likened to a boat which enables even a heavy
stone(i.e., a sinful man) to float; otherwise it would

sink immediatelye.

E.4 The Pure Land teaching in Vasubandhu's Treatise

on Pure Land

o

In the PLT, the teaching of Amida's Pure Land wag




re-interpreted as the Mahayina bodhisattva path from

a totally different perspecitive from the one above,
The Pure Land was transformed from the idea of a .
heavenly Land of happiness and salvation into the
realm of truth and guiding activities. The path of
practice and the highest ideal of the bodhisattva

were incorporated into the teaching, including the
highest bodhisattva ideal of the supreme Enlighten=-
ment of Eguality which combines the perfect Wisdom with
the great Compassion, and the highest bodhisattva stage
of free and unhindered activities of guidance. The
path of the five spirtual practices was taught as

the method for the spirituval education of all kinds

of sentient beings. It is presented as the path which
one can practise in accordance with one's capacity

and wishes. The path included the following: higher.
bodhisattva path of Merit-transference by skillful-
-means, meditative practices of famatha and vipadvard,
practices visualization, fixation of mind, and mindful
practices, together with the devotional practices of
worship and praise. One is to perceive the vision of
the transcendent‘yonder’which is described in terms of

glorious adornments, and aspire to be born there.

i’
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The Land and the Buddha were re-defined essentially
in terms of purity and Wisdom-light, the functional
activity of Dharma, operating in the world of relativ-
ity and phenomena. The Pure Land took a variety of & .
features in accordance wlth diverse degrees of insight
which beings lack or are endowed with.

(i) For the higher bodhisattvas who already dwell
in the realm of purity, the Pure Land is a sphere of
guidance, or the guiding activities which are to take
place in the world.

(ii) For those bodhisattvas who have not yet attained
purity, it signifies the realm of purity, and their
goal of the blissful, tranquil state of Nirviga.

(iii) For those of lower spiritual capacities, wmrious
characterigtics of the Pure Land were presented
through descriptions of countless desirable attributes
as the excellent merits which glorify and adorn the
Land. . ThRS: accommodations are made to suit the
wishes and longings of various beings.35 The verbal
and visual descriptions function as the means which
are provided for the guidance of multitudes in order
that they may desire to be born there and aspire to

enter the pure path of faith and practice.
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The PLT expounds the path of Pure Land bodhisattvas
(the first in the above list)e They are the bodhisattvas
who dwell in the pure realm but who, out of Compassion.
and without discrimination, participate in the dynamic
movement of purity and Dharma. The Pure Land in this
sense is generated from the undefiled Wisdom and sustain-
ed by the Buddha's Original Vowe Their transformation-
~bodies penetrate all corners of the universe and
perform the work of guidance by educating and leading
the ignorant,; suffering beings in the world to salva-
tion.The Pure Land bodhisattvas are, therefore,
identified with the "light", They do so through the
manifold practices of Merit~transference by skillful-
means and practise the five spiritual actions. They
thereby lead suffering beings to fe pure and right path,
hence to salvation.

The conception of Pure Land bodhisattvas has
not received proper attentioé? especially in the VWest,.
Careful examination of the conception of this bodhi=-
sattva ideal will surely reveal a new facet of Pure
Land Buddhism. Though its analysis is interesting and
illuminating, it shall not be discussed in detail,at
this point, since it will be dealt with later in the

following chapters.




CHAPTER TiI

THE TREATISE ON

THE PURE LAND
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A.71 The authenticity

Suspicion was raised very recently regarding
the authorship by Vasubandhu, hence a doubt about
the authenticity of the PLT. Umehara, for example,
speculates on the possibility of Bodhiruci or
T'an~luan being the author of the textj Corless
suggests that the text may have been composed by
an anonymous ""wise man' who was totally unrelated
either to Vasubandhu or Bodhiruci?

Briefly, there are twe reasons for their
suspicion: (1) They interpreted the fact that
there is no other extant translation as indicating
the lack of supporting evidence, hence its authen~
ticity is doubtfuly (2)'The philosophical tenet
of the text appeared to them different from those
in the major texts of the "Consciousness-only!
or "Ideation-only" school for which Vasubandhu
is generally known in the SinowJapanese Buddhist
world. Below is an attempt to refute the above
two points.

As for the first point, their speculations
may be easily discredited by the Tfact that

there exists considerably reliable historical




sources. At least three records of translation
works of Buddhist texts mention the translation
of the PLT by Bodhiruci? The superior credibility
of these recbrds as opposed to their free specu~
lation is clear., Moreover, the fact that there
is only ohe translation may indicate the following
possibilities: a) that the transmission of other
copies of the text was severely affected by the
social or political situation at that time; and
b) that the text was not popular in the place of
origin of the translators or, simply, not preferred
by other translators who came to China.

As for The second point, it is again hardly
conclusive. Because, so far, the whole picture
of Vasubandhu's philosophy has not yet been
fully clarified. The diversity or the complexity
of his philosophy, together with the problem of
his date, is still one of the big questions in
the history of Indian Buddhism . Moreover, since
these scholars have nol presented their own inter-
pretation of the '"philosophy of the PLI", it is
highly likely that they speak of the traditional

one=--i.e., the interpretation of the PLT based on




Pran~luan's Lun-chu. If this is the case,
then it is but natural that the '"philoscophical
tenet of the PLTM should differ from those
expounded in other well-known Yogacara works
by Vasubandhu.

The suspicion regarding the authenticity
of the text and the authorship by Vasubandhu
mentioned above was presented merely as a
speculation arising from uncertainty, and not
as a well-~founded theory. In the absence of
conclusive evidence to the contrary, the author-
ship by Vasubandhu will, therefore, be accepted.
The question of authorship in counnection with
the "two Vasubandhu theory" is another issue

which is outside the present topice.

A.2 On the identification of "source materialg!
The title of the text indicates that it
is an ugadeéa work on what is called the "Sttra

on Infinite Life"(éé%%%i HZ ), but as to which

sutra, the author left little indication. Because

of this, there exists a wide variety of opinions

regarding this matter.

j24




Traditionally, it was maintained that
the text was "based! either on all three of the
"pbasic s@tras" of the Pure Land schools or only

on the Larger Sﬁtra& The former theory, though

traditionally entertained in the Shin school,
is on chronological grounds unlikely, because
it was not until H6nen in the twelfth century
that the three were associated together as a
set (see chap.lI, E.1). J.Kudd suggests the

Smaller Stitra, or Amida Sttra. He attempts

to prove that Vasubandhu was acquainted with
this slUtra, by quoting some highly relevant
passages?

In passing, it may be mentioned that the
reconstructed" or "restored" Skt. title of

“the text is given in Hdbogirin 1524 as

SukhdvativyBhopadesa and in Nanjio 1204 as

Amitdiyus-sitropadeSa or Aparamitiyus-sitra-

sastral (mfkss, TC.p. 2 Ve

Recent studies regarding the PLT mainly
revolve around attempts to trace, among the
Yogécira texts, the passages which indicate
some similarity with the text. Thus the fol-

lowing list of sltras and texts were suggested
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as ''possible source materials' for the com-
position of the text: Sapdhinirmocana-slitra
( ﬁ?,f;jf{ % ?%’1% ), Dafabhlmika-~sttral ++& 7FE )
Buddhabhiimi-sitra( Ad £ FE ), Mah@yEnasftrilagkira

(e i fx RE&E ), Mah”é.yé’nasamgraha(i&{rﬁ' RI T ),

Yoghchrabhiini( FR AN BFFEEF ), Dharmadharmats-

vibhafiga-vptti( 38 ZA VE ) ),

Madhyantavibhangatixa( 2450 S0 ) eto.®

The trouble with this approach is that
one can collect an almost unlimited number of
relevant passages from many voluminous texts
belonging to the Yogdchra school. The fact
that these passages indicate some resemblance
to those in the PLT, at one level or another,
does not necessarily mean that they were the
"source materials’ which the author either
made use of or received inspiration from. If
we take into consideration the fact that
Vasubandhu was great systematizer of the
Yoga@cara philosophy, then we may expect his
philosophy to be reflected, in one way or
another, in all of his writings. One cannot,
therefore, make conclusions about the source

material merely on the hasis of resemblance
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of some passages quoted without context.

What is more necessary is, probably, a clear
and more systematic understanding of the text
itself--instead of looking for a solution
elsewhere.

Further research will help clarify the
date and the philosophy of Vasubandhu, together
with the historical, social, cultural, and
intellectunal milliew in which he lived and
worked. In the meantime, however, we must leave
aside this question regarding the ''source
material', without readily committing ourselves
to identifying it with specific slUtras or with
a number of passages randomly collected from
a wide variety of Yogécara texts. Moreover,
in speaking of the sutra with the theme of
Buddha of Infinite Life, we should not exclude
the possibility that there might have existed
others which may be called the "Siitra on the
Infinite Life" at the time when Vasubandhu

composed the texta.

A% Relevant works and translations

Because of the importance of the text in




China. . and, especially, in Japan, a number

of commentaries and "sub~commentaries'(meaning,
the "commentaries on the Lun-chu) were written.
The commentaries which were traditionally
considered as authoritative in the Japanese
Pure Land schools are T'an-luan's Lun-chu

(for details, see: Introduction) and Tsﬁge?
Kudo provides a detailed list of relevant works
written in Chinese and Japanese% Among those

numerous materials in Chinese, the Ching-t'u~lun

(2% = =/ ) of Chia-ts'ai(iMll + ) and the

w _:aﬂz.-»-,
Chingnt'uuch'un~i~lun(igéj;fgﬁ:%flmﬁT'of

Huai—kan(ﬂ%& j%@} ) are notables

Among the studies by modern scholars,
there is a tendency towards interpreting the
text from Yogacara perspective. To list a few

which are in book-form,: Seshin ky8gaku no

taikei~teki kenkyG("STK") by J.Kudd, Seshin

no Jgdoron("sJ") and an article "RyUju Seshin

ni okeru J&do shisd" in Bukkyd no Xonpon Shinri
("Konpon.") by S.Yamaguchi, not to mention many
small articles published in various Buddhist-

=related Jjournals in Japan.

j28
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As for the commentaries on the Lun-chu,

there are: Kaidoku J@doronchi(Tokyo, 1955)

by Shird Uesugi, TslUges, and many others.

For more informations of relevant works on

the Lun-chu, Corless suggests the '"Life and

Teachings of T'an~Lluan" by Ching-fen Hsiao.
There are three English translations of the

text. TFirstly, a translation of the whole text

by Nishl Utsuki, secondly, a partial trans-

lation by Kosho Yamamoto in the Holy Scriptures

of Shinshu(Shinshfi Seiten) and, thirdly, it

appears scatteredly in R.Corless' translation

of the Lun~chu. It should be mentioned that

all three of these translations of the PLT

are based on the text which appears in T'an-luan's

Lun~chu(see: Introduction)a.




