
SHIN BUDDHISM
AS THE RELIGION OF HEARING

Religion in its higher stages is generally divisible into 
two types: speculative and emotional, active and passive, or 
dynamic and static. Each of these ways of division is in a 
sense convenient and has its merit in its own way. But a 
closer study of religious experience will make it clear that 
these are not well grounded and not adequate to treat re
ligion in its full extent. So we must be cautious in the 
study of the psychology of religious experience. The typi- 
fication of religion is not so easy as is generally supposed. 
It must have its firm basis both in the inner experience and 
its direct expressions. What I want to suggest here is that 
the fundamental types of religion are quite different from 
those ever given by the scholars. The Seeing and the 
Hearing types are what I want to proffer instead of those 
above mentioned. If I adopt here the terms found in the 
Dasabhumi-vibhdsd-sdstra and the Nirvana Sutra, the Seeing 
and the Hearing types are expressed respectively as “Eye- 
seeing type” and “Hearing-seeing type.”1 On this subject, 
however, I have now no time to dwell, so I must remain 
contented with giving only a slight suggestion regarding the 
problem of typification of religion.

What I can say here is, after the investigation of great 
religions of the world, that the Seeing type is best repre
sented by Zen Buddhism of the Rinzai school rather than 
by the Soto, while the Hearing type is brilliantly represented 
by the Shinshu (True Sect) of the Pure Land, or for short 
by Shin Buddhism. We have thus in Buddhism both types 
of the primal modus operandi of the religious experience. 
In the world-religions such as Hinduism, Christianity, Mo- 
hamedanism, Taoism, and Confucianism both of these types
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are mixed to various extents in each, and there we see no one 
pure and simple type as maintained in Zen and Shin. But 
this mixture seems to denote a general form of religion and 
this suggests that Seeing and Hearing do not stand ab
solutely separated from each other in the intuitive insight 
of the religious geniuses.

The two types, Seeing and Hearing, are closely inter
related, that is, they both issue from the same source
material making up the intuitive understanding of truth, 
which is Enlightenment (sambodhi'). Therefore, the Seeing is 
sometimes interchangeable with the Hearing and vice versa. 
When I say this it is not my intention to give a mere syncretic 
idea. Syncretism is of no use when one is earnestly engaged 
in solving the urgent practical problems of life. Each of 
these types has its well-grounded existential value which is 
regulated chiefly by the personal elements. The same ex
perience is captured with different stresses and colourings 
where personal and environmental factors work. We may 
say the original experience is like a fountain which flows 
out in two directions. For this reason psychological echoes 
vary which come from the seeing and the hearing types of 
religious consciousness: the one is like the feeling that comes 
from an arrow at the moment of being shot, while the other 
is well compared to that arising from an arrow at the 
moment of hitting the target. In the latter a sense of 
fruition or completion is remarkable, and in the former the 
power of penetration is strongly felt. By these analogies 
we see that the hearing is somewhat broader than the seeing 
in its experiential field, that is, the former denotes a certain 
definite content of experience and thought, while the latter 
intensifies the momentary acuteness of immediate under
standing. But from the nature of the case, it follows that 
this content can be conceived in only one possible manner, 
i.e. through an immediate mode of knowing, through intui
tion. It is solely by this mode of knowledge that we can 
understand something “through itself.” Thus the two series 
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of main differences may be roughly given as follows:

Enlightenment <

Seeing—Deliverance—“Satori” in this life 
— True void—Speculative—Actively pas
sive—Self-power—The Koan—Aristocratic 
(one man or a half man)—Zen.

- Hearing—Salvation — Faith plus Attain
ment in the life to come—Miraculous Ex
istence — Devotional — Passively active — 
Other-power—The Name (Myogo)—Demo
cratic (all sentient beings)—Shin.

If these differences are kept in mind one can somewhat 
easily understand the existential form of Shin in contrast 
to Zen. For my chief object is to give in this article some 
doctrinal exposition of Shin. Now let me give here the 
evidences and reasons why Shin is named as the religion of 
the Hearing type.

1
The doctrine of Shinshu is fundamentally based upon 

the three sutras, that is, the Larger Sukhavati-vyuha, the 
Amitdyur-dhydna-sutra and the Smaller Sukhavati-vyuha, 
and among these three, especially upon the first sutra. 
Shinran Shonin (1137-1262 a.d.) , the founder of the Shin 
Sect, says in his most important work, the Kyd-gyo-shin-shd:

“The Larger Sukhavati-vyuha is the truest teaching 
[of salvation given out by the Buddha Sakyamuni], 
and this is the Shin Sect of the Pure Land.”1

1 SWffsgJ. “The Teaching, Practice, Faith, and Attainment," 
six fasciculi. This was completed in his fifty-second year, and in this 
are laid down the fundamental principles of the Shin Sect, and upon 
this is built the entire structure of Shin Buddhism.

The quintessence of this sutra is the Original Vow 
(purva-pranidhdna) of the Eighteenth, which was called by 
Honen Shonin (1133-1212) the King of the Original Vows 
which number forty-eight; it reads:
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“If all beings in the ten quarters, when I have attained 
Buddhahood, should believe in me with all sincerity 
of heart, desiring to be born in my country, and 
should, say ten times, think of me, and if they 
should not be reborn there, may I not obtain en
lightenment, barring only those who have committed 
the five deadly sins and those who have abused the 
Good Law (Dharma).”1

And this Vow is set in full motion by the passage found in 
the same sutra, which was called also by Honen Shonin as 
“the Passage of Fulfilment of the Original Vow.” It runs 
thus:

“All sentient beings, upon hearing the Name [of the 
Buddha Amicla which is deeply and adoringly praised 
and admired by the Buddhas on account of its autho
ritative ancl inconceivable merit and virtue], would 
awake a firm faith, even for once only, and rejoice in 
it! [The Buddha Amida], with sincerity of His heart, 
has transferred [all his own merit and virtue com
pressed into His Name on all sentient beings in order 
that He may let them obtain their Rebirth in the 
Pure Land}, wherefore those who desire to be reborn 
in the country [of Amicla] would instantly be assured 
of their Rebirth ancl abide in the condition of no
retrogression (avaivartika), barring only those who 
have committed the five deadly sins and those who 
have abused the Good Law.”

The basic principle of Shin is included perfectly in this 
passage. When “the Shonin instantly came to realise the 
inmost meaning' of the doctrine of salvation through Amicla 
and His all-embracing love for sentient beings, ancl found 
his faith firmly established in the truth that leads every 
sentient being, however ignorant, to the direct path of the 
Pure Land,” in his twenty-ninth year under the personal 
instruction of his teacher Honen, what the Shonin experi
enced in his inmost heart is expressed without reserve in 
this passage. His greatest work, the Kyo-gyb-shin-shb, flows

1 From the Chinese translation by Samghavarman. 
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out of this, and his other works all come from this. There
fore Shin is best understood when one understands whole
heartedly the deep significance expressed therein. The 
essence of Shin is, if I put it another way, ingeniously epito
mised in it. And in this important passage we see the 
character (Hearing), which denotes the deepest meaning 
of transference (parindmana). Why Shin has come to be 
characterised as the religion of Hearing, therefore, will be 
the chief subject to which I want to call the attention of 
the readers in this article; for the special contribution Shin 
has made to the history of the development of Buddhism 
will be seen in this point.

2
Shin Buddhism is originally founded for the salvation 

of the ignorant and wicked. For these are the people who 
most need religious salvation and their number greatly sur
passes that of the wise, so Amida’s vow is mainly directed 
towards their salvation. The Shonin says in his TVasan:

“Why did the Tathagata Amida come to start His 
Vows ?

It’s because He desired to save those sentient beings 
who sink deep into the delusions of birth-and- 
death, [and have been long forsaken by the other 
Buddhas as helpless beings],

By transferring all His merit to them;
And this compassion He has now perfected.”1

This, however, does not mean to exclude the wise from 
the saving Vow of Amida. They are of course embraced in 
it, but not as the “regular customers” of Shin. As Gwan- 
gyo2 put it, “the ignorant first, the wise second” is the chief 
object Shin has in view. The Tanni-sho3 tells us:

“Even a good man is reborn in the Pure Land,, and 
how much more so with a wicked man! But people 

1 Buddhist Songs in Japanese.
" 56Bj| (Born, 617, A.D.), a Korean Buddhist scholar.
3 Tract on Deploring the Heterodoxies. 
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generally think that even a wicked man is reborn in 
the Pure Land, how much more so with a good man! 
Though this latter way of thinking appears at first 
sight reasonable, yet it is not in accord with the pur
port of the Original Vow, the faith in the Original 
Vow. The reason is as follows: He who undertakes 
to perform a good deed by relying on his own power, 
has no wish to invoke the Other Power, he is not the 
object of the Original Vow of Amida. If, however, 
by discarding his reliance on self-power, he invokes 
the Other Power, he can be reborn in the True Land 
of Recompense. We who are fully burdened with 
passions, have no means to escape the bondage of 
birth-and-death, no matter what kinds of austerities 
we perform. Seeing this Amida felt a great pity 
and started the compassionate Vow for us. The 
original motive of Amida for making this Vow is thus 
for the attainment of Buddhahood by the wicked. 
Therefore, the wicked who put firm faith in the Other 
Power are the special vessels for whom [the Vow of] 
Rebirth is primarily set up. For this reason the 
Shonin said that even if a good man is reborn in 
the Pure Land, how much more so with a wicked one!”

Of this, we have a rare example of Mimishiro, a burglar 
and murderer, who may be a Buddhist counterpart of 
Benvenuto Cellini, the Italian artist and Christian believer. 
In spite of his bad career Mimishiro could become a devout 
believer in the Original Vow. Those who have committed the 
five deadly sins are also, we are told, finally saved, and even 
those who have abused the Good Law are, if they become 
new converts to the Pure Land teaching, in the end to be 
saved. In the Wasan we read: “As the power of the Vow 
is infinitely mighty, even the heaviest of our sins is treated 
lightly; and as the Buddha-wisdom is boundless and im
measurable, even those who are distracted with evil passions 
and lead dissolute lives are not forsaken.” This is indeed a 
very dangerous doctrine which seems to recognise anti- 
nomianism if it be understood superficially, but this is not 
really the case with Shin followers. When they are 
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awakened deeper and better to the saving spirit of Amida 
they begin, with a feeling of gratitude, to reorganise their 
lives, gently bound by the unseen law of faith, though they 
are not given outwardly any moral precepts (sila) to ob
serve. They do not allow themselves to grow in wayward
ness. We may say, therefore, the precepts are found in
herently in the faith of Shin. “In all things, good is taken 
up and bad is forsaken; and all this is due to the Buddha's 
grace and not our own free choice,” says Rennyo Shonin.

Thus viewed, what Shin desires to be is from the first 
a democratic religion, against which Zen, though with the 
same object in view, does, to all intents and purposes, aim 
at the deliverance of “one man or a half man” as they ex
press the idea of selection. In consequence of this, Shin 
advocates hearing, but Zen advises seeing; “Seeing into self
nature” is the motto of Zen. Hearing is an easy practice 
and practicable for the masses, because it is possible for 
them just to rely upon the Other Power, i.e., Amiad’s vow. 
Seeing is difficult and permitted only to a few elites, because 
it depends entirely upon self-power.

Then why does Shin depend upon the Other Power, 
disregarding self-power to which other sects of Buddhism 
constantly appeal? To understand this we must first of 
all clearly observe how critically the founder reflected upon 
himself and humanity in general.

The founder had a rare ability in self-introspection. 
He could allow anything to pass in his mind without re
flecting upon it; he was shrewd in reading his self-nature; 
he could see himself in his proper colours; there was not a 
particle of self-conceit in his mind. In this respect he was like 
his teacher Honen, who put in his Wagotd-roku the following 
passage.- “Everybody harbours daily 800,004,000 thoughts, 
each of which, when examined, is nothing but an evil seed 
that drives one into no other places than the three evil 
paths.” Shinrail Shonin himself confessed his miserable 
feeling as follows:
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“To extirpate evil nature in me is beyond hope;
So venomous is my heart, like a serpent or a scorpion; 
Even if a good deed is done, it is seasoned with poison : 
Hence it is called falsehood.”

In another place he says:
“I am the one who is incapable of observing any deed 
of merit, and for this reason my ultimate abode is 
no other than hell (Naraka) itself,”

and again:
“Though we imagine our age is that wherein reigns 
the right Good Law, and we are competent to realise 
it, yet we are, in fact, extremely mean ancl ignorant, 
having no more the heart pure and true; how could 
then we aspire for Buddhahood relying upon our self
power? We must not assume the air of wisdom, 
morality or purity as we are holding within ourselves 
all manners of falsehood and unreality.”

We have long lost the “purity of self-nature” and our 
life is besmeared with sins and ignorance; the age is degene
rate ; despair reigns in and out; how could we hope to attain 
Enlightenment in this life? Are we to end this life in such 
miserable state as this ? No! the Buddha knows already 
what we are and is throwing the great Light of Wisdom 
over us that shines through the dark night of ignorance. 
Illumined by this Light we come to know what the Nem- 
butsu1 is. The Shonin says:

“In the world of impermanence and of pain and suffer
ing, which is like a house on fire, where beings full 
of evil passions are inhabiting, all is vain, all is empty, 
there is nothing true and reliable except the Nem- 
butsu, which only is true.”

Standing upon this recognition he decided to choose the 
Gate of the Pure Land forsaking twenty years’ study, both 
of learning and practice of the Gate of the Holy Path.

“Now, the Holy teaching has many forms, and each
1
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one is productive of great benefits when it is in full 
accordance with the character of a believer. In these 
latter days, however, the practice of the Holy Path 
is by no means to be recommended. For we read .- 
‘In the time when the Good Law begins to decay, not 
one among myriads of beings could be found who 
could gain the Path, however much they might disci
pline themselves [according to the Path] and try to 
observe the law’: and again, ‘But there is one Gate 
of the Pure Land through which only we may all 
enter the Way, etc.’ These are the words unmistak
ably set forth in our sacred books and commentaries 
as uttered by the golden mouth of the Tathagata 
himself.”

The keen, relentless insight into the nature of humanity 
and the age led him thus to the finding of salvation by faith 
in the Original Vow of Amida. The essence of the doctrine 
of Rebirth in the Pure Land is to believe in the Name of 
the Buddha with absolute single-heartedness. This is the 
backbone of Shin and this is minutely told only in the Larger 
Sukhdvatl-vyuha. In the Commentary on the Discourse of 
the Pure Land1 we read:

“The Blessed one, at Rajagrha and Sravasti, preached 
to a large number of followers on the miraculous 
virtue of the Buddha of Infinite Life (Amitabha) and 
taught the Name of the Buddha is the pith of the 
three sutras of the Pure Land.”

By taking up this suggestion by Donran and deeply 
delving into the inward meaning of the sutra, the Shonin 
came to the conviction that an immovable faith in the ab
soluteness of the Other Power would save him.

“To mention the one true teaching, the Larger Sukhd- 
vativyuha is it....The sole purpose of the sutra is 
to reveal the Original Vow of the Tathagata; that is 
to say, the Name of the Buddha is the essence of it.”2

1 The Discourse of the Pure Laud was originally written by 
Vasubanclhu and Donran (T‘an-luan, 476-542) produced his Comment
ary upon it.

2 The Kyo-gyo-sliin-sho.
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The meaning of the passage is this: among all the 
teachings of the Buclclha Sakyamuni what is the truest is 
only expressed in the Larger Sukhdvati-vyuha, because the 
salvation of the ignorant and wicked is promised in no other 
sutras than in this. For this reason we can read the essence 
of all the other sutras in this one; all the other sutras are 
asserted, after all, as the means to lead one to a belief in the 
Name, Namu-amida-butsu. Here the Original Vow and the 
Name refer to the same source, i.e. the saving power of 
Amida, the Original Vow being the cause and the Name the 
result. In other words, the Original Vow bore fruit as the 
Name. The Buddha Amida, in his disciplinary stage, 
vicariously accumulated immeasurable virtues and merits 
necessary for the salvation of all sentient beings, without a 
moment’s impurity of heart and mind, and those virtues 
and merits obtained are without reserve compressed into 
His Name. So the Name is endowed with inconceivable 
power miraculously to work out our salvation. The Buddha 
transfers the Name to us as the potent cause of our Rebirth 
in the Pure Land. Upon hearing the Name, therefore, we 
are instantly saved for ever, being set free from the bondage 
of birth-and-death. The Shonin says in his Wasan: “If 
sentient beings, living in this world of five defilements,1 
believe in the Original Vow, they will be filled with merit 
which is inexplicable, ineffable, and inconceivable;” and 
again,

1 Five defilements are: (1) Defilement of age, (2) of view, (3) 
of worldly desires, (4) of human-kind, (5) of life, meaning "man 
becomes short-lived.”

2 A work explaining the significance of the Eighteenth Vow.

“Hearing the Name of the Buddha Amida,
If one praises it with a deep joy,
He will instantly obtain the great supreme benefit.
As he is filled with treasures of merit.”
“Hearing” is considered peculiarly important in Shin, 

Kakunyo Shonin says, in his Saiyo-sho,2 referring to the
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Larger Sutra, Zendo1 ancl Shinran:
“In the sutra and its commentaries alike a great stress 
is put upon the importance of hearing. Accordingly 
it is apparent that by hearing well, faith and practice 
necessary for our Rebirth is instantly transferred 
from the Buddha.”

Then, what is the significance of “Hearing the Name”? 
To hear the Name does not literally mean to hear the sound 
of reciting the Name; nor are careless, blank-minded hearing 
and mere understanding meant here. If these be the cases 
no such great importance would ever be given to it. In 
Shin it has a peculiar meaning. The Shonin says in his 
Kyo-gyo-shin-sho:

“Thus is told in the sutra: hearing means that sentient 
beings, upon hearing the primary purport and the 
gist of the Buddha’s Vow, retain no shadow of doubt 
in their minds [concerning their salvation].”

Here “the sutra” is of course the Larger Sutra and 
what he expounds is of “hearing” in the “Passage of Fulfil
ment of the Original Vow” in the same sutra. By this we 
can see that the sutra can rightly be understood through 
this one word “hearing,” which denotes the establishment of 
faith, forsaking decisively one’s self-power and relying 
entirely upon the Other Power, i.e. the Power of the Original 
Vow. Why is this so? The Buddha, in order to save those 
ignorant and wicked who are beyond the hope of redemp
tion, started the supreme, unsurpassable Vow of Compassion 
and vicariously meditating and disciplining for immeasur
able kalpas He succeeded in fulfiling the Vow, which was 
embodied in His Name. On account of this our salvation 
is possible by hearing the Name. This is the substance of 
the sutra. Therefore “to hear the Original Vow without 
doubt” or “to hear securely under a spiritual leader, the 
reason that our Rebirth is assured by the Other Power of 
the Tathagata” is the meaning of “hearing.”

1 Shau-tao, (613-681).
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Oil the contrary, in the Holy Path there is a threefold 
successive stage of discipline to attain its ultimate end, that 
is, hearing, thinking and practice. The followers of the 
Holy Path first hear the teaching of Buddhism, then think 
about it and lastly carry it into practice, in order to obtain 
Buddha-wisdom, extirpating all their evil passions with their 
own efforts and labours.

But in Shin, hearing only is necessary, for thinking’ 
and practice are vicariously done on the part of Amida. We 
may say these two are compressed in one, hearing. By this 
‘■'hearing” which is unique, we are able, without a moment’s 
delay, to obtain Rebirth through the Buddha’s transference 
of His Name, Namu-amida-butsu. Here the Other Power 
which is the Power of the Original Vow works strongly 
for our salvation. In other words, to have faith in the 
saving Vow of Amida is only necessary for us to obtain 
Rebirth in the Pure Land. So we know hearing is the same 
with believing after all. For the Shonin says: “To hear the 
Original Vow and harbour no doubt of it is hearing;”1 
hearing is here no other than believing;2 and when he says 
in the same place: “Hearing is the word that expresses 
believing,” he asserts clearly “believing is hearing.” Again 
the word “Believing-enjoyment” (4®^) in the passage of the 
Eighteenth Vow is found by him as the same with hearing 
(Hfl) in the “Passage of Fulfilment.” By these we can see 
that “hearing is believing” and “believing is hearing.” This 
is peculiar to Shin; it is not found in any other schools of 
Buