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world, Pure Land Buddhist tradition (Jodo-shi and Jodo-Shinshii) has

often been viewed as standing in direct opposition to Zen Buddhism’s
teaching of “self-effort™ because of its stress on “other-power™? as the pre-
requisite for salvation.® Indeed, in China both traditions were found within the
same monastery representing somewhat different patterns of discipline and medi-
tative practice* Even in Japan during the twelfth century, when rather sharp
divisions developed berween the Pure Land tradition and the older Japanese
schools of Buddhism because of Honen's and Shinran’s revolutionary emphasis
upon nmembutsy® and faith as the unique and ultimately only means of salvation

PROFESSOR WINSTON L KING has recently noted that in the western

! Jiriki in Japanese. As used within the Pure Land tradition, firiks is a technical term
which refers to all schools of Buddhism other than Pure Land schools which teach the
necessity of self-effort—religious and mental discipline and moral perfection—as the
prerequisite for “salvation.” Cf. Ui Hakuju (ed.) Japanese-English Buddhist Dictionery
(Tokyd: Daitd Shuppansha, 1965), p. 138.

*Tariki in Japanese. Both Honen Shonin (1133-1212) and Shinran Shdnin (1173-
1258), the founders of Jodo-shii and Jodo Shinshii respectively, used this term to refer
to their own specific teachings. Basicaily, fariki stands for total non-reliance upon one’s
own efforts in the attainment of “salvation,” within the context of the Pure Land tradi-
tion meaning “rebirth into the Pure Land" (676). Thus, farski is the total self-surrender of
the individual to the objective “other-power” of Amida Buddha to effect one’s rebirth
into the Pure Land. I have argued elsewhere that terks, as uscd by Shinran in his soteri-
ology, is in many ways equivalent to what Martin Luther called “grace.” See my article
“Shinran Shnin and Martin Luther: A Soteriological Comparison,” Journal of the Amers-
can Academy of Religion, xxxix/4 (December 1971), 430447, Also Cf. Ui, op. ¢ir., p.
314. g
*Cf. Winswa L King, “A Zen Critique-Interpretation of Pure Land Practice and Ex-
perience (Hakuin Zenji, 1685-1768),” (unpublished paper delivered at the national
mecting of the Am:rican Academy of Religion at Adanta, Georgia, 1971). Professor
King's paper is included in the section papers Asian- Religions: 1971 (Chambersburg,
Penasylvania: The American Academy of Religion, 1971), pp. 45-64.

“Cf. Holmes Welch, The Practice of Chinese Buddbirm (Cambridge: Harvard Uni-
versity Press, 1967), pp. 53-77 and Sir Charles Eliot, Japanese Buddbism (London:
Routledge ud Kegan Paul, Lid,, 1964), pp. 156, 303 ff.

¢ The whoie kernel of Hanon's doctrine of salvation rests upon the recitation over and
over egain throughout one’s life of the phrase namu amida butsu, *1 put my faith in Amida
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available to men living in the age of mappi,® Pure Land's relajion with Zen was
not one of sharp conflict, although it was one of sharp doctrinal contrast.
Throughout the histories of Pure Land and Zen in China and Japan, teachers in
both traditions took note of the similasities. and dnfferences in doctrme and dxsi‘
cipline. These differences were regarded to be serious enough to seek some
kind of rapprochement and synthesis, This paper will be concerned with the
traditional Zen critique of Pure Land and its resulting attempt at rapproachement !
and synthesis of Pure Land teaching according to its own Buddhlst"phﬁosophy
The thesis of this paper i5 that Z&n has traditionally read its presuppositions into
the Pure Land tradition so as to synthesize Pure Land teachings with its own.
This is, in effect, a rejection of Pure Land Buddhism _as practiced and understood

b Pure Land teachers znd devotees. At t the same time it is a remolamg of tradi-

uoual Pure Land doctrine and practice according to Zen presuppositions which

'has the effect of transforming Pure Land into an “inferior” form of Zen. To
demonstrate this thesis we shall first investigate the critique and evaluation of
Pure Land Buddhism of the late Tokugawa Period Rinzai Zen master_Hakuin
Zenji, whose evaluations of Pure Land tradition in his Orategama and Orategama
Zokushi are a kind of paradigmatic model for the evaluation of Pure Land tra-
dition by such contemporary Zen teachers as D. T. Suzuki, Hisamatsu Shin'ichi,
and Abe Masao. Accordingly, after investigating the critique of Pure Land by
Hakuin Zenji we shall see how his evaluations are more or less repeated in the

writings of the above named contemporary Zen teachers and philosophers.

(Amitibha) Buddha” It is this practice that is called numbutsu, the purpose of which
is to help a man gain the necessary faith in Amida Buddha's efforts to save him, and at
the same time strengthen what faith, primarily defined in terms of “intellectual acceptance
of a doctrine,” a man already has. $ce Honen's Senchakushi in Shinsbs Shogyd Zensbs,
vol. 1 (Kyéto: Oyogi Kobendo an?KOkyo Shoin, 1958), pp. 942-943, 992. All further
references to this work will be abbreviated S§Z. Unless otherwise indicated, all translations
from Pure Land sources used in this paper will be mine.

®The third of three periods of gradual decay and decline of the effectiveness of Gau-
tama the Buddha's teachings (dbarma) from his death to the present. These three periods
of history are, in Japanese (1) shobs, the period of “correct doctrine,” lasting for five
hundred years from the time of Gautama the Buddha's death, (2) 2565, the period of
“counterfeit doctrine,” lasting for the next one thousand years, and (3) mappd, the “latter
days of the law,” which is the period of final decay and termination of the effectiveness
of the Buddha's teachings, lasting for ten thousand years. The presupposition of this
theory of history is that the period into which one is born determines one’s physical, mental,
spiritual, and moral capacities. Thus, no one born during the age 6f mapps is able to
save himself by means of the traditional Buddhist disciplines of sclf-effort, such &3 medi-
tation, scholarly study of the siitras, and moral perfection. This is because all men born
during the age of mapps have been totally corrupted by the very fact of having been born
into this age. Severa! Mahdvina siitras concern themselves with this theory, for example,
the Mahikarusiiba-sirra, the Kumivarana-pratisarna-sitra, and the Kerwnd - panderika -
séitra. This theory is also found in the Lotws Sktra.  See H. Kern (trans.), The Saddherme-
pundarita-sitra in vol. 21 of The Sacved Books of the East, ed. Max Muller (50 vols: At
the Clarendon Press, 1894). The Sanskrit terms for these three periods sre: saddbarmse.
pratiripadburma, and paschimad barma. =
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Hakuin Zenji. Hakuin makes his appearanéc in the mid-Tokugawa Period
(1686-1769).7 He is known as the “receiver” of Rinzai Zen tradition in Japan.
He was in the tradition of the classical Tang and Sung Chinese masters, and this
tradition, which he in turn handed down o his disciples, is still preserved in con-
temporary Rinzai Zen monasteries. He was the synthesizer of the £dan disci-
pline that is so important to Rinzai tradition. Fundamentally, his teachings were
a return to the emphasis upon the strict kdan meditation of the Southern School

and tim m_Clen& However, he added new elements of his
own to this discipline. For example, the £6an "What is the sound of one hand
clapping?” originated with him, and is still one of the primary introductory kdan
given to those just beginning their practice of Zen. In this way, Hakuin ground-
ed himself in the Southern Schoo! of Chinese Ch'an (Zen) while at the same
“time adding elements of his own so as to create a kind of Zen suitable to the
culture and temperament of the Japanese.®

In evaluating Hakuin's critique of the Pure Land tradition, we must keep in
mind that he in all probability was familiar only with the Jddo tradition of
Honen Shonin, and that he possessed very lirde, if any, knowledge of the
Jodo Shinshii (True Pure Land) teachings of Shinran Shonin. In fact, he does
not even mention Shinran in his writings. Consequently, when Hakuin spoke
o%ﬂeww{mmy referring to the
teachings of Honen and the school founded by him @cngy had no
acquaintance with Shinran’s interpretation of nembutsu or with his docmne of
faith.~
" Hakuin’s Zen is a discipline of strenuous self-effort. In order to experience
the personal “awakening” which Zen calls satori (enlightenment), the practi-
tioner of Zen must possess three basic qualities: an overriding faith in one’s own.
abxhues and the instruction of ope’s master, a “Great Doubt” when confronting
a koan and 2 srron&mll:d a.mxrat mand_ perseverance® The only task of the
srudent seekmg enlightenment is to “see into his own nature” (kensho) and the
continual life-long deepening of this initial satori experience. To this end,
Hakuin championed “active meditation” on kdan, specifically the mu kjan, and

" The biographical details of Hakuin's life are well known, but are based largely upon
his own works, in many of which he gave detailed descriptions of his career. His disciple,
Térei Engi (1721-1797), used much of this material in compiling Hakuin's biography.
}iskuin's own autobiography appears in his Itsw Made gusa, Orategama, and other works.
For & critical edition of Torei's Hakuin nempu see Kikugawa Taiin, Késho Hekwuin oshd
shoden (Tokyo: 1963), pp. 443-564. For a brief summary of Hakuin's biography sce
Heinrich Damoulin, A History of Zen Buddbism (Boston: Beacon Press, 1963), pp. 242-
268.

* Hakuin was & voluminous writer as well as 8 poet and artist. The writings which
shall concern us here sre those which conwin his evaluations of Pure Land wadition, main-
Iy his Orategama und Grasegama Zokushii. The exact meaning of Orategama is not clear.
Juis the name of Hakuin's favorite wa keule.  All seferences to these and other of Hakuin's
works cited in this psper will be from Philip B. Yampolsky's excellent translation The
Zn Mam H‘Lvn Selecied Wrissngs (New York: Columbia University Press, 1971).
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later in his life the sekishu no onjé (sound of one hand clapping) kdan.® Each
kéan is to be “solved” by disciplined “active” zazen (meditation), accompanied
by periodic interviews with the Master (sanzen), during which time the Master
gives guidance and eventually sanction to the student’s understanding of &
particular kdan. Once initial satori, called kensho, has occurred, the student
must go on in further “active” meditation on other %6an in order to deepen this
initial enlightenment experience. This unremitting discipline is a life-long
affair for both student and Master.

However, in spite of the fact that we know something of the content of
Hakuin’s 4dan discipline, the exact details of his teaching system are not clearly
known. “Evidently he tailored this basic system to suit the capacities and abilities
of each monk under his care. It is also evident that progress in the discipline as
such required a progression through a specified series of kdan. As the student’s
depth of understanding progressed, new kjan were added to his program of
study. Koan investigated at an earlier stage might also be re-investigated again
at a more mature stage of development. Finally, those few who had the physical,
moral, and spiritual stamina to survive this program were sanctioned as teachers
and/or masters (roshi).

In addition to kdan meditation, the student was requued by Hakuin to live
within a strictly regimented monastic community free from all worldly concern,
although he recognized that some laymen might be able to experience sators out-
side of the monastery.!? Monastic life under Hakuin was an extremely regulated
and disciplined affair, an important feature of which was the work period in
which temple buildings and grounds were cared for, food grown, and other tasks
of physical labor accomplished.’* Physical labor, as Hakuin conceived it, was
part of the £éan discipline, for during such labor one was to meditate on his
particular £6an. In regard to this kind of “active meditation” he once said:

I am not uying to tell you to discard completely quietistic meditation and o .
seek specifically for a place of activity in which to carry out your practice. What
is most worthy of respect is a pure kan meditation that neither knows nor is con-
scious of the two aspects, the quiet and the active. This is why it has been said
that the true practicing monk does not know- he is walking, sits but does not
know he is sitting. . . . For penetrating to the depths of one’s own true self-nature,
aod for atmining a vxmhty valid on all occasions, nodnng can surpass medimtion
in the midst of actvity.*

¥The mu kdan is as follows: Chao Chou was asked, "Does a dog have the Buddha
Nature? Chao Chou’s reply was muw, literally “no.” If the student’s assigned kdew is
* mu, he is told to meditate only on mx and to present his resulting understanding of why
Chao Chou answercd mw to the question whether or not a dog has the Buddha Nature
(the general Mahiyina doctrine is that all things conwin Buddha Narure) in some noa-
intellectualized symbolic way. Hakuin expoundcd on the virtue of this ides and the
“sound of one hand clapping™ &Gen in his Yebskdss, pp. 163 ff.

1 Orategama 1, pp. 66-71.

¥ Hakuin took Pai-chang's (749-814) admonition, A day of no work is a day of no
eatng,” very seriowly. , Pai-chang is mdmomlly considered o be the founder of the
zmdé (mtdmuon hall) mdmon.
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In ather words, meditation on the £éan must be at the center of all of one’s
activities, and is not just an affair that occurs during the time one is seated in
the meditation hall (zendd). V-

Hakuin was also interested in the religious life of the common man. This
is indicated by the large number of verses, in imitation of the popular songs of
his time, that he composed in order to teach basic Buddhist morality and piety
to uneducared laymen. One kind of “popular practice” which he advocated for
both common man and samurai was the recitation of the Emmei jikku kan-
7012393, or “The Ten Phrase Kannon Sitra for Prolonging Life.”** He cham-
pioned this siiera of fifry-two characters and ten verses for the power it possessed
to bring abour miracles. In fact, he was fond of telling stories of the snga mono-
gaari type (“cause and effect tales”) concerning how recitation of this ssira
resulred in miracles such as escape at the last second from the executioner’s sword,
the wrath of an irate feudal lord, and the curing of mental and physical diseases,’®
including his own “Zen sickness”™® What is surprising about Hakuin ar this
point is that he seems to be advocating a practice quite similar to the popular
understanding of nmembutsu, which is a good deal different from the nembutsu
teaching advocated by Honen and Shinran.

The whole kernel of Honen's teaching is contained in the repetition of
nembutsu in the faith that by so repeating over and over again the phrase namu
amsida butsu one will be released from rebirth into the phenomenal world of
suffering and pain, and be reborn in Amida’s Pure Land. This is because, he
tzught, the eighteenth vow of the Larger Sukbavati-vyiha promised that Amida
will cause any man’s rebirth into the Pure Land if he calls upon Amida in faith
only one time!* The practice of nembussu is thus a sign that a man has faith
in Amida Buddha, as well as a means by which to deepen what faith a man al-
ready has. “Faith” in this context means “rrust in the promises of Amida’s
vows,” especially the eighteenth vow, the so-called “original vow” (bomgan).
Lt__@,u.ldh noted that nembursu-is. still.a- “work”-.which.a maa.must. do..to
armin salvacion in.the : age of mappi. It should also be noted that Honen never
deaied-tharthe practice of nembutsu might result in miracles of the rype Hakuin
discussed concerning the recitation of the Emmes jikku kannongyo. However,
he thought these miracies were not very important.

The essential difference between Honen and Shinran is thar for the larter
nothing a man does during the age of mappé, including chanting nembutsu, can
effect his salvation. Honen had said the same thing, but Shinran was more
consistent with this presupposition than was Honen. Man in the age of
mappG is worally incapable of doing anything worthy of salvation. Therefore,

M Hebssckigo 1, pp. 185 {1,

*Jiid, pp. 166-214,

» Orate gamia 11, pp. 75-86.

¥ (f Senchakuibb SSZ 1, pp. 939942, 947-948. Also sec Fujimoto Ryukyo, “Hbnen
and his Ductrine of the Pure laod,” Jowrnal of Ryukoky University, no. 345 (December
1952), pp. 2244
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“faith” is essentially trust in Amida and non-trust in all human effort in the
process of salvation. Nembutsu, accordingly, is merely an expression of gratitude
which a man may or may not utter for the salvation which Amida has freely
given to him. ‘Iris not a “work” which merits salvation**—> i
In any case, Hakuin was quite specific in his denuncxanon of the practice of
any sort of recitation by those who had chosen f0 undertake Zen discipline for
the purpose of g gaining satori. The miracles that are caused by chanting the
Emmei jikku kannongys ase only worldly effects which have nothing to do with
final enlightenment, which can only be obtained through thc strict discipline of
kdan meditation.’® - 2
~" This-leads us directly_to Hakuin’s critique of ]odo-.tbu Throughout his
critique runs the theme that Pure Land doctrines and practices are suitable only
for persons of infeior and mediocre-measal, physical, and moral capacmes His
smain argument is that traditional Buddhism rejects.the concept that it-is possxblc
0 attain enllghtenment by relying on the “other power” of anyone or-anything.,
_be this'a god, bodhisatsva, or the histarical Buddha. Ultimately, all men are
utterly alone in the quest for salvation. Each person must reach bis enlighten-
ment in terms of who be is. All anyone can do for another man is to point the
way that leads to the goal. But all men walk to the goal alone and no man
reaches the goal without the rigorous self-discipline of meditation. Hakuin's
point is that :
. the quality of the accomplishment depends upon the degree of perseverance.
If in your meditation you have the vitality of a single man fighting ten thoo-
sand, what is there to choose between being a monk and being a layman? If
you say that seeing the way can only be accomplished by monks, does this mean
that all hope is lost for parents among the commoners, for those in service to
others, for children? Even if you are a monk, if your practice of the Way is
not intense, if your aspiration is not pure, how are you different from a layman?
Again, even if you are a layman, if your aspiration is intense and your conduct
wise, why is this any different from being a monk?® ’ >

Therefore, “true meditation,” that is, making “. . . everything: coughing, swallow-
ing, waving the arms, motion, stillness, words, action, the evil and the good,
prosperity and shame, gain and loss, right and wrong, into one single koan . . ."
is the only way of “seeing into one’s true nature.”?! For Hakuin, nothing else
is possible or necessary for the attainment of enlightenment.

Hakuin was also highly critical of the theory of mappd, the foundation upon
which rests the entire structure of both Honen's an‘deEinrans t-éachings. Ac-

cording to this theory, man is now ll\'mg in the third, most degenerate stage of
the historical process, an idea similar to the kali yuga of Hindu tradition and
the Iron Age of Greek tradition. Accordingly, no man is capable of saving

B KySgyoshinsh8, SSZ 11, pp. 106-107, 118-119; Songs Shinzs Meimon, 1bid., pp.
579-580.
» Orategama Zokushi, pp. 147. 148,

® Oratcgama ], p. 57,
BLid « KR
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himself by means of the traditional Buddhist disciplines of moral perfection,
mediration, scholarly study of the sttras, or various forms of cultic activity.
The reason for this is that the Buddha’s dbarma has reached its final stage and
bas “run down,” so that nw mental, moral, and §&Atual capacities

S s

]Le NOW Mtedﬂlhe very fact that he now lives in this age. = Thus,
no man is capable of artaining enlightenment by means of the traditional disci-
plmcs of Buddhism, all of which rely upon self-effort for their effectiveness.??

Hakuin's criticism of this theory was that it made it too easy for men not o
take the responsibility for their lives that he behgved—qg— ﬁé?e?sary for en-
.hshrenm t The theory too easily led men to ‘groveling in ‘Séif-pxty over their
seeming w%tenmena It made it too easy for men to ‘make
~excuses for their failures. Besides this, it tended to make men give up seeking
ealightenment by the very fact that it taught that enlightenment was now im-
possible in this degenerate age. Therefore, the theory did not lend itself to
helping man realize his potential as man simply because it taught that man had
no portential to begin with in this age of history.?® For Hakuin, the theory of
mapps was simply too pessimistic about the nature of man. Thus, even though
he was willing to 2dmit that the present ‘age was indeed the age of mapps, he
believed thar enlightenment was still possible only through rigorous self-disci-
pline. In a lerrer to a nun of the Hokke (Lotus) School, he made the following
comment:

Although the world is in a degenerate age, the Law itself is not degenerate. If
vou take the world as degenerate and cast it away without looking back, you will
be like someone who enters a treasure mountain, yet suffers from hunger and

old. Do not fear that because this is a degenerate age enlightenment cannot
be accomplished.™

Therefore, while Hakuin did not deny that the present age is the age of mappg,
he did 2ffirm thar enlightenment was still possible and could ox“e_g\accog-
plished through the Intensive self-effort and discipline of “seeing into one’s own
nature,” for “There is no Buddha or patriarch in the three periods and the ten
directions who has nor seen into his own nature.® Even though it may be
cnremely difficult In the age of mappé to successfully realize enlightenment
through £dan meditation, it has always been difficult in all ages of history. It
has never been impossible.#

At this poinr it might be interesting to take up Hakuin's comments on the

®™For a fuller explanation of Honen's and Shinran’s interprewtion of the mappd
theory, see Senckalusbi, SSZ 1, pp. 956-959, 972-979 and Kyégyoshinshs, $SZ 11, pp. 166,
496. Shinren essentially follows Honen's interpretation of the mappi theory. Also see
Masatoshi Doi, “The Buddhist lnterpretation of History,” Studies sn Christian Religion,
vol. 50, mo. 1 (July 1958), pp. 59-66 and Eliot, op. cit., pp. 184-187.

® Orasegama 111, pp. 99 FF,

*1bid.,p.97.

®1bid., p. 105.
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superiority of the kéan discipline to nembutsu, the main concern of his Orate-
gama Zokushi. He begins his discussion with the analogy that killing a man
with either a sword or a spear is equally efficient if the wielder of either weapon
is skillful and disciplined in their use. But 2 man not skillful in the use of a
sword but in the use of a spear ought to use a spear.?” The point of this analogy
is that both kdan and nembutsu may lead to the same goal, enlightenment, if
the practitioner of either is “skillful” and dedicated in their use. There are
many ways to enlightenment, all of which are valid if the devotee pursues bis
way with total commitment, self-discipline, and perseverence. No_discipline,
koan or nembutsy, in and of itself is superior to another. The result gained by
_either is dependent upon n the “skill” of the practitioner.”® On the other ‘hand,
no d1sc1plme will lead to  enlightenment without full and total dedncanon, effort,
CM gl

- It is at this point that Hakuin offered his definition of the Pure Land term
for “salvation™ (5j5).30

What is salvation (676)? It all comes down to one thing—seeing inig_ your_
own nature. . . . Is it not the innate self-nature with which you yourself are en-

““dowed, standing bright before your very eyes? If you have not seen into your
own nature it will not be easy for you to see this Pure Land. Yet nowadays
those who practice the Pure Land teaching recite the name daily a thousand
times, ten thousand times, a million times, but not one of them has determined
the Great Matter of salvation®

It is clear that Hakuin has in effect redefined the Pure Land conception of 870

in terms of the Zen idea of salvation as | see_;x;g into one'’s own nature,” thus
implicitly denymg that the Pure Land notion of salvation has any truth or merit.
It is certain that Honen's notion of salvation was not “seeing into one’s own
nature,” for this is exactly what is impossible for a man to do in the age of.

mappo. ‘The same notion is found in Shinran definition of 6.

¥ Orategama Zokushé, pp. 121-127.
® 1bid., p. 126.
® 1bid., p. 127.
® Both Honen and Shinran used 675 as 2 technical term to denote “rebirth into the
Pure Land.” The literal meaning of this term is “death.” When one has been granted
0j6 by Amida Buddha, one has “died” to the phenomenal world of birth, suffering, death,
and rebirth at the death of the physical body. Thus 670 is that kind of death that causes
rebirth into the Pure Land. Honen did not identify 676 with final salvation, defined as
nirvana in general Buddhist tradition. Rather, he considered 516 as & Prepamtory stage
leading to final enlightenment. In other words, when one obtains 676, one is reborn into
Amida Buddha's Pure Land in & perfect physical, mental, and moral condition. Then one
is able to perfectly hear and understand the correct dbarma, as mught by Amida himself,
perfectly practice it, and from the Pure Land achieve the final liberation that is wireems.
On the other hand, Shinran identified 6j6 with mirvena in that he taught that heings rev
born into the Pure Land are reborn there as perfectly enlightened beings. Compare Sew-
’ cbahubi SSZ] p. 9‘)0 md A,ogjoxbivuba S$SZ 11, pp. 106-107. Also Cf. Kancko Duiei,
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Hakmns redefinition of the Pure Land notion of salvation in tcrms of the
Zen notion enhghttnmcnt is illustrated by the following mondo or Zen story
in which he relates how a Pure Land monk used the nembatsu as a meang of
seemg iaro his own narure,’ ' thereby obmaining é72. A Pure Land monk once
visited the old Obaku Zen master Dokutan and had the following conversation:

Dokutan asked: “From what province do you come?”

Enjo replied: “From Yamashiro.”

Dokutan asked: “To what sect do you belong?”

"The Pure Land,” Enjo replied.

Dolkutan asked: "How old is Amida Buddha?~

Enjo replied: “The same age as L”

"And how old are you?” Dokutan continued.

“The same as Amida,” Enjo replied.

Then Dokutan asked: “"Then where are you right a1 this moment?”

Enjo denched his left hand and raised it a linle. Dokutan was smrded. *You
are really a true practtioner of the Pure Land docrrine,” he added®

This mondo is only one of Hakuin's ways of sturessing the_need for self-effort
and meditationa] dlscxplme as the prerequxsxte for enlightenment, which he al-
ways defined as “seeing into one’s nature.” The foundation of kdan or nembutsu
is always jiriki3® Hakuin’s point is that any discipline is merely a tool to help
man “see intw his own nature.” As such, one tool is as good as another since
all are fundamentally exercises in self-effore (jiriki).3* Thus, it ulcimately does
not marter which rool a man uses to arrain enlightenment®® However, all of
this is highly qualified by Hakuin's statement thar:

. . . if you imitate the custom of today by depending upon the power of the
Buddha while alive, and hoping to go to the Western Land after you have died,
then throughout your whole life you will never be able to achieve samadbi and
will never be able to determine your salvaton. How much less so will you be
able w achieve the Great Matter of seeing into your own namre™

Thus far, we have seen that Hakuin was opposed to traditional Pure Land
teaching ar three points: (1) the Pure Land understanding of the theory of
mappo, (2) the Pure Land teaching that salvation can only be effected through
nembutsu, the foundation of which is the “other-power” (sariki) of Amida
Buddha (Honen's teaching), and (3) the Pure Land notion of 676, which he
rejected by the very facr that he redefined it according to the Zen notion of
“seeing inw one's own nature.”

The third point is clearly evident in Hakuin's readiness to admit that all of
the Pure Land “saints"—he specifically mentioned Genshin, Honen, and Rennyo

* Oraicgama Zokusbi, pp. 129-130.
®1tid., p. 131,
“1bid., p. 132,
® lbid.
L] an 132.183.
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Shonin—were enlightened because they “saw into their own natures” by means
of kdan meditation. He beiieved that these Pure Land “saints™ in facr did nox
rely on the “other-power™ of Amida Buddha, but upon their own. sclf-effort
through the use of nembszsu as'a m “meditational “disc ,phnzﬁ szwg_bglggv__e_d\

S a3

nembw acrual ally h.ng_:_gncd for thesg‘.m;,:,l,g‘gd_“;gad;;g the same way the
kéan functions for the Zen dev o'g./None of the “Pure Land Szints” would have
accepred this interpreration®

Ultimately, however, Hzkuin believed that the kdan discipline was much
superior to the Pure Land nembutsu, which he regarded as merely an “expedient
means” (#piya) 10 be used mostly by ignorant men of inferior abilities. Chant-
ing nembutsy may result in miracles of the sort obraified by chzarting the Emmei
jikku kannongyd, but only 2 few exceptional men like Genshin and Honen had
even a partial glimpse of enlightenment by means of this method, and only then
because membutsu funccioned in ways similar to the £¢an.3* It is precisely be-
cause membutsu musc be practiced in ways similar to k6an meditation that
kéan as such is superior to nembutsu. This in'turn i the reason that one should
rever combine the two disciplines together, as is done in Obeku Zen, a tradidon
which Hakuin totally rejected.®®

Apparenty Hakuin felt that combining a superior teaching and discipline
with an inferior one resulted in the weakening of both His position ar this
point is made clear in the following statement:

If you discard the M koan and, by intoning the name of the Buddha with the
power of concentrated recitation of the Buddha's pame you @n make clear your
own nature and penetrare at once to the bones and marrow of the Buddhe's and
Patriarchs, then this is fine. Even if you cannot see into your own nature clearly,
by the power of the cailing of the name you will without fail be reborn in Para-
dise. But if what you are really trying to do is to clearly accomplish both things
at the same time, then by all means discard at once the pracdce of calling the
Buddha's name and wke up in purity the M koan. Why do I say this? It is
because some two hundred years ago evil and careless Zen followers decimated
the Zen monasteries and corrupted the tru ”_‘sg‘e of Zen, spradmg vulgar and
debased heretical understanding.®

The nub of Hakuin's objection to nembutsu, as well as his objection to com-
bining £6an meditation with nembutsu, was vas that it is ineffective in marerializing
the experience of * ‘Great Doubt,” which he. 3gd tradirional Zen regarded as essen-
tial ta the experience of final _enlightenment. It is here thar again and az:am the

Oan dLSCL_hlmc has demonstrated its superiority to mems:su. Describing this

T 1bid., pp. 138-139,

*1bid., pp. 140-143.

®1bid., pp. 141, 143.144.

“llbid., pp. 140-141. The “evil and careless Zen foliowers™ w which Hakuin refers
ate Obaku Zen devotees. Hakuin was especially criical of Yin-vuan Lung<ch’t (lngen
Ryiiki, 1592.1673) who' introduced the Obaku School of Zen w Japsn trom China in
1654, whom he regarded as the worst of herctics. Ci. Yabakon, pp. 171-174.

e S
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~When a.person faces great doubt, before him there is in all directions only & vast
empty land without birth and without death, like & huge plain of ice extending
ten thousand miles. . . . Within his heart there is not the slightest thought or
emotion, only a single word Mw. It is just as though he were standing in com-
- plete emptiness. Ar this time no fears arise, no thoughts creep in, and when
he advances single mindedly without retrogression, suddenly it will be as if a
'sheet of ice were broken and a jade tower had fallen. He will experience a
great joy, one that never in forry years has been seen or heard. . . . This is the
time of the great penetration of wonderous awakening, the state where the “ka”
is shouted. It cannot be handed down, it cannot be explained; it is just like
knowing for yourself by drinking it whether the water is hot or cold.®

There was nothing in Hakuin's experience and understanding of nembutsu
~which led him to believe that it gave rise to this crisis experience called "Great
Doubr,” the prerequisite experience which must be overcome before the “Great
Joy” of enlightenment can happen. And although Honen did experience a -
period of complete urter despair prior to the religious experience that led him to
advocate nembutsu as the sole means of salvation av axlab}e to men living in the
age of mapps thar is in many ways similar to the Zen experience of ‘Great
Doubt”,** Hakuin believed that Honen had not fully experienced this state of
existential anxiery. Consequently, he felt that Honen and the other Pure Land
“saints” were not fully enlightened.3
Hakuin’s critique of Pure Land Buddhism is completely summarized in the
"Supplement” to his Orategama Zokushi. (1) The teaching c of the Pure Land
School is suitable only for persons of mediocre capacities ; and abilities. In Pure
Land twdnngs such people have only a means to partially g pse the “jewel of
enlightenment” and a moral code by which they can live in the phenomenal
world. Bur generally, Pure Land teachings will not help people “see into their
own natures” and thereby attain_enlightenment—the only possible “salvation™
“available to people even in the age of mappé. Only a man of superior capacities
can gain salvation (enlightenment) by means of Pure Land pracnce, but only
by using membutsu in the same manner as the koan discipline, in effect trans-
forming membutsu into a kGan* This in turn implies that kdan meditation is
superior 10 nembutsu. (2) Zen and ‘Pure Land rest-upon essentially different.
_presuppositiogs. Zen is a dxrecr transmission” of the . 'true dbarma’” that leads
ta_enlightenment from “mind to mind.” = This “transmission’”. is not dependent
upon siitras, philosophical knowledge, logical discourse, or yeneration of Buddha's
objective 10 2 man’s mind, which is fact have no independent existence apart. from.
a man's “mind.** This realization of the “original mind of the Buddha" can only

4 Orasegama Zokushé, pp. 144-145.

“Cf. Harper Havelock Coates and Ryugoku Ishizuka, Hanen: The Buddbist Saint
/Kyixo: The Society for the Publication of Sacred Books of the World, 1949), pp. 185-
187. .

S Orascgama Zoksshé, p. 146.

“Uraicgama Zokushi, Supplement, p, 152

* bid.
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be accomplished by "seeing into one’s own naturg,” an expetience that leads to the

dxscovery that a man’s “mind” and the “Buddha’s mind” are the same "mind” be-
~cause he has discovered the Buddha Nagir¢ which is within himself and all thmgx/

This realization Ieads to the “sudden cnhghzenmem which Zen calls saori. The.

way to satori is one of difficult self-effort and discipline requiring a man’s total

energy. In other words, Zen is a school of radical self-salvation (jiriki).

/" The philosophical | presupposmons of Zen are also different from Pure

" Land Buddhism. Zen is philosophically grounded in what might,be called in
\ ‘the West “philosophical monism.” Accordingly, Zen is _severely critical of i_ny

v form of dualism, I:pxs:emologncal or_ontological, explicit or implicit. . This

NG

: ‘really the’ fundamental basis of Hakuin's criticism of Pure Land tradition; it is

_Jd alistic to the core ‘it_takes. ego.- into-account”-and-"artaches. itself m .
form.""3 lieved that : at most, Pure Land reaching was merely a kind of

pS} cho]ogxcal ego'essness in which 2 man devotes himself in total surrender to
"2 Buddha conceived to be objective to him and upon which he is completely de-
pendent for his salvation.. But for Hakuin, no Buddha has -any r&hty “apart
from a man’s mind.” Concemmg this issue he says:

But non-ego is of two kinds.” Take the man who is weak in body and mind. He
is afraid of everybody, destroys his vitality, and is influenced by all external
circumstances. He does not get angry even when reviled; he does not even care
if he is rejected but always stupidly plods along getting nowhere. . . . Such a
person is a torn rice bag, bloated from gorging himself on the swill of swine,
an ignorant, blind fool. This does not represent true non-ego. How much
less so for the man who, relying on the power of the calling of Buddha's name,
hopes to “go” to the Pure Land and thus to “become” a Buddha! What is this
“going?” Whar is this "becoming?” If it isn’t ego, then what is i?“

men are essenual.y Buddhas aheadj, and»th s 15 dxscm ered \xhen a man “sees mto’,
, his own nature” Con.sequemly, since Buddha Natre is present in all things,
there is no Puré Land apart from the place where a_man, a latent Buddha, now
resides® Therefore, (3) Pure Land practices and disciplines must not be com-
bined with Zen practices and disciplines, as in Obaku aku Zen, since this involves

“1bid., pp. 153-154.. “Buddha Nature” in the Pure Land tradition does not mezn the
usual Mahidyina notion of the metaphysical or ontological unity of all particulars com-
posing existence. In the Pure Land tradition, Amida Buddha and man are completely
separdted by an ontological gap that can never be overcome by any kind of human self-
effort. Therefore, the “unity” between man and Amida comes to man when Amida offers
the gift of salvation to him. Then man begins to towlly trust Amida’s efforts to save
him and totally mistrust his own efforts in the soteriological process. In this way, Pure
Land tradition transforms an originally ontological aategory into a psychological aategory
defining the “saved” man’s relation to Amida Buddha as “psychalogical egolessness.™ Cf.
Ky6gyGshinshs, $SZ 11, pp. 137-140 for. Shiurn’s interpreation of Buddha Narure and

. Alfred Bloom, “Shinran’s Philosophy of Salvadon by Absolute Other-Powsr,” Comiemipo-

tary Religions in Japan, vol. 2 (June 1964), pp. 129-132.

" Orategama Zokushi, pp. 134 135.

“lbid, p. 133. -
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contaminating a superior teaching and discipline (Zen) with an inferior dualis-
tic reaching and discipline meant to be only an’ “expedient teaching” for men
of inferior capacities and abilities (Pure Land).*® k=
_Tbhe conzem porary Zen critique of Pure Land. Modern Zen evaluations of
Pure Land Buddhism essentially follow the lead of Hakuin. Obaku Zen, how-
ever, is not now an important Japanese religious tradition. Consequently, most
Zen teachers today simply ignore it. To illustrate this we need only briefly
examine the critique of Pure Land tradition by three modern Zen thinkers whose
ideas are fairly typical of current Zen thought D. T. Suzuki, Hisamatsu Shin'ichi,
and Abe Masao.
We shall begin with Suzuki since he is the most prolific interpreter of Zen
o the West and, therefore, the best known. As do all Zen Buddhists, Suzuki
assumes that Zen, because it totally transcends all forms of dualism and conse-
quently cannot be limited by any philosophical or religious world-view, is the
root of all forms of Buddhism in particula.r and "true religion” in general This
being, and it points the way “from bondage to freedom.' 50 Esséﬂually, then,
Zen is a method by which one “sees into his own nature” thereby attaining “en-
lighrenment™ (safori), which in rurn is the “solution” to all of the existential
problems of human life. Zen accorgpl;;hs, of this by its methods of “directly
appealing to the facts d not book knowledge.”s? For
~Suzuki, Zen.is.wozal in its non-reliance upon the intellect and xeason as 2 means |
of gaining saori. Consequentl), the whole goal of Zen is a non-verbal and non-
\Z&Qm immediate experience of one’s own “suchness.” This is enlighten-
ment, and it can only occur by means of personal strenuous disciplines of self-
effort, defined in terms of kéan meditation.5?
It is within this context thar Suzuki evaluated all forms of Buddhism,-in--
cluding Pure Land.  Ultimately, he did not believe there was any essential differ-
ence berween Zen and Pure Land.  According to him:

® Orase gama Zokushs, Supplemens, pp. 154-155. .

®D. T. Sczki, Essays in Zen Buddbism, First Series (New York: Grove Press, Inc,
1961), p. 13.

®1bid., pp- 18«19. It is my distinat impression that most Zen masters are not s
“anti-intellea” or “anti-rational” as Suzuki. One is tempted to find merit in William
Johnson's comments concerning the paradoxical nature of verbalized mystical experiences,
which he seys are based on an . . . acute, if difficult metaphysic. Zen, on the other hand,
bas not found a meuaphysical basis; nor is it likely to 'do so if it follows the path traced
cut by Dr. Suruki, who has carried the irrational element to the furthest limit. Whereas
the Zen masters and the Christian mystics declared thar it was impossible to say anything
abour mystica! experience, Suzuki seems 10 sy that it was impossible w say anything about
envthing.  An? sc bhe devoted page after page to affirming that it was impossible to af-
firm snd denying that 1t was impossible to deny. . . In Japen, the Zen masters maintained
their tn.dmmzl silence, but the West was grcsdy impressed.” William Johnson, The
$is’l Small Poant (New York: Harper & Row, 1971), pp. 95-96.

“Cf. D T. Suzuki, The Training of the Zen Buddbist Monk (New York: University
Books, 1965 ; for » readable sccount of the training methods used in contemporary Rinzai

— Zen o
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The karuna. [compassion}.idea is-more_emphasized. in. the. Puze. Land _School,

Jhxlc_&_n 1 is apt to emphasize Pra;na Amitibha (Amida) is introduced as the
manifestation of Karuna, while Zen develops the Prajna aspect in its own
peculiar way, and Karuna appears inconspicuously. . . . Amitibha comes from
.Karuna, Karuna giving substance to itself. This means thzt all beings are my chil-
dren and I love thcm as parents love their child. But when you say that if
Amitabha attained enlightenment, and this enlightenment signifies that we are
saved, what is the use of practicing Zen, for we are saved anyway, this is the
interpretation of vur logical mind but in real life e cannast be sure of Amitabba
antaining enlightenment unless we ounehe: 4n¢m u"

Clearly, Suzuki has interpreted the Pure Land doctrine of salvation in terms of
Zen's presuppositions about-the fundamental non-dual nature of enlightenment.
He has rejected traditional Pure Land teaching by reducing it to “an interpre-
tation of our logical mind.” He consistently read Zen philosophy into Pure
Land so that he could say that both Zen and Puze Land ultimately have identical
docuriges of enlightenment. . Anather example of this may be seen in the fol-

lowing:.

The interpretation the Shin people give the “Namu-Amida-Butsu” is more than
Literal though nort at all mystical or esoteric. It is in fact philosophical. When
Amida is regarded as the object of adoration, he is separated from the devotee
standing all by himself. But when Nams is added to the name the whole thing
acquires a new meaning because §# now symbolizes she unification of Amida
and the devosee, ubere duality no longer exisis® :

Suzuki’s attempred unification of Zen and Pure Land ‘wachings is also evident
in the followmg remark concerning the "difference” berween iriki and sariki:

Now here is the difference between Tariki and Jiriki. This differentiaton is
possible only on the plane of relativiry. Wben that plane xs(fmnsccnd“d\zhcrt
is no Tariki or Jiriki, no “other-power,” no “self-power;” the difference of |
“self” and "otber” is possible only at the kevel of discrimination. When that /
level is effaced there will be no self, no not- sclf tbus oo Shin 1o bc scpamtad S

from Z:n.“.__ S

Because dualism is the product of unenlightened intellectualism and rationalism,
the differences berween Pure Land and Zen are only apparent and not real.  Ac-
cordingly, Suzuki, as did Hakuin, racitly rejected traditional Pure Land teaching
by the very fact that he reinterpreted Pure Land according to the Zen philosophy
of non-dualism. For Suzuki, there.was ng uliimaze difference berween Amida
and man, the Pure Land nnd where a man pow is in the phenomenal world,
;mb ‘and t.mb dnf!crcmes which were real for Hanen and Shinran. He, like
Hakuin SJm]Jlnt‘d away the differences hcr\\ een thc-se wo Baddhist tra-

A o ep s i A I e s i s

* Suzubi, The Field of Zen, p. 42, emphasis supplied.
“D. T. Suzuki, Myssscism: Clmnmm _and Buddbist (New York: Collier Books, 1957),
p. 12 3 cmpbms supphqd 3
"Suzuh The Fisld of Zew, p. 77, emphasis suppliod.
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~* ditions by denrying-thar there were any differences “fram e poinc of view of

cnhghrenman"‘ - Vo~

© - Hisamarsu Shin'ichi, a master of the S5:5 maimie of Zex, & nx wel
koown in the Wesz. Few of his writings have besm —zslymed 1o Eoglh
However, his Zen is much more traditional end wele—=aly rigococs then
Suzuki’s. Even though Zen, for Hisamarsu, is "ot £ mzzue of woeds 2ad jer-.
ters,” this staze should not be tzken o meza 2 Toml ~rection 2ad cezEmnon
of language, scriprure, and phxlo;oph.\ml d.scoxx Iz FsamasT's view, Zeo
radxcally oondemns any kind of of dogmarism which mses efher sipte of -

rationalism the porm of truth. On the conmery, Zeo s © Temon © e
“source” of the scriptures which is “prior to” the s::::r_:: I e seose of hefns
the foundation for whatever truth the scriprorss comz =™ Txis soume Hose
matsu, calls "Mind,” thar of which a2 man becomes zvzs v ez he “sees 1o b
own origina! narure”™ Apart from this experience ¢ M=Z thece 2re no Boddhes
and no scripwures  Therefore, '

S

. . . Zen greaty differs from Christianity 2nd even Zram e Shis or J3do Shin
school of Buddhism. = Christianity and the Shin Schoo? 2= =iigons wiich redy
absolutely tpon 2 God or Amida Buddha . . . Ta=: dx’=7 is never removed
It is for this reason that Christianiry is calied 2 religiar o adsolzze dependenz
and the Shin School a religion of absolure “other-powe=" Coassqoency, the
understanding of man in these religions is that of 2 Dexzg asscime’y Sependent
upon and supported by God (in Christiznityj or Amids = the Skin Schoalj.
This is not the Zen view of man ™

The “true man” of Zen is emancipated from the exzernz zhoriry of 21 Baddhes,
patriarchs, and scriprures.  Such a man is urerly non-dependent Tpoa aying
except his own inner source of authority 2nd ok, the "Mind” he discovess
when he “sees into his own narure” and zmmins s@ori It is his which Is the
source for all cruth and authority thar all Baddhes, perizechs, 2ad scripmurmes
possess. Therefore, the fundamental zim of Buddhisz s o bhelp z man ex-
perience this “Mind,” and is best represented by Zez which Hisamazsu believes
to be the “root source of Buddhism” and not merely 2 "school of Boddhiem ™™
Zenisa msmfd of gaining 1ol freedom from ;v for— of honlzzeco.dasdicy.
An) self dependent upon anything objective 1o irself is zor 20 emantipared free,
enlightened self. Thus, no Buddha, including Armids Baddna, exiswe zpert from
a man'’s awakened “Mind "%

* For example, scc his On Indian M;Lc)pu Buddbism "Wes Yorx: Haoper aci REow,
1968), pp. 122-137 where he tried 1o show that 2l cualry, iaciciing e firids-tarii
duslity, are unified by “wisdom” (prajia), the result of e enlightomen: expenience of
emptiness” (iinjaid). '

* Hisamatsu Shin'ichi, “Zen. Its Meaning for Modern Grvianon” Tée Exsiers Bad-
dbist, New Sevies, 1/1 (Scpiember 1964, p. 24.

®lbd.,p.27. :

Slbid.,p. 22

®1hid 00 2732 )



THE ZEN CRITIQIE JF *ZRE LaND BCDDHISM \ b i (PR 19

Cocsequentr;. f‘ﬁm:.:m Iy rejected traditional Pure Land teaching
on the seme prens = oo : zad Suzukx-—Pure Land teaching is dualistic.
Unlike Hakuir zuz Soomic. Eszmacsu did ot try to effect a Zen-Pure Land
synches’s Etr:;_vz—._.; 3zr= Taod ceaching as fundamentally wrong, cspedally
is emphasis rper iz tecause T inmvolves seeking a saving relationship with
a Bxddhe conosien 3 =—<ios exrernally 1o a man.  Zen, for Hisamatsu, is a
radicz] refigior o 2z = Z2e SicS madidon defined primarily in terms of zazen
(seated medraian . w2k az in oo way be “unified” with sariki because of
the explicir dugitsiz —=w—reei=icrs of sariki.  Accordingly, Hisamatsu implicit-
ly rqac:ch.xz._zx..a 12 walc r= of Buddhism®!

Abe Masas &z z Eg-zie of Eosamarsu Shin'ichi. Unlike his master, he has
wriren more ¢ Zxiss aod Zas lecrured and taught quite extensively in the
United Scztes. S5 stz Esz—amsc’s conviction, held by all Zen teachers, that
“Zen is Dot mersr ace ©rm of Boddhism, but rather its fundamental nature,
the very roor &t £orce of a7 Fzr=s of Buddhism.”82 This is expressed in the
tradinional fowr-ine mmmacy of Zen teachings: (1) furys mongi, “not depend-
ing upon wordsznd e—==s” (2. Z;3ze betsuden, “an independent self-transmit-
ting apert from ;v wachi=z” (3, fikishi nishin, “direcly pointing to man’s
Mind” and (4 Zesmd #Zzoiz, “zwzkening to his (original) nature, thereby
artaining Buddndinad =

According 1o 4ze im m=iaZioc © Pure Land, the Zen distincrion between kyo
(reaching ) and ==1 mescs tha- 27 forms of Buddhism are grounded in the
teachings oz' Saiamrz: Boddna zs preserved in the sitras. Therefore, all non-
Zen Buddhist stiueis Zzve thelr ;ra:u:ula: sitra or sitras to which it looks as
its ulrimare airurr = mamess of faith, teaching, discipline, and ethics. How-
ever, Zef zione Tes 2oc =iy Tpoc 2oy sima as a source of authority, but instead

“seeks to go 1o Zie sauzs of the sSas,” which is “the self-awakening of Sakya- -
muni Buddre” ang wiict —anscends all sitra and doctrinal definitdon. This |
is the meaning 1¥ Z1e Z=r cwo sczzements, “not relying upon words and lerrers™
and “an indepeTcear sef-munsmiing apart from any teaching” (&y5).%

, This also Iories 3 mcic rejec=ion of the traditional Pure Land teaching that

salvarion in <he age =7 masz? depends upon the “other-power” of Amida
Buddha's eighuent wow crmained in the Larger Suwkbavati-vyiaba siiwa® It
also implies thir teczuse Zer teactings are non-dualistic, and traditional Pure

“16id., pp 3347,

© Abe Masuc, “Zon and Buddhiz= ™ Japes Stadies, vol. 1, no. 3 (September 1965),
Fp. 1-11.

“14id, p. 8. _

“The Chinme ger mais as folowy: "IF 2l beings who hear that name believe and
rejoice even far ume meughr - mwmese . and sincercly transfer (the merit of the thought)
into desire 1o ix 2owm o mus @sd, toey will obeain birth and ahide in a stat of non-
fetrogression.  Cinn s 2= excicdet who have committed the five deadly acdons and
have slandered fix sswrma™ $SZ L p 24 The term “state of pon-rewogression” means
that once being mawm @ w e Pure land, 8 man docs pot “regress” or rewurn w the
Phenomenal wacic of minng and peia.
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Land teachings are not, its authority rests in the very enlightenment experience

"of the historical Buddha, and is the foundation of all sitra verbalization. Be-
cause non-Zen Buddhist schools do not go beyond the sitras they consider to be
fost authoritative, they are only limited versions of the truth of Buddhism. The
full truth of Buddhist experience and enlightenment is found only in Zen pre-
cisely because only in Zen is all duaiism overcome, including the distinction be-
tween authority as satra and authority as awakened Mind; only Zen is grounded
in the experience of enlightenment that transcends all stcras while at the same
time being the foundation of whatever verbalizations of the ctruth the satras
contain. Therefore,

Real enlightenment . . . is no other than to experience real delusion in its
quality of real delusiveness. So in genuine Enlightenment one becomes free
from both so-called delusion and so-called enlightenment, and thereby comes
clearly to realize what they are in their discrimination from each other.®

Thus, the philosophical underpinnings of Pure Land are wrong because they
are cpnscmusl; dualistic, Neither enhghtenmem ignorance, man-Buddha, this
phenomenal world-the Pure Land, exists independently from one another or
apart from a man’s Mind. However, Abe’s critique of Zen appears to be a bit
different from Hisamatsu's at this point. Abe rejects Pure Land teachings as
traditionally taught and practiced, but he also has a tendency to find value in
Pure Land to the degree that he can interpret it in terms of Zen non-dualism.
He is not as extreme in this as Suzuki and Hakuin, so that his position on this
issue would probably represent a middle position berween Hisamatsu and Suzuki
(and Hakuin ) %6

In summary, the Zen critique of Pure Land has traditionally involved three
aspecrs (1) -Pure-land is an “expedient teaching” meant only for men of
hmxred_Phlsxcal and mental capacities (Hakuin, and to some degree Suzuki),
(2) a phi losophical oblecqgn 1o Pure Land on_the grounds that it.is.dualistic
(Hakuin, Suzuki, Hisamatsu, and Abe), and (3) an attempt.t(_synchesize .
Pure Land and Zen according to.Zgn's philosophy of the nan-dual nature of the

“enlightenment expericace (Hakuin, Suzuki, and to some degree Abe). This
has the effect of rransformlng, Pure Land into a kind of inferior Zen and is
3 tempt 1o show that ulumarcly Pure Land and Zen preach the
(:f s.al\auon to mankind.

.' ~

* Alx M&z&au, “The Idea of Purity in Mahayana Buddhism,” Numen, vol. XI11I, fasc. 3
(Octobwr 1900, p. 186,

"1 heve no iwn‘ for this conclusion from the writings of Professor Abe as such. It
I merey an imterence. | oam not aware that he has spent much eftore in systematically
dealing with Fure Land Buddbism in las wrninngs.  Howover, be once told me some
years ape that citnstly, there can be no essenval ditference between tariki and giriki,
GICE Chphtenment oy an experience which totally unitses all torms of dualism.