B. The Content

The text consists of the "Verses (g&tha) of

Aspiration for Birth" (JAA X AZ ) and the treatise

in prose with a more detailed exposition. The author!

purpose in composing the text is: a) to expound
the Verses of Aspiration in a condensed form and,
b) to comply with the Buddha's teaching. The
verses are traditionally said to consist of twenty-
-four lines, each consisting of four ﬁwas&.10
It is likely that the verses were composed in
the form more easily memorized. The prose part
expounds the profound meaning of the verses which,
because of their coundensed nature, are laden with
allusions to the coumplex philosophy and doctrines.’
At the beginning of the verses, the author ex-
presses his own aspiration for "birth in the Sukh#-
vati," and takes refuge in the "Tath@gata of Un-

hindered Light'. The rest of the verses describe

the excellent features and gualities of Ythat Land"

]

which consists of the Buddha IL.and and its inhabitants.

The inhabitants are those who dwell in "that Land't--
i1.2., the Buddha and the bodhisattvas. The verses

end with the "aspiration" of the author, stating his
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own altruistic aspiration for the "birth together
with all others in that Land" and seeing the Buddha
Amidae
The prose part begins as follows:
"What significance do the verses reveal ? They
reveal the significance of visualizing in medita-
tion the Land of Peace and Happiness, Sukhivatd,
and seeing the Buddha Amida by virtue of arousing

taspiration for birth' in that Land."

The purpose of the verses is, as the title indicates,
to arouse the "aspiration for birth" in "that Land".
The verses function as means in that they provide

the material for the meditative vision, The meditation
consists of a twofold process: a) visualization

and perception (kuan) of the Land of Peace and Happi-
ness, and b)seeing the Buddha Amida, or seeing the
manifest appearance of that Bu.(ildha.']'I The latter
involves a very profound "seeing'", as it is the

practice of the bodhisattvas, those who have and have

not yet realiged the Pure Mind,.

Traditionally in the context of the Japanese
Pure Land schools, the PLT was interpreted mainly

on the basis of T'an-luan's commentary. The Lun=-chu
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divided the text into two: thewgeneral exposition”
(AR [or gﬁi]‘%ﬁ34g~ ) in verse form, and the "exposi~
tion of the significance"(?ﬁ%.giz 47 ) in prose.
Tran-luan divided the prose part into ten sections, and
his division has been traditionally utilized as a
guideline for understanding the text. T'an-luan's

tenfold division of the Treatise is as follows:

I. The main purport of the Verses of Aspiration
(RRIG K E )
o
IIl. Arousing Faith by practising meditations
T =
(ﬁﬂ%% ¥ 1z )
IIT. The meditation practice: its essence and feature
= = g
(BT Y AR )
IV. Entering Purity by virtue of Aspiring Mind
(2 RE D)
V. Salvation by skillful guidance (j%ﬁ%ﬁﬂg%‘ﬂ; )
VI. Separation from hindrances to Enlightenment
3 - ﬁ-:, =
CBEPE R PD
VII. Compliance with the path of Enlightenment
e =i
CNE =+ FH ) ,
VIII. The mutually embracing nature of the Name
and its significance ( A i%‘-%ﬁ%é%f )

IX. The realization of that which is aspired for

C 8 B )
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Xe. Complete fulfillment of beneficial practices
(K43 2% B )
The above division has been adopted traditionally
in most commentaries on the PLT in Japan, 13 because
of the long established authority of the Lun-chu.
It should be borne in mind that it reflects T'an-luan's
interpretation. In this thesis, this division will

be referred to only occasionally.

The prose part is the treatise which systematical-
ly expounds the method of salvation: in the Land of
Amida, and the profound ontology of the bodhisattva
path which underlies this teéching of the Pure Land.
The path of five gates of Mindful Practices (Wu-nien-
-~men, 31‘ﬁ§ Fﬂ ) is presented as the actual method
of salvation to the prospective aspirants who are
called "good men and women!'. The five gates refer
to the five kinds of spiritual actions, The five
gates of Mindful Practices are:

(1) the gate of Worship (T“F% #? FE\ )

(2) the gate of Praise ( '%:% %‘K Fe )

(3) the gate of Aspiration ( A'F B8 PH )

(4) the gate of Meditation (%ﬁ) g FH )

(5) the gate of Merit-transference (zlE w1 PS5 )
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The term "'good men and women" (kulaputra and

kuladuhity, %,%5- -;ié.’@—/\_) originally meant "“souns

and daughters of a gcod family", but later within
the Buddhist context came to mean the '"supporters

of the Mahayama', the devotees and the bodhisattva
candidates~—i.cu, ail the Mah3yzna followers atl

the intial stage.14 The purpose of these five kinds
of practices is : a) to attain the meditative
vision (£H ) and, b) to arouse belief (4EIY )
and aspiration for birth. Upon completion of these
practices, they are assured of their final salvation
and Enlightenment through attaining birth in that

Buddha Land and seeing the Buddha,15

Of the five, the two last practices are of
special importance. The author later explaims them
separately. The practice of meditation is explained
by citing the verses. The vision is described in
terms of altogether twenty-nine characteristics.
These characteristics, or features, of "that Land"
are called the "merit-adornmentsh (.Iil4ﬁ&ﬁijﬁi_ )
or the excellent merits which adorn and glorify

“that Land.' These excellent qualities belong to
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three elements of the vision--i.e., the Buddha Land,

the Buddha and the Pure Land bodhisattva.

The Buddha Land is equipped with the perfection of
the seventeen merits which adorn the Land, Sukh&vatI.
The seventeen perfect merits are those of:

(1) Purity (54 2% )

(2) Expansion ( % )

(3) Nature (/M )

(4) Appearance (%48 )

(5) Manifold Things (fi4® %)

(6) Excellent Form (’Q’l/‘@ )

(7) [objects of] Contact (H% )

(8) Adormments ( # % )

(9) Rain QNEEI

(10) Light (g, BF )

(11) Sound ( )’a‘%@ )

(12) Lord (£ )

(13) Retinue (;E }%} )

(14) Enjoyment ( & FR )

(15) No-hardship (4% ¥E )

(16) (the teaching of] Great Significance (K& FH )

(17) (khe fulfilment of] ALl Wishes (—1LJ7 PSR )
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Thé Buddha is adorned with the perfection of eight
kinds of merit-adornments. *hese adornments are:

(1) Seat ( B )

(2) Body ( & )

(3) Mouth ( O )

(4) Mind (I3 )

(5) Retinue (¥ )

(6) Superior Beings ( - B )

(7) Tord ( ZE )

(8) Unfailing Sustenance (7F§E’ﬂ54ii4%§ )

The perfect merit-adornments of the Pure Land
bodhisattvas refer to the perfection of their
activities in the pure realm. The practices of the
Pure Land bodhisattvas are called the four kinds of
the "true or right practice" ( IETE§47 » pratipatti ?).
The Pure Land bodhisattvas perform the following
four =

(1) the practice of Buddha's work ( i.e., salvation)
constantly as the "practice which is in accordance
vith the truth( 4[] & 54T WAF {2 )

(2) the practice of guidance by various Expedient
means ( %f(/lt' '?}7{{{ ﬁﬂ@ 734‘31’“5%//\:]: )

(3) the practice of worshipping, revering and prais-

ing the Buddhas and Tathagatas (/\:;H\' %ﬁg%%% %?M?ﬁ(fﬂﬁ)
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(%) the practice of showing and teaching the
Ypractice which is in accordance with the truth"

(& BE 1 B A5AT ).

In this way, the vision of the Land, the Buddha, and
the Pure Land bodhisattvas are to be visualiged and, in
meditation, perceived by way of these descriptions

of the excellence of that Land.

After the description of the dision, the onto-
logical explanation from the viewpoint of the Mind
phiiosophy and the bodhisattva path follows. First-
ly, the adornments of the vision are explained in
terms of "Aspiring Mind" ( FE no Jo Then, the real-
ization of the vision of "that Land" is expounded
in terms of "Purity"( 5ﬁ3§% (41 ), which is briefly

explained as the "One Dharma" (—3ZX [9] ) and

Py

the '"unconditioned dharmakadya of true Wisdom! (ﬁi 3
yp ZE s By A K ).

Two kinds of "world" (loka or loka-dhdtu, ¥ Bf )

are distinguished in Buddhism: a) the "container-

world" (bhAjana-loka, %@iﬁl@f‘) which is the natural

and material surroundings and which functions as the

"container for the existence of sentient beings, and




b) the "world of sentient beings" (sattva-loka or

sattva-~-dhatu, gﬂgf # BEl ) which here refers to

consclious beings that are sentient, cognitive

and volitionals In the ordinary states, these

two "worlds" are problematic and incongruous, being
full of faulty aspects, and are characterized by
the universal presence of suffering. In the Pure

Land, however, these two "worlds' are not only

free from faults but also characterized by "purity'.

The constituents of the Pure Land--~the Land as well

as beings-are ''pure' and "undefiled." The "countainer-
~world" in the Pure Land is "pure’ because it is

the Buddha Land equipped wilth the perfection of
excellent merits, and so is the "world of beings"

there because of the merit-adornments of the Buddha

and bodhisattvas, with their presence and functions,.

One Dharma
Furity the purity of the "container-world"
\ =the Buddha Land

the purity of the '"world of sentient

beings”= the Buddha and the Pure Land

bodhisattvas

128
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The author ekplains that the "One Dharma" thus "embraces"
(4%%’), or includes, the twofold purity.

Haiving thus explained the "One Dharma" and
"Purity" as the foundation of the Pure Land, the
author then proceeds to what is .clearly the bodhi-~
sattva practice. It should be noted, at this point,
that the spiritual level of the audience for whom
the teaching of the path is expounded shifts, as
the author goes on expounding. To illustrate: The
five gates of Mindful Practices were meant for the
"good men and women' 3 After the disaourse on the
One Dharma and Purity, bodhisattvas appear as those
who practise the meditative practices of Samatha
and vipadyand and cultivate purity of the twofold
"world" 3 then appear those who cultivate Compassion
through the practice of "Merit~transference! and
"Merit-transference by skillful means',

Through the practice of Samatha and vipabyand,
the bodhisativas realize the "Pliant Mind”(ﬁiﬁﬁ?ﬂg )

and comeg to know all things as they meally are.

Thereupon begins the exposition of the path

of practice of "Merit~transference (parin@mana) by




)

skillful means (upaya-kauSalya)"( 15 ‘fj”@;;@ il Ye

This is clearly the practice of the higher bodhisattva
path, characterized by a) compassion and concern

for the suffering others, and b) by the higher
aspiration of?bodhisattvau-—i.e., the "agpiration

for birth together in that Buddha Land'" so that

all others may also be delivered from suffering.

Out of Compassion, the bodhisattva trausfers, or
re~directs, all the merits he has accumulated towards
the realigzation of the higher goal. The actual content
of the path is the guidance of other beings by teach-
ing them the aforementioned five kinds of spiritual

practices.

In performing the practice of Merit-transference
by skillful means, the bodhisattva cultivates and
develops these three inner attitudes:

(1) He does not seek happiness ‘or joy for himself
alone ( 7F7’k 7’3/”//9( 4%#%%*%‘?31 )3

(2) He desires to remove the suffering of all .
sentient beings (5{5’72 :fli Z 7%7( *f% )3

(3) His aspiration is to be born together,

embracing the multitudes, in that Buddha Land,




JH

Suchavati (1F BR TR — 0 RERBEMPE & ).
By cultivating and perfecting these three inner
factors, the bodhisattva attains perfection in the

practice of Merit-transference by skillful means.

The author then expounds the profound signifi-
cance of accomplishing these three inner attitudes
in relation to the process of realzing the highest
ideal. The process in which the bodhisattva gradually
comes to realize the highest Mah@yana ideal is
clarified in terms of accomplishing various excellent
aspects of Pure Mind (.?% 25 ).

The three inner attitudes, or mental factors,
play very important roles in the higher level of
soteriology in the PLT. Firstly, the bodhisattva
thereby develops the three excellent Mahdydna factors
of Wisdom, Compassion, and BExpedient means. Secondly,
the bodhisattva thereby separates the Mind from three
kinds of "hindrances', or these which are contrary
to the realization of Mahdyans Enlightenment. The
three Yhindrances! are:

(,1) ego~attachment ( 4 1 %\% H };{’ )

{2) lack of concern for the well-being of others,
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or self-centreness ( 4% ¥ % I )
(3) arrogance, self~glorification, or the idolatry
of self (4‘}?% i 55[, éiﬁ/ e
Thirdly, the bodhisattva realizes the three kinds
of Pure Mind, by equipping himself with the three
excellent attributes of Mahiyana mentioned above.
He realizes :
(1) the Undefiled Pure Mind (JE £ ZHF 1L
(2) the Pure Mind of Peace ( 42 P/ )

-z =t
(3) the Pure Mind of Happiness ( %%é,fﬁ/ﬁ”ﬁi )

Through the practice of HMerit-transference by
skillful means, the bodhisativa comes to attain
geparation from "hindrances' and acquires excellent
qualities; moreover, in doing so, he also makes
great spiritual progress towards realizing the
supreme IEnlightenment. This is explained by the
author as follows:

(1) By cultivating the three inner factors of the
Mah3y&na, the bodhisattva embraces prajiia (X7 )s
the perfect Wisdom which is inclusive of the Expedient
means (updya, 554% ).

(2) By developing separation from the negative

mental factors, the bodhisattva achieves separation
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from those elements which hinders the "Bodhi Mind"
( 32 11v ), the Mind of Enlightenment.

(3) By the realization of the three kinds of Pure
Mind, the bbdhisattva perfectly realizes the "Mind
of excellent happiness and supreme truth" (’ﬁﬂf:é?§
ﬂ%{/}i nw s

The bodhisativa equips himself with the following
four aspects by cultivating the excellent attributes
of Pure Mind of the MahByana:

(1) the Mind of wisdom ( %% ZF )

(2) the Mind of Expedient means ( AL > )

(3) the Unhindered Mind (4B, p& /I8 )

(4) the Mind of supreme Truth { ﬁﬁ%lﬁéiCS )

The bodhisattva thus realizes the excellent Mahayana
Mind, and thereby attains "birth in the Pure Buddha
Land." The bodhisattvas at this higher spiritual
level are referred to as the "bodhisativas and maha-
sattvas.'" Their actions are fully in accordance with

the "Dharma-gate" (dharmaparyaya, Z#PH ), including

not only the bodily, verbal, mental actions but also
the actions of Wisdom and of Expedient means. By
complying with the five kinds of "Dharma-gate', the
bodhisattvas and mahdsattvas attain the perfect freedom

of actions which are unhindered and accords with what they
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will or wish.

Lastly, the author expounds the five gates of
Merit-perfection. They refer tc the fiwve paths through
which those who practise the aforementioned five
spiritual actions attain, in five ways, the realiza-
tion of merits. The five pates of Merit~perfection
and the five kinds of '"merits' which are realized
through .the practices are :

(1) the gate of Approach (;if PJ] )
-~t0o attain birth in the Sukhavatll
(2) the gate of Great Assemblage (jifgkﬁ%.faﬁ )
-=to join the great assemblage
(3) the gate to the Residence (& [ )
--to enter the realm of the Lotus—store(gﬁi%ﬁ
R )
(4) the gate to the Inner Room ( /& P8 )
-=t0 enter the "yonder!
(5) the gate to the stage of I''playing'" in the
Garden ( [&] AR IE }%)E.fﬂ’PE] )~-~to reach the
stage of Guidance ( Z%Zﬂbgﬂ% )
The actual content of practices of these "gates'" are

described in the text as follows, respectively:
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{1) the practice of worshipping the Buddha, in
orden@o attain birth there;

(2) the practice of praising the Buddha, comply-
ing with the name-content and reciting the name
with the foundation of the practice in the Tathagata's
lights

(3) the practice of Samatha and the tranquil
§gg§ggg, with the concentration of Mind and with the
aspiration for birth;

(4) the practice of vipabyand, perceiving in
meditation the excellent adornments;

(5) the practice of unhindered guidance in samsdra,
out of great Compassion, by revealing transformation-
~bodies, and by using various extraordinary skills

and abilities.

0Of these five, the first four [gate-practioesj
perfect the "merits of entry"( AXIN4W, ), and the
last perfects the "merit of egress"( H THAR ). The
vodhisattvas gradually attain ”entry% or "birth',
into the pure realm. He re-enters (8 _A_) the
defiled realm of samsira, out of Compassion for the
suffering beings, and performs the practice of Merit-

transference by skillful means in order to guide them




to deliverance by teaching them to aspire for "birth"
in the Sukhavati.

The practice of Merit-transference by skillful
means is, therefore, the path of higher bodhisattva
practice which is beneficial in two ways~~for the
deliverance of others and for the realization of

the bodhisattva's higher aspiration. By practising

-the five gate-practices, the bodhisativas in higher

stages thus benefit both themselves and others, and
thereby speedily attain the perfect realization of

the supreme Enlightenment.

16




CHAPTER IV

SALVATION IN THE TREATISE
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THE PURE LAND
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A. Complexity of "salvation

The major theme of the PLT lies in the
guidance of all sentient beings to "salvation®
by leading them to arouse "aspiration for
birth" in the Land of the Buddha Amida. The
text not only provides the vision of that Land,
but also presents the Mahay@na teaching which
embraces, ripens, and perfects all sentient
‘beings. This process is briefly explained
by the author in terms of "Mind" and mind-~
~attributes of Mahaydna bedhisatitva ideal,
such as purity, Wisdom, Compassion, and Ex-
pedient means. The approach of the PLT to
its theme of salvation is concrete and practical.
It presents salvation mainly by describing "how!
and "what'", while leaving the theoretical "why"
only to a bare minimum. The ”howﬂ, or the
method of salvation is the path of five kinds
of spiritual practices. The "what", or the
content of salvation, is described in the five

gates of Merit-perfection, as the four kinds
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of Yentry", or birth, in that Land and as the
egress'', leaving the tranquil "yonder" realm
for the salvation of others.

The complexity and manifold nature of the
path of practice resulted in an intriguing
and highly mystifying effect on later interpre-ta-
fon of the text. Below is an attempt to
understand the complex theory of salvation
expounded in the text in the light of the

bodhisattva ideal.

A.1 The method

The path of five kinds of spiritual practices
plays the central role in attaining various states
of salvation--~i.e., "birth in that Land" of Amida
Buddhas. The five kinds of practices are : worship,
praise, aspiration, meditation, and Merit-trans-
ference(see chap.III,B). The path of five
religious actions are initially called the five
gates of Mindful Practices and lafer, the five
kinds of actions which are in compliance with the
"Dharma-gate!’s The path includes, therefore, not

only devotional actions of piety but also the
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path of Mahdyana bodhisattvas at different
spiritual levels. It is the path which spiri-
tually guides all kinds of sentient beings,-
at one level or another, to deliverance, to
Wisdom, to Compassion, or to the supreme

Enlightenment.

A.2 Men, the "gate"
The significance of the "gate"(men,PH )

should be first pointed out. Its importance

in the PLT is clear in that it freguently

appears throughout the short text in diverse

forms., To list:
(1) the five gates of Mindful Practices{&ZL P );
(2) the three kinds of '"Bodhi-gate'( ﬁ%#ﬁ%}gﬂ ),

or the gate of Enlightenment, which is inclusive

of the gates of Wisdom, Compassion, and Expedient means;
(3) the "Dharma-gate"( 2% PH);
(4) the five gates of Merit-perfection

(BAE P T AR PUFIC BHE 4R ),

These are all described as ﬂgﬂ(ﬁﬁl). Men in

Chinese means: door, gateway, an opening; family,

a sect, a school; a profession, a skill; the key,




the turning point etc.j The Skt. equivalents
of men are: (1) dvara, a "gate", (2) gggxéig,

a "teaching as a method", (3) mukha, "surface,
face or mouth". Among them, the second paryaya
appears frequently in such Yogicara texts as

Mahayanastutralapkara and Bodhisattvabhﬁmi?

The '"Dharma-gate"(dharmaparyaya, ii'ﬁﬁ) is

explained as: doctrines or the Wisdom of the
Buddha, the door to Enlightenment, a method,

a secte As beings have eighty-four hundred
delusions, so Buddha provides eighty-four
hundred methods? It is, therefore, highly
1iﬁe1y that men in the PLT means the "teaching

as a method'", or the path of practice taught

as a method for spiritual development.

A variety of "gates!" are described in
the text as follows:

(1) The five gates of Mindful Practices
is the path for "good men and women', for the
cultivation of mindfulness, This path is
expounded as the method to give rise to belief
through perceiving and observing "that Land?

in meditation.

I5)
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(2) The "Bodhirgate" is the path for the
bodhisattvas. This path consists of cultivation
of the three factors of Enlightenment, vize.,
Wisdom, (prajfa), Compassion(karupd), and
Expedient means (upiya). Through this path dhey redlize Enlightenment

they cultivate Malhdydna Compassion, teach and
lead others to follow the five spiritual practicese.
(3) The "Dharma-gate" is the path of the
teaching of the truth for the "bodhisattvas
and mahasattvas" who are already born in the
Pure Buddha Land and who have fully attained,
in their actions, the unhindered state and
perfection.
(4) The gates of Merit-perfection refer
to practices for a variety of sentient beings
who have different spiritual capacities. The
five signify the diversity with regard to the
spiritual states attained as the results of
five kinds of practices~-i.e., different kinds
of "birth" in that Land. The Buddha Land is
also conceived differently by each being according
to his wish, expectation, or aspiration. The prackices
reveal, therefore, five different "merits",

or excellent qualities which are gradually
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attained and perfected by following the five
gpiritual practices. They also show how

different wishes of all sentient beings can
be fulfilled in that Land through attaining

"pirth'.

B, Five Gates of Mindful Practices:

Wu-nien-men

B.1 Translation of the passages (T.No.1524, Vol.26,

p.231)

How does one perceive in meditation ? And how

does one give rise to belief ? If good men and women
practise the five gates of Mindful Practices, when
fthe practice is] perfected, they will, finally, attain
birth in the Land of Peace and Happiness, [Sukhivati].
and see that Amida Buddha. What are the five gates of
Mindful Practices ? [They are :]

(1) the gate of Worship

(2) the gate of Praise

(3) the gate of Aspiration




(4) the gate of Meditation

(5) the gate of Merit-transference

(1) How does one worship ? With bodily actions,
one worships Amida the Tathagata, Arhat, the Perfectly
Enlightened. One thereby gives rise to the thought
of birth in‘that Land.

(2) How does one praise ? With werbal actions,
one recites the name of that Tathégata, which
represents his Wisdom~light--~in compliance with the
content of that name. One thereby comes to wish to
conform to the practice which accords with the truth.

(3) How does one aspire ? One aspires constantly
in the mind; with one mind and with thoughts fixed,
one finally reaches and is born in the Sukhdvati,
One thereby wishes to practise Samatha in accordance
with the truth.

(4) How does one meditate ? One meditates and
perceives with Wisdom j; with the right mindfulness,
one meditates that [Landl One thereby wishes to
practise vipaéxan§ in accordance with the ftruth.

There are three kinds of meditation of "that (Landl':

54
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a) the meditation on the merit-adornments of that
Buddha Land, b) the meditation on the merit-adornments
of the Buddha Amida, and <¢) the meditation on the
merit-adornments of the bodhisattvas in the Pure
Land

(5) How does one iransfer merits ? One does not
forsake all suffering beings; one constantly aspires
inr mind to transfer merits. By making this practice
of Merit-transference the prime concern, one thereby

realizes the mind of great Compassion.

B.2 Nien, smyti and manaskara

Nien
Wu-nien-men ( & 4 P9 ) is translated here as
the five gates of Mindful Practices. All the five
practices are covered by the word nien, and its im-
portance 1l tacitly revealed by the description of

the practices. The meaning of nien is examined below.

Nien ( % ) means in Chinese: recollection,
memory, thought; to think on or of; to read out aloud,
to intone.4 Nien generally covers mental functions

related to continuous mental attention to something




which serves as an object. In the Pure Land sTtras
in Ghinese, nien frequently appears in compounds.5

It means "thoughts'" or "activity of mind or heart"
and it often implies the notion of "desiring or wish-~
ing", or "longing'-~indicating the orientation and
inclination of mind towards certain objects, Objects
of nien includes bad things as well as good.6

Nien~fo (/Z4h ), or " comntemplation of or

meditation of the Buddha'", is described in the

Meditation Sutra as a practice higher than that of
invocation or recitation of tﬂe name of the Buddha:
"If one is unable to think of the Buddha(&4#h ), one
should recite the name of the Buddha .... One should
sincerely utter and intone "Namas Amida Buddha'' for
at least ten nien (i.e., ten times or ten thought-

moments)..a." (S, p.65).

Smyti and manaskara
The Skt. equivalents of nien are:7 (1) smpti
(or sometimes anusmyti), meaning "to be mindful of,
to remamber, recoilection, or not to forget': (2)

manaskf@ra (or manasikdra), meaning "paying attention

to, concentration, contemplation etc.'; (3) citta

which is a more general term, meaning "thought, mind




etc.", It is generally assumed that the Skt.equivalent

of nien in the‘context of the Wu-nien-men is smrti.
Smyti is a very important term in Buddhism. It

frequently appears with such meanings as '"paying

attention to', "to think on or of in mind."8 In

the Early and Original Buddhism, it c¢oncerned the

mental funetion which was related to the things of

i577

the past, especially the Buddha's teaching or doctrines

which one heard or read. In the Abhidharma Buddhism,
smpti was considered to be one of the most important
mental functions in the spiritual path.9
In the Yogacadra, smrti was considered to be the
“Yoreventive method against forgetting, or losing, the
sacred words of the teaching”.10 The purpose of the
practice of smyti was to destroy the distraction of
mind so that one's mind may be "fixed" firmly on the
teaching, which eventually enables one io contemplate
on the real significane of the teaching and hence,
to realize its truth. Smpti is the opposite of : (i)
"forgetfulness" (mugita-smrta, % & ) and (ii)

"distraction'(vikgepa, HLEL).
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In some cases within the "northern transmission,
the word smyti was used in the sense opposite of
"losing', and meant '"not to lose, hence, "maintain',
often used in connection with words meaning "to ex~

plain or to clarify”.11

Manaskara
Manask‘a'ra(ﬁ‘]éi%) is explained in MW as the
"consciousness, especially of pleasure and pain',
"attention of mind" and "devotion!", and manasikira,
3 1 1 "12 T 1 3
simply as "taking to heart. Manaskara, consisting
of manas—ﬁkg s is the activity of manas whose function

signifies the fundamental response of the cognitive

subject toward objects of external, empirical
2
reality.q) In the YogAcara manaski@ra played a

significant role; The soteriological significance of

manas was developed and systematized in the theory

of the "Store~consciousness', and the spiritual path
leading to the attainment of insight into the truth

was described by the four phases which indicate the

gradual process of spiritual development, yonigo-

-manaskara (see: Chap.II, D.3).
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B.% The vision of "that Land®

a) The merit-adornments
The text provides the vision of '"that Land" by

listing item by item the characteristics, or excellent
merits which belong to eachlof the three constituents=-
bi.e., the Buddha Land, the Buddha, and the Pure Land
bodhisattvas (see: Chap.IIIp). The vision is described
by citing the "Verses of Aspiration for Birth". These
excellent merits are called ”kung—te chuang-yen chleng-

—onin (ZIIARFER AATO H.M

Though the term ch'eng-chiu (ﬁ&rﬁﬁ} ) was
traditionally understood simply as "perfection®, it
has a wide variety of meanings: (i) to embody, or

to be equipped with...on one's body (yukti, or yukta);

(ii) accomplishment, completion, to fulfill (siddhi,

samanvaya); (iii) the realization of aims, resolutions

, } 15

or aspirations (kpta-artha ) etc..
Japanese scholars point out that the description

of merit-adornments of the Land in the PLT resembles

the eighteen “perfections"(sampad, @Q,%%ox'gﬂfﬁﬁ)

listed in the Mahayanasaggraha.16 Many have concluded,

on the basis of this resemblance, that the author of

the PLT was inspired by this’ text and that the




phrase ch'eng-chiu means the "perfection'. The
similarity between the passages is noteworthy, the
easy identification, however, should be avoided.
Kung-te( Z4R ) is trénslated as "merit, virtue,
excellence or power,' It corresponds to such Skt.

words as gupa, punya and sambhara. Pupya means the

"virtue of good deeds and the blessedness as their

17

fruit'. Guga means: (i) the excellent, good quality
which is acquired by the accumulation of food déeds;
(ii) a sensation-data; (iii) an attribute. In the
context of the PLT, kung-te indicates those excellent
characteristics or qualities with which that Land

is equipped, I)el'?(-'e wv_a_ may be ‘Hze wost l,'fteb eztu' uafenf.

Eﬁﬂﬂﬂﬁzlgﬁ(ﬁi,ﬁéj ) is an importantjﬁgcih ap-=
pears in the early Mahfydna sitras and in those sutras
with mystical elements.18 Its Ski. equivalents are:
(i) vyGha meaning formation, distribution, orderly
arrangements, and (ii) alapkfra, meaning to prepare,

19

to make ready, to decorate or adorun.

b) The vision
The Buddha Land is presented in the text in

terms of the seventeen symbolic descriptions of




ekcellent "features', with the use of similies and
analogies~-such as treasure and 1ight.20 Despite the
manifold did diverse descriptions, the essential

feature of the Land is described by the author

in the first "merit of Purity" : "When I perceive(ﬁggg)
the feature of that Land, it surpasses the Three Realms
of existence "(PLT, p.230). "That Land", therefore,
essentially transcends this samsaric world with - -
regard to if{s feature , and is free from "defilements"

1 The merit-adornments of +the

of this world.2
Buddha Land are explained by the autlhor in the
following expressions:
(1) the power which is beyond conceptual understanding
(7Fﬁrﬁg'%§%i7); (2) the nature of that wish-fulfill-
ing jewel, cintamapi ¢ ,?BIL’E‘)EQU f{,%ﬂ’l’ﬂ? ); (3) the
semblant and relative dharma ( AHAN JEYT 2K );
(4) the concrete things in phenomena ( Jg; ); and
(5) the excellent realm which belongs to the highest
truth (5% — j}'c 5 /;?j)j‘,tf%) }?IZ CFa] y.22

In connection with the meditative vision, the
following suggestion may be noteworthy. It was suggested

by K.Hayajima that the idea of "faith in the Buddha"

(A2 ) and the oult of "seeing the Buddha( 98 )
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are probably those elements which contributed in form-

; 2
ing the development of the Pure Land teaching.a)

While referring to the well~known practice of the
"meditation on impurity”(7f;%%§¥ﬁ), he also spuggests
that the meditative practices described in the

Meditation Sttra belong to the same category as the

the
"meditation onApurity(Qariéuddhi)of Buddha's body

and Mcontemplation on the Buddha”(buddhénusmxti,'ﬁw

BE@m -

¢) Four levels of meditative practices
Four levels in meditating the vision of Amida,
or Amita, are described by J.F.Pas.aq The four levels
of meditative activities are:

(1) visualization or imagination (hsiang)

(2) inspection (kuan, ti-kuan, kuan-ch'a)

(3) vision (chien)

(4) samadhi
They are explained by Pas, respectively:

(1) hsiang--creation of mental image or mental
construction (p.101); (2) kuan--"‘once the mental
image is formed, e..study it in all details", ox

"with concentration of the attention, to look closely
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at the visualized object, to analyze it mentally,

or to inspect it"(pp.101-102); (3) chien--'""conscious
vision'', "after artificially constructing a mental
object and impressing it on the mind through close
inspection, the object suddenly or slowly manifests
itself, appears (mentally) in front of the meditator,
as if it were really present"(p.103); (4) the explana-
tion of samddhi is not given in detail, except that

it is the "supreme experience!", "inexpressible in
words'" etcC..

In the PLT itself, the vision of '"that Land"
is described by the author in diverse expressions,
which may indicate different levels of understanding
the vision. ihey are( see;dhop, T, B) 4

(1) the "Land of Peace and Happiness!"(Sukhavati.,
%fﬁf”{ﬁ% or L'(?—“;Eéﬁ:f;)q It is the realm of sukha
for %those wholrish and long for deliverance from
samsaric sufferings.

(2) the "yonder'", the realm which transcends the
three kinds wof worldly existence in samsara. It
is the realm of purity and tranquility, free from
the "defilements'" of ignorance and attachments.

This realm is for those who aspire to attat/l - the
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non-worldly and spiritual dharma-sukha( ZZ 25y or

hipher meditative states.

(3) the "Pure Buddha Land"(fﬁi’ff”ﬁﬁ@:t‘ Yo It is
the sphere of undefiled Wisdom of Equality and guid-
ance., Lt is the sphere of activity,é of those bodhi-
sattvas who have realized the highest Mahay&na Mind
of great Compassion and Expedient means., This realm
is, therefore, the sphere offﬁighe&%bodhisattvaﬁstége.
This vision of "Pure Buddha Land" no longer bears dualify ov
”thatness”25, for the bvodhisattva has perfectly
realized the Wisdom of Non-discrimination and Egquality.

In this way the author tactfully incorporates
into the text considerations for the diversity of
spiritual capacity of beings in the world. As different
beings desire, wish, or aspire to attain different
states as the "end"(finis) of their actions and
practices, the vision of "that Land", too, differ
greatly. This is explained in the descriptions of
the five gates of Merit-perfections, which is

examined below.




C. Five gates of Merit-perfection

C.1 Translation of the passages (T.Vol.26, p.233)

Again, one should know that there are five kinds

of gates through which [followersl gradually perfect

five kinds
(1) the
(2) the
(3) the
(4) the

(5) the

of merits. What are the five ?[?hey are: ]

gate
gate
gate
gate

gate

of

of

of

of

of

Approach (3T PH )

great Assemblage (KB PR
the Residence ( & P9 )

the Inner Room ( BPH )

the stage of Vplaying" in the

Garden and woods( [E| #4 35% B 284 P4 )

(see: Chap.III, B).

Through the first four gates, [followers and

bodhisattvas] perfect the merit of "entry", and

through the fifth, [the bodhisattvag] perfect the

merit of "egress',

(1) the entry by the first gate: One worships

the Buddha Amida, wishing to attain birth in that

Land. One will thereby attain birth in the Land of

Peace and Happiness, [Sukh&vaﬁi}. We call this the

entry by the first gate.

(2) the entry by the second gate: One praises and
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adores the Buddha Amida. One recites the Tathigata's
name in accordance with the signficance of the name,
and practises in reliance upon the Tathagata's
[Wisdom~] light. One thereby attains entry into the
great assemblage. We call this the entry by the.
second gate.

(3) the entry by the third gate: One aspires to
to the born there--with one mind and with the mind

. +he
fixed--and practises Samatha andﬂsamﬁdhi of tranquility.

One thereby attains entry into the realm of the Lotus-store.
We call this the entry by the second gatee.

(&4) the entry by the fourth gate: One perceives
in meditation--with thoughits fixed~~those excellent
adornments and practises vipabyand. One thereby
reaches the "yonder' and enjoyd the taste of various

dharma-sukhd ( 24 Ufﬁ%ﬁ ), the taste of meditation.

We call this the entry .. by the fourth gate.

(5) the egress by the fifth gate: One perceives
all suffering beings with great Compassion; With
transformatiosn-bodies, one re-enters the Garden of
sams8@re amidst the woods of ignoran@éttaehments.

Through|}he free and spontaneous] unhindered activities,
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using the supernormal abilities, one reaches the
stage of gauidance. One thereby transfers, or re-
directs, the power of Original Vows. We call this

the egress by the fifth gate.

One should know that, through the four gates
of entry, the bodhisattva fulfills and perfects
the practices which benefit himself. One should
also know that, through the fifth gate of egress,
the bodhisattva perfects the practice of Merit-
~transference, which benefits others. In this
way, the bodhisattva benefits others as well as
himself through the five spiritual gate-practices,
and thereby speedily attains the supreme Enlighten-

ment of Equality (anuttarasamyaksambodhi).

Ce2 Intry-Egress

Traditionally, the idea of "entry-egress" was
metaphorically understood in terms of T'an-luan's
interpretation in the Lun-chu. It is clear from the
context that T'an-luan interpreted the '"gates"

y.26

only from the meanings of men( P4 The five

#
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gates of Mindful Practices and those of Merit~ perfection
were understood to be of a linear, cause~result

27

relationship. Because of this, the five gates of
Merit-perfection were traditionally called the "five
gates of result"( & & P9, gokamon in Jap.). The
four 'merits of entry" and the '"merit of egress” as
described in the text will be éxamined below in the

light of the Mahay&na bodhisattva ideal which combines

Wisdom and Compassion (see: ChapeIl, D).

"Entry" (e :chip T,8)

The attainment of the four kinds of spiritual
levels are referred to in the text as the four kinds
of M"entry" or Ubirth" into "that Land." The four
are those of : (1) acquiring "birth" in the Land of
Sukhivati; (2) attaining entry into the great
assemblage; (3) attaining entry into the realm of
the Lotus-store; (4) reaching the "yonder" and
enjoying various tastes of meditation. They indicate
the gradual process of spiritual elevation, or.. the
process in which the followers of the path gradually
proceed. to higher spiritual levels.

When the bodhisattva has attained the Wisdom

of insight into the truth, the uUndefiled Wisdom of
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Non-discrimination and Equality, he reaches the
'yonder'™, the realm of absolute tranguility and
Equality attained in the highest level of medita~
tion.aS The bodhisattva thén dwells in the undefiled
pure realm, and acquires the enjoyment of meditation
in his samfdhi state. The text mentions two of these
states: a) the "Nirvipa of Equality" (l%ii)ﬁy& % S

4 _
and, b) the "samddni of tranquility" (FEFZER).

"Egress"

The “merit of egress! refers +to the merit of
reaching the stage of unhindered activities in the
world ocut of Compassion. It is explained, symbolic

by going out of, or leaving ("egress")
the "yonder realm" of purity and tranquility, and
re~entering sanpsdra, the world defiled by
attachmens (Elgég,kﬁdﬁg )« The path or the method
of achieving this merit is as follows: The bodhisattva
perceives in meditation multitudes of sentient beings
wio suffer in their stategof illusions in sams8ra.
Out of Compassion, the bodhisattva transforms himself
diversely to spiritually educate and lead them to

deliverance. His transformation-bodies re-entern
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samsara by leaving the realm of Iquality and tran-
guility, and actually engage 1in the work of guidance
amidst those unenlightened beings who dwell in the
darkness of ignorance and tormenting passions. The
actions of these transformation-bodies are unhindered
and spontaneous, being free from discrimination

or attachments; they teach and show the Mahayana
path. This is described in detail in the vision of
the Pure Land bodhisattvas who are equipped with

the perfection of the merits of four kinds of fright
practices"( EMS AJ ).

The bodhisattva,in the realm of purity, functions
as the "light" or the "Wisdom-light" of the Tathigata
and sustalniag

in the world, teaching;the Buddha's Dharma which
guldes the multitude away from the samsaric suffer-
ing and leads gradually to the realm of peace and

puritya




D. Diversity and Complexity

D.1 Diversity in the spiritual levels

The relationship between the descriptions of
the practising agents of the five spiritual practices-—-
vize, '"good men and women'" and "bodhisattval--resulted
in some doctrinal controversy in the Shin school.29
The problem regarding the nature of practising sub-
Jjects in the PLT is very complex and confusing.
It is, however, a very important issue in order to
better understand the theory of salvation expounded
in the text.

The text mentions different categories of sentient
beings, indicating different spiritual levels, or
the qualitative differences in the performance of
the five spiritual practices. An attempt is made -
below to examine the diversity in the spiritual level
or capacities of beings who practise the MahZyana

path of five actions,

a) Good men and women
Those who follow the path of five gates of
Mindful Practices are called "good men and women!

(kulaputra and kuladuhitr, F#3 £ 4 A )(see:

1
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chap.III, B). The phrase originally referred to the
persons of Brahmin origin, and was commonly used
in the filial, secular context. According to A.
Hirakawa, it was rarely mentioned in Pali texts

30 Iin the Abhidharma

except in the secular sense.
schools, the term kulaputra came to acquire a
special significance with the meaning of "one
who aspires to leave household life" or an "aspirant
for the monkhood."™ In the Early Buddhism, therefore,
the term was no longer applicable once the aspirant
joined the sahgha (Ibid.).

In the early Mashdyana sitras, th; "zood men
and women!' came to acquire greater importance. They
were regarded as officially accepted Buddhist followers.,
They were described as lay followers and devotees
who were encouraged to "accept and believe® (5% ),
"to accept and maintain'( %’*% ) the Mahayana teach-
ing and Mahayana sﬁtras.31 They were listed as an
important category of people among the audience of
the Buddha who preaches the Mahiyina doctrine.
Their importance grew so great that the demarcation

line between them and the bodhisattvas became unclear

in the course of development of the MahZ@yana. This is
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exemplified by the appearanae of the lay bodhisattvas,

or the "householder!(grhapati) bodhisattvas (% 4

FiEo.

b) Three grades of bodhisattvas

The PLT mentions three grades, or spiritual
levels, of bodhisattvas: (1) the bodhisattvas who
have not yet attained the Pure Mind (£ FZ 25/

%g E% )~~those who are still on their way toward
the realization of Wisdom and purity; (2) the
bodhisattvas of Pure Mind (ZFls % & )--those
who have . gttained the Wisdom of insight , realized
the Pure Mind through meditative practices, and now
dwell in the pure realmi (3) the bodhisattvas of
higher stages( -& 2 %/% )=~those who perform
the work of guidance, out of great Compassion, as
the highest level of the Mahaydna path.

The goals to which they aspire and the level at
which they practise the path are described in the
text, respectively,as follows :

(1) They aspire to realize the undefiled Wisdom and
Pure Mind, by means of meditative practices,including
the practice of Gamatha.

(2) They develop Compassion and the altruistic aspira-




tion for the deliverance of suffering others, by
means of meditation and the practice of Merit-
“transference by skillful means. They gradually
equip themselves with the Mind-attributes of
Mzhayana Compassion on their Mind which has
attained purity.

{(3) Their aspiration is directed toward the
realigation of the highest goal, the supreme
Enlightenment of Equality, by pracitsing the
unhindered guiding activities of the highest
Mahd&y&na path-as the Y"right practices. In
doing so, they realize the highest Mahayaha Mind
of excellent happiness and supreme truth (the
self-benefit aspect),and at the same time,

they give peace and happiness to others by their
by

activities of salvation and,sustaining the Buddha's
Dharma in the world for the multitudes (see: chap.

IiT, B, the visionbf the bodhisattvas in the Pure

Land).

It may be noteworthy that the text has three
descriptions of the practice of Merit—transference,

the path of Mahd@yana Compassion. It is described,

firstly, as a practice of Mindfulness, then as a

I'H
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practice of skillful means (upiya-kaudalya, see:chap.

I, D ) and, lastly, in terms of transferring the
power of the Original VYows . This probably indicates
the qualitative difference in the performance of

the practice of Merit~transference.

When bodhisattvas practise the meditation on
the adornments of the Buddha, they will come to ''see
that Buddha( BAK M ), that is, to "see"(ghien, %)
the Buddha appear and manifest before them.32 They
will then finally attain the "dharmakdya of Equality"
( —‘F% A2 % ) or the "Nirvipa of Bquality"( J& 2

,$-2§ ), depending on their spiritual level

and whether or not they have realized the Pure Mind.
Those who have not yet realized the Pure Mind attain
the former, and those who have, the latter.

The bodhisativas of Pure Mind are characterized
by the attainment of the eighth bodhisattva stage,
the "Immovable" (ggaig,JTﬁb), which is also called
the "stage of undefiled, pure Wisdom"(f%?”%%ifﬁg).Bs
They have attained the undefiled Wisdom of Non-dis-
crimination (see: chap.Il,D ). They are also described

in terms of realization of the highest kg&nti, the
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patient acceptance of the non-arisen nature of all
things".34 They are, therefore, no longer attached
even to the goal or purpose., It may be mentioned
here that the Pure Mind is often identified with
faith" or "firm belief" in Japan..Yamaguchi, for
example, identifies it with Ypure faith or belief"

T A =2 .
(citta-prasida, 5%*1% or 15> ), which

35

corresponds with the first bodhisattva stage.
The bodhisattvas in higher stages(ilfﬁ>%§ E& )
are those in the ninth and the tenth bodhisattva
stages, and are characterized by their activity
of guidance out of great Compassion{ see: chap.lI,
D ): In the ninth "stage of the Good Ones", the
bodhisattva enters the ocean of Buddha's Dharma,
and participates in the propagation of the teaching
(Dharma) to deliver and enlighten others. He also
acquires various super-normal abilities in
this stage. In the tenth, highest "stage of the
Cloud of Dharma', a bodhisattva . "receives the
great cloud of Dharma which rains upon and equally

benefits all”,36

He is "likened to the rain which
lays the dust of passion of sentient beings and

produces the growth of harvest of merits', and hence
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he is considered to be'identical with a Tathigata

and equal with Buddhas”.37

D.2 Diversity in "that which is sought"

In an attempt to propagate the Mah&yana path,
the author has tried to accommodate various expecta-
tions, hopes, and wishes which actually exist in the
world and are entertained among sentient beings. In
the vision of "that Land" and in the nature of
practices, a variety of "that which is sought”(ﬁﬁﬁi)
are incorporated, by using a symbolic language. The
complex and manifold nature of the vision (see: chap.
IV, B.4 ) and the path indicates the diversity of
Yends", or the states which are longed for and aspired
to by various sentient beings at different spiritual
levels. This included not only the realm of the "defiled!

worldly wukha and spiritual dharma-sukha, but also the

realm of Wisdom and the sphere of great Compassion
and guidance.
The path of practice as the method may be

divided into four phases of development in the light
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of different spiritual capacitiesand the levels of

"that which is sought!.

a) "Desire or Wishes"

The path before attaining bodhisattvahood is
characterised by the cultivation of piety and belief
by orientating the "desire" or "wish" (B¢ ) toward
higher levels of practice. Followers (i.e., good men
and women ) develop the fixation and the purposive~
ness of mind through the path which revolve around
the teaching. Their thoughts are directed toward
certain aspects of the teaching (e.g., the name, the
features ), and they thereby come to attain various
degrees of mindfulness, which in turn leads them to
wish to conform to, or correspond with higher bodhi-
sattva practices that accord with the truth ( i.e.,

HrAv BAGAT FEJR ).
It may be noteworthy, in this context, that the
"desire'"(chanda, %% ) is explained as something
that arises from the "'intention or the inclination
of mind to do something" and that "desire” or "wish"
( B ) is explained also as "to desire to do something"
( sk 4 ), and as "that which serves as the causal

RIS Fd
factor for zealous efforts (virza,?%%iﬁl ).)8




b) "Aspiration"

The purposiveness of bodhisattvas is no longer
called "desire" but, instead, the "aspiration"([FE] AF)
and the "Aspiring Mind"( BB N3 ). This is Grobably)
hecause the content of bodhisattva's purposive mind
is the undefiled Wisdom and Compassion.

(JThe goal of Wisdom and purity is for those bodhi-
sattvas who have not yet realized the Wisdom of
insight or Pure Mind. Their aspiration is directed
to practices which lead to Wisdom and into the realn
of purity and tranquility. This level of practice
is one that "conforms to or corresponds with" (hsiang-
-~ying, j@f@ ) the higher practice. It is likely
that the practice at this level corresponds with the

aforementioned prayoga~mirga, the second of the five

Ranks of the Yogica@ra path (see: chap.Il, D ).

(i’) Compassion, the goal beyond purity, 1S for
those bodhisattvas of Pure Mind. They practise the
path of Merit-transference by skillful means, and
benefit thereby both self and others. In this way,
they accomplish the highest state, gradually and
eventually (i.e., "finally", 33&@23@,%@1% ), the

"Mind of excellent happiness and supreme truthi.

g
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They cultivate the altruistic aspiration to attain
“%irth" in that Land together with all others.

(#) The ultimate goal of the highest Mahdyana bodhi-
sativas, the supreme Enlightenment of Equality, is
for the bodhisattvas in the higher stages. It is
the agpiration to perfectly realize the "Mind of
great Compassion' and unhindered guidance performed
as a '"play". They practice the Vright practice” with
the perfectly unhindered Mind, free from any form
of attachment or discrimination (MM A BT , see:
chap.TII,B on the vision of the bodhidattvas in the

Pure Land ).

¢) "Hsiang-ying':' 'to be infonformity
with' the practice which accords with
the truth”
The term hsian-ving CXﬁjﬁ% ) was here trans-
lated as "to conform to or to correspond to." Its

Skt.equivalents are yukta, yoga, prayoga and samp-

. { - .
prayoga, feaning the "union of the tallies, one agree-
ing or unitinmg with the other, or "response, cor-
respondence, agreement "; it indicates, .in the context

of the Yogicira-vijfidnavada, the relationship between
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mind and the object of perception or between mind
and mental functions.39 In the context of the
mantra-yana, the teaching of the "holy, or true,

word!, the term acquired a great significance that

the school was called hsiang-ying-zung(;tﬁ)ﬁi ﬁ%}§§§§ﬁ§huﬁpl
the "sect of yoga' or the "sect of mutual response"

between man and his object of worship, resulting in
correspondence, or agreement in body, mouth, and
mind--i.e., deed, word, and thought (Ibid.).

T'an-luan understood hsiang-ying, from its Chinese
meaning, to indicate sincere and authentic nature of
the recitation practice which, if followed properly,
reveals the efficacy of the Buddha's name and, hence
satisfies all wishes.qo The namé'was thus infefpreted
as an infallible magical formula of the all—sa#ing
Buddha, and the recitation practice acquired a
special significance. In the Japanese Pure Land
schools, especially, it has traditionally enjoyed
the central status in the soteriological doctrine
of absolute "other-power"(tariki in Jap.). Nien-fo
(2 A#p  nenbutsu in Jap.) became popular as the
“"recitation or invocation of the Buddha's name" ox

"ealling on Him by the name."
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d) The higher bodhisattva practice:
"to practise in accordance with the truth"

The phrase ju-shih-hsiu-hsing(9l ‘g’rﬂ% fj' ) was

translated here as the"practice which accords with
the truth'" or "to practise in accordance with
the truth.'" The phrase was "reconstructed" by H.

Sakurabe as anudharma-~pratipatti (tr.in Chin.as

PiE =5 43 ), after a careful examination of other
translation works by Bodhiruci.qq It is an important
term in the Yogacara, describing the higher bodhisattya

path (see: chap. II,D ).

It may be suggested, therefore, that the
three terms, a) yi hsiang-ying(HR Jﬂiﬁﬁ )s b)
hsiang—xing()fﬁj@i ) and, ¢) ju-shih~hsiu-hsing

48 B A5 4T ), indicate the qualitative dif-
ferences in the performance of the path of practice;
They signify the three succeeding spiritual levels
which followers are instructed to proceed step by
step. It is highly likely, as already mentioned
earlier, that they correspond, respectively, with
the following three spiritual levels: |

(a) the level of practice before arousing the

bodhisattvas' aspiration for Enlightenment, hence




the level before the attainment of bodhisattvahood;
(b) the level of bodhisattva practice--the path
of practice leading to the realization of the un-
defiled Wisdom, hence the level of practice leading
to Wisdom and purity;
(¢c) the level of higher .bodhisattva practice
of Compassion and guidance-= the path beyond the
realization of Wisdom and purity. It is characterigzed
by the undefiled, or undiscriminating Mind and by
the unhindered activities which revolve around the

Dharma, the teaching of the truth.

Conclusion : The Mahayana path

In summary, the salvation is described,in the
PLT, in terms of attaining "birth" or "entry" into
MTthat Land", which gradually reveals its more profound
( and possibly, esoteric) meanings as the treatise
proceeds. The significance of the text lies in that
it has incorporated a wide variety of "ends" which
vary according to different sentient beings o6f dif-
ferent spiritual levels. This complexity greatly
contributed to the mystifying and almost confusing later
pictures of the text, which underwent a considerable

acculturation and doctrinal mystification.
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The text has incorporated the manifold vision
of "that Land" which is perceived at various spiritual
levels. This includes : a) the Land of salvation,

b) the undefiled realm of meditative state, and c)
the sphere of Mahidyana Compassion and guidance which
is the highest bodhisattva ideal and the vision of
the "Pure Buddha Land".

The method expounded in the text is the Mahiyana
path of the five spiritual practices. Everyone can
follow this path, each according to his spiritual
capacity. The path thus embraces all sentient
beings, by leading them gradually to the Enlighten-
ment and, at théabime, "fulfilling" the spirditual
content of theilr wishes and aspirations.

This Mah@iyana path of the five practices can
accommodate different "depths" of practice by allow-
ing qualitative differences in its performance.

Through this path, a) some are led to the realm of

sukh®&, being delivered from acute samsaric suffer-

ings; b) some are led to the realm of purity and
tranquility, being delivered from "defilements'' and

enjoying the mental ease of higher meditative states;




¢) others are led to the altruistic sphere of Maha-
yana Compassion; and c¢) still others perform the
path as the skillful means to guide the multitude
and to "sustain the treasure of Buddha's Dharma,.'
In this way, all beings are gradually led to higher
and higher spiritual levels by following the path.
The path of the five spiritual actions are, there-
fore, abundant with various significances and
involves a very complex ethical ontology in various
shades and levels. By following this path, one is
led to bodhisattvahood, to the realization of the
undefiled Wisdom, Compassion and even to the
perfect realization of guidance, which ultimately
leads the bodhisattva to the supreme Enlighten-
ment of Egualitye.

The PLT, therefore, not only provides an
intelligible ethical ontology but also presents us

with a significant insight into the nature of the

Mah8&y&na path of practice and the role of "aspira-

tion™ in the spiritual pursuit.

j&5




Notes and References

Introduction
that T.No.1960 is also titled Ching-t'u-lun, but it
is by Chia-ts'ai( i1 F ). '

@ This is the traditionally accepted date (see:
Kaidaie, pei43). Osuga reports that there are two
possible dates: (1) 529 A.D., according to a reliable
record of translation works, and (2) 531 A.D.. See:
S.0suga, "Jddoron no yakuhon ni tsuite", Bukkyd Kenkyi,
Vol.8, No.4, pp.511-525.

A .

? Two dates of his translation work in China are
given: 503-533 A.D., and 508-535 A.D.. The latter is
more widely accepted.

b The Later Wei dynasty is also written as: JL&H,

5 S, pp.269-278. See also: SJ, pp.189-206.

6 P.Vo1.40, pp.826-8llts S, ppe279-349.

Chapter T  Vasubandhu

1

Though Paramartha is described as "translator", it is
generally assumed that it is his accout of the 1life of
Vasnbandhu.

Purugsapura is presently Peshawar in the northern
vart of West Pakistan, while Ayodhyd is situated in
the. 7107‘7’/[- westTern Po:rt of Tadia .

186

TeN0.2049, "The Life of Vasubandhu" by Paramartha.
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4
“ Acoording to Paramdrtha, all of them were called

MWasubandhu."

& Another source reports {see: STK, pp.3~19) that

Asahga first joined the Mahifasaka school (T¢*t &P ),
5

The historical existence of HMaitreya is unclear
and controversial. He is generally called "Maitreya-
nathal ﬁhich can coverr all the three possibilities
regarding his identity. See: Kajiyama, "Kaisefsu",
Seshinronshii, Butten, Vol.15, pp.416-422 ; M. Hattori,
Ninshiki to Ch8etsu, BS, Vol.l4, pp.13-14.

_6 Kudd says (STK, pp.7-9) that the name of this
brother is also written as Jpf 3 %? .

7The characteristics of the Sarvastivadin school’
are, firstly, its strong emphasis on minute analysis
of existence-into various elements and, secondly,

systematic classification of those elements.

8

C. Yamamoto, "Gandhira koki no jdsei to nyujikusd
tachi no kiroku", HEKR, pp.157-169.
9

10

Paramartha, op.cita.

STK, ODe citeo

11 Taranatha, History of Buddhism in India, ed.D.

Chattopadhyaya(Simla, 1970), pp.149~175; 395-398.
12 .

One of them is said to be the Dafabhiimika-siitra,
see: STK, p.9.

3 STK, pp.7-8.

4
1% From the fourth to the sixth century. It was
destroyed by the invasion.
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15 J.Takakusu tr., UParamadrtha's Life of Vasubandhu
and the date', JRAS, 1905, pp.7-11. Takakusu suggests,
concerning this imperial recognition, the king Vikramas=
ditya who was succeeded by the king Baladitya. But this,

too, is uncertain.

The reports by Paramartha and Taranftha agree

on this point.

17 In the Taranatha, itfa monk living like a layman,
having a house and ploughing the field etc.; in Bu-ston,
History of Buddhism, tr. E.Obermiller (Heidelberg, 1931)
pre142-145, a monk with a pot of wine.

18 D. Chattopadhyaya, in Taranatha's History., p.175.

19 7.

Takakusu (ops.cit., pe?) stated the problematic
situation as follows : "Since not a single work of
Vasgubandhu is as yet published in the original, the
date of his literafy activity can only be settled by
the evidence adduced from Chinese authorities. ALl the
dates hitherto assigned to him must be either reconst-
ructed or modified....”

20 See: STK, pp.10=-19.

21 1pid.

22 Ipid. Also H. Sakurabe, Sonzai no bunselki: Abi-

daruma, BS, Vol.2, pp.i157-159.

2

23 E.F'rauwallner, '"On the date of the Buddhist
master of the Law Vasubandhu',(Serie Orientale Roma)
IS-I"'E.E.O. 1951’ Pp.1-69-

2% 1pia.




25 p.8. Jaini, "On the theory of two Vasubandhus",
BSOAS, Vol.21, 1958, pp.i#8-53.

26 The MSS are: Abhidbharmadipa, together with a

commentary, the Vibhaga-prabha-vrtti.
27 ‘

28

T.Kimura, Daijd bukkyd shistron in Kimura Taiken

Y.Rajiyama, op.cit.

Zenshd, Vol.6, p.l42.

29 Takakusu, O0peCite, PeSe

30 Asahga is considered as the founder of the
Yogacara school, with Maitreyanatha as a co-founder.

31

The historical existence of "Maitreys hss not
been endorsed. See: flie note 5 above.

32 The Chinese Fa-hsiang ( 5 AB ) school adds,
to this list, the works by followers of Vasubandhu,

such as Sthiramati, Digndga, and Dharmapdla.

33 The following works are believed to reflect the
influence of this philosophy: Fo-hsing-lun (b 1E&W ),
Shih-ti-ching-lun {(*#¢ #% TH ).

Chapter II The Development of
Bodhisattve Ideal (A, B, and C only)

1 For details, see: Dayal, pp.k-9; L.de la Vallee
Poussin, ERE, Vol.2, p.739.

2 R.Hikata, "Bosatsu shisd no kigen to tenkail,
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Konpon, ppe.224-225.

3 Dayal, PPe30-43.

& Ibide, pPe35.

5 See: Conze, Thirty., pp.33-47; Payal, pp.46-49,
Also see: chap.Il, D. .

6 BR, p.54. Robinson is of the opinion that the

doctrint of the bhiimi~s was originally introduced
between 130-300 A.D.-

7 Recently, however, some scholars have begun o
contemplate the possibility of certain historical
personalities who might have been the kernel of the
idea of these bodhisattvas. But this is still

uncertain and unconvineing.

8

The upsurge of the cult of saviout bodhisattivas
had probably much to do with certain historical

situations of instability and misfortune.

9 Dayal, pp.43-49.

10 R.Yamada, Daiijd bukkyd seiritsuron Josetsu(Kyoto,

1965), pp.145=150 ; Dayal, p.b3.
11

See: Dayal, pp.292-317 on'Last Life and Enlighten-
ment",

12 Horner, Arahan., p.192.

13
14

Dayal, ppe64-67.
" Gy vpel02-411,

15 See: G, pp.402-413; R.Yamada, op.cit., pp.29i=
293%; N.Dutt, Barly Monastic Buddhism, Vol.2 (Calcutta,
1945), pa305 ff. )
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16 G, pp.408-41L4, See also: Dutt, op.cit., p.ET?

ff.; Payal, p.65.

17 G.Nishi Bosatsudd., ppe.a-3.

18 Dayal, pp.64-65.

19 Robinson, BR, pp.58-63; Conze, Thirty., pp.33-47;

Schumann, Buddhism: An OQutline of its Téachings and

Séhools(London, 1973), pp.127-137.

20 see: Dayal, pp.46-49,

21 Dayal, pp.64-67.

22 ysshakubu kydten, Butten., Vol. 9 (Tokyo, 1974),

bPe. 1 5“"‘155-

23 Ibide, DPPe85-86. 153-160.
2k

Horner, Arahan.y, pp.98-99.

25 Hirakawa, Mintroduction" in Kaidai., pp.8-12.

26 Horner, pp.189-191.

27 Butten., op. cit., ppe153-177.

28 1pid., pp.89-98.

22 Hirakawa, "Daija‘bukkyé no kyodanshi-teki seilaku",
Seiritsushi., (pp.447-482), p.454,
30 Robinson, BR, p.5k.
tl
3 Dayal, pe50.
32 .
Poussin, ERE, \ol.2,, p.749.
35 Dayal, P«59.
4 — P
3% BD, pp.762-763. Cf. ripa(@ ), kaga( § )

35 BD, pp.705-706.,




36 Dayal, p.62.

37

Hirakawa, opecit., in Seiritsushi.; Robinson, BR,
p.45; Prebish, art. in Perspective., p.i5.
38

Hirakawa, OpeGitass

39 1bid., Also see: Butten, Vol.9, pp.153,177.
ho

41

Hirakawa, Op.citee.
See: Dayal, pp.58-59.

43 It came to be identified with "faith" or "belief"
(braddud, adhimukti). |
Ll

Various levels of bhimi-s and kgadnti-s were
éstablished in the Yogacara. See: chap.lI, D.
45 '

L6

For details, see: Dayal, pp.165-269.

Dayal, pp.165-167; R.Hikata, "Bosatsu shisG no
kigen to tenkai in Konpon, (pp.219-240), p.233.

7 Horner provides us with a helpful description
of the concept of the "beyond". See: "Para: Beyond,
Arahan, pp.282-312.

L - - —
8 K.Mizuno, "Buha bukkyo yori daijo bukkyo e no

tenkai, Seiritsushi., pPP.271-273.

49 R.Yamada, Daijé Bukkyd seiritsuron Josetsu,
pp- 150"1 58'
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Chapter IL, D The bodhisattva in the Yogacara

L For the details of Nind philosophy, see: M.Hattori,
Ninshiki to ChBetsu: Yuishiki, BS, Vol.4 (Tokyo, 19789),
pp.26-45; Y.Kajiyama, "Kaisetsu", Butten., Vol.15
(Tokyo, 1976), pp.l10-428,

2 Kajiyama(op.cit.) says that the appearance of this

idea can he traced as early as in the passages of

Dhammapade.

3 see: Mv.Nos.2016-2026.
1

See: G.M. Nagao, "Tenkan no ronri®, Te tsugalu
Kenkyu, No.405, Vol.35, 1952 ; J.Takasski, ""Ten'e",
Nihon Bukky@gakkai Nenpd, Vol.25, 1959.

ENagao, in "Elayashiki to sansghd", Chudkéron (May,

6 In the Chinese Fa-hsiang ( 2478 ) school, the

perfect Wisdom was described as twofold : the fundamental
Wisdom of Non-discrimination ( ABRZA 48 A% B8 ) ang
the Wisdom of discernment ([4% 7Z] }';: A ES ).

7 See: Nagao, in Seshinronshu, Buttem., Vol.,15,

Pe391s The four are described as the "world-wisdom".
Also, H.Ui, Shodaijoron Kenkydl (Tokyo, 1966), pp.634-
640.

8 Dayal, pp.248-249.

9 See: Dayal, pp.2l8-269; Hv.Nos.759-780, 155k~
1559,
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10 For details, sce: Katsumata. '"Bosatsuds to yui-

shiki~kan no jissen', Bosatsudd.,pp.399-432.

" See: L.de.da Vallee Poussin, "Bodhisattval,

ERE, Vol.2, pp.747- 7h8; Dayal, pp.270-~291.

12 Katsumata, op.cit..

13 The term kuéala meant "that which is condusive
to sukha, and hence, did not imply any notion of external
Tjudgement" in the Buddhist context. See: I.Funabashi,
Genshi Bukkyd shisé no Kenky@l (Kyoto, 1952, 1973), pp.
229-248.

T4 See: Hattori, op.cit., pp.&5-60.

15
16

Katsumata, opecite..

T.No«1585, 10 chitan » The text is attributed to
Dharmapdla by Hstan-tsang.

17 The idea of thesesets were probably later in-
corporated.

18 Katsumata, opecitases

19 It is also described in terms of "purifying'” or
Uneutralizing!” the mental function of the defiled
Ego-consciousness (manas). Through meditatiwe practices,
one gradually rids his lMind of greed, attachment, dis-
crimination, and hence, ignorance. See: Hattori, op.
cit., pp.108-136, 49-69.

201pia.

21 Mv.Nos.1210~-1215. They are listed as those which

are condusive to the attainment of [the wisdom]of
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discerning the truth.

22 geet 8J, pp.76-81. C£.5, p.316 ; Tsige, pp.142,
202.
23 . .
Hattori, ope.cits., pp.48-49.
2k

MVJ’ P.116.

25 BD, p.1135.
26

It is also tr. as "Transfer of Merit" (Dayal,
pp.57-88) and "furning-towards" (Corless, from the
Chinese meanings, TC, p«309 £f.).

27

28

H.Sakurabe, BgK, pp.99-109.
BD, p.1061; BgK, p.106.
- 29 BgK, ppe103-10k.

30 Nageo, Butten., Vol.15, pp.320-358.
31 Ipid.
32

7 "
35 y. Dutt, Larly Monastic Buddhism, Vol.2 (Calcutta,
1945), pp.275-313.

Dayal sy PPe 248"‘269 .

Chapter II E. The bodhisattva in the Pure Land
teaching

1 G, pp.3~9.

2 See: Conze, Buddhism: Its Essence and Development,

(Oxford, 1953), pp.205-207; BR, pp.103-104 ; Takakusu,

EsSey PPe166-175, 4. Bloom, Shinran's Gospel of Pure
Grace (Arigona, 1965).
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3 For the list, see: K. Yamamoto, The Introduction

to Shin Buddhism (Ube, Japan, 1963); The Other-Power
(Ube, 1965).

b G, ppe139-16k.

5 8, pe931. T.No.2608. It is read as ‘Senjaku" in

the J6dqéchool founded by HOnen, and "Senchaku' in
the Shin school.

6 Sy Ppe.929-932.

7 The texts belonging to Sthavira schools only mention

the past Buddhas, and not the present and future Buddhassy
G’ pp.361-3?60

8 G, ppei#84-491, Fujita lists the Buddha Lands and

illustrates this with the Buddha Akgobhya's Land
which is named Abhirvati (~#/'% ). Other factors are

also mentioned.

? See: art. by H.Nakamura, K.Fujita et.al., "Bukkyd
no seiji shisd", Seiritsushi, pp.381-393.

10 The .cult of Maitreya and his Pure Land was at

one time very popular in China, notably in connection
with T'ao-an ( % i , 312-385, A.D.). Z.Tsukamoto, et.al.

Fuan to gongu :Chigoku J&do(Tokyo, 1968), pp.ii-ik.

1 The cults of these two bhodhisattvas are of different

character: AvalokiteSvara hecause of pity and compassion,
Maitreya as the future Buddha in the Tusita heaven.

12 G, PP«349-353. Tujita also gives as the meaning,

the "one who spreads the Dharma." His name was diversely
translated into Chinese as follows : Z& g - % #f w_ﬁE%%
fo o & o - AT K ent TR

(See : 8, pp.6,75, 135, 187, 217) In Tib., it was

tr. into words meaning the "place of origin of Dharma"

(Chos kyi hbyuh gnas).
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13 The Chine. trans. of the name of this Buddha are :
WHA =  and ﬂb_/g\-/% F , meaning the Yone Lwho actsl]
freely in the world" and the "one who benefits the
world." Though the origin of this name is unclear
(Gy pa351), it indicates the theme of guidance in the

world.

U S, pebs Cfe S, .75 (LBy.).

15 Ibid.. Tn LNy and LSy, he is described as a
monlc, one of the bhikgu-s in the assembluyof the
Buddha (S, pp. 187, 217).

65, pa7 Wsva) 1 BRop M@ e TR EEANE
HE 2 AT,

17 The Mahayana accepts the idea that there are many
universes, hence many Buddhas and Buddha Lands. It is
unique to the Mahay@na. The Sthavira school accepted
only certain past Buddhas who appeared before the
Buddha Sakyamuni. G, pp.361-376.

8 &, pp.379-391.

19 Ibide ( 47 in the Skt. Miiller editionm 3 %48 in

the Ashikaga edition).

20 Ibide 3 art.by Kasugal and T6dg," J6do kydten
no keiseil, Konpon., pp.513-516.

21 L8y. is considered to be the newest tr. and

it lists 36 resolutions.

22 The lowest three gati-s are the states of hell,

animals, and hungry ghosts. To those, the state of
fighting spirits is added in LNy.,and in the Skt. and
Tibe texts. )
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23

2% 1w, pa1221.

See:G, pp.431-440,

25 My, p.h83.
26 BD, pe265.

27 MW, pp.1220=-1222.
28

29
30

Gy p.139.
T'ung-yung., Pe376.
G, p.k31 f£f.

31 Ipid.
32

T.No.1521, 17 chilan, tr. Kumarajiva. Only a section i¢
listed in S, pp.253-265, (3 4582)

4
33 g, p.25h. It is treditionally understtd as the
"easy path' or "easy practice! as opposed to "hard and
strenuous path of practice"(##E43 ), See, also: the

Lun-dhiy, S, p.279 ff..

3% Tpid.

35 See: chap.IlV, D.
36

Traditionally in the Shin school, the bodhisattvas
of Os6( AE#P ) and gensd (2 #B ) were mentioned.The
latter,being the "bodhisattva who returns", points to
the idea of the bodhisattva of Compassion. Tslge,

PP 473476,




Chapter III The Treatise on the Pure Land

1 T.Umehara, Part III of Fuan to gongu: Chiigoku JSdo,

BS, Vol.8, (Tokyo, 1968), pp.261-264.
2 R.Corless, TC, pp.i5=-20.

> See: art. by Osuga, op.cit..

, : .
" gee: Telige., ppe279-283 ; STK, pPp.212-220, 261~

272

5 STK, pp.269-282.
6

Ibid. Also see: Kazuya Hasegawa, '"Seshin Jado~-
ron ni okeru Jijikyd teki yoso', IBK, Vol.6, No.2,
p.182; S.Yamaguchi, art. in Konpon., pp.608-630. Yama-
guchi refers to an art. by K.Todo, "Seshin no
Jédo=kan, Murydojukyo no yugaha-teki rikai!, Bukkyd
Kenkyi, No.k, pp.117-125.

7 nysaoron tslige", pp.153-24L; "IJ5doron-chi tsiige",
pp . 22"5"77? -

8 S8TK, pp.220-260,.

? Respectively, T.No.1963 (composed in 627 A.D.)

2q

and T.No.1960 (composed at the end of the seventh century).

They might have been of great help, vegrettably, however,

they were unavailable to me at the time of writing.

10 See: S8J, p.2h; R.YOki, art. in Kaidai., p.143.

" NP, Nos.5499, 5481. See also :Chap.IV, D.

12 S, p.280; Tsﬁge, PP.256-277.

13 For the divisions, see: S, pp.279-348 ; SJ, pp.
189-206, TsGge. pp 166172
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1 A+ Hirakawa, '"Shoki daijd bukkyd no shijisha to

shite no zennanshi zennyonin," HKR, pp.213-248.

15 The cult of visuwalization and samadhi was popular
in connection with the Pure Land teaching. For details,
see : G, pPp.543-565; see also, chap.IV, B.

Chapter IV Salvation in the Treatise on the

Pure Land

1 NP, No.6529.

2 BD, p.1369.

3 Soothill, pe273.

b Ibide, p.258; NP, No.1518. In some cases it may

designate a “"thought-moment", as the tr. of the Skt.

term kgana.
=5 P
3 For example, in LSv., i f - faf » TR = (s,
pp.8-9) ; in the Amida SUtra, £ 4db - &ZE - B12RIL
(8, pp.68=69).

7 &, pp.558-562.

8 Tpid. ; also MW, pp.1272-=1273. Tt also meant,

outside the Buddhist context, "that which is remembered
by human teachers', or the Ywhole body of sacred or

legal tradition.”

2 See: H,Sakurabe, Sonzai.,BS, Vol.2, p.90; K.Mizuno,
Bukkyd no kiso chishiki (Tokyo, 1971), p.2%k ff.
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10 57, p.81. C£.G, pp.539-562.

" G, p.558 ; BD, p.1076.

12 uu, pp.785-784.

13 See: BgK, pp.137=-140. According to Sakurabe,
manaskara is explained as the orientation or the
motivation of mind toward the object of perception
(p.138) s CL£uST,De77

W Cfa 85y pa317 f£fe In the Lun-chu, the phrase

appears in a different order as: chuang-yen kung-te
ch'eng-chiu.

15 BD, pp-?z‘l‘l‘i"“’?t,‘_s; Soothill’ p02370

16

See: STK, pp.279-281 3 8J, pp.92-100 ; S.
Mochizuki, J&dokyo no Kenkyﬁ (Tokyo, 1914), pp.372-
384, "

17 Sootnill, pp.370, 426, 131, 187, 241 etc.:
BD, p.260.

18 BD, p.?747. Cf.Soothill, p.363.

19 MW, pp.1041, ok,

ZghA very good art. by Yushd Miyasaka on "Vidya no
gogi", HKR, pp.249-265. He points out that the Buddhist
conception of the light(vidya) has its origin in
Brahmanism, and that it was likened to the Meye!" that
sees the truth, to the "light"(giggg), the "wisdom"
etc.. Also see: Issal Funabashi, Genshi Bukleyd shisd

no Kenkyld (Kyoto, 1952, rpt.1973), p.93.ff.
21 ¢e. 8, p.316.




22 pyo, T.Vol.26, p.231.

> K. Hayajima, YJodoky6 no shojd gossho~kan ni

teuite, HKR, pp.231-248.

!
a J.F, Pag, "Shan~tao's interpretation of the

meditative vision of Buddha Amitadyus," History of
Religion, Vol.1%, No.2 (Nov., 1974), pp.96-116.

2% P.L. Barger,A Rumor of Angels (N.T., 1970), p.2.
26

BgK, pp.108-109 ; S, p.313. Sakurabe points out
that T'an-luan's interpretation of certain terms in
the PLT was mainly based on the literal meanings of
the Chinese text.

27 See: Tsfige., ppe239-2hl, 743-758. Cf. 57, p.179.

28 Soothill, pe278 ; BD, pp-525-526, p.746.

29 See: Tslige., pp.717~720 jYamaguchi, Konpon.,
pp.622-623. Thie is because the school maintained
that its Pure Land teaching is for all the sinful and
unenlightened "ordinary beings" (bonbu, in Jap.) in
this defiled world,

30

31

A Hirakawa, art. opcit. in HKR, pp.213-248,

Ibid.See also: R.Mitomo, "Hokkekyo ni okeru
juji ni teuite!, IBK, Vol.24, No.1 (Dec.,1975),
pp.190-195.

32 g

Jc]?- Pa.S, Op.cl.ll., Pp.102—103.

22 BD, pp.752-753.
3 L. de la Vallée Poussin, ERE, Vol.2, pp.739-753.

35 8J, pp.129-137; Konpon., pp.617-619. Cf, Dsige.,
pp.215-218.
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Dayal, p.291.

Poussin, op.cit..

BgK, p.139.

39 soothill, p.310 § BD, p.865.
%0 See: 8, .pp.314-315 ; Tslge, pp.538-564.
pp.137-138.

! Bgk, pp.99-109 ; SJ, pp.76-81.
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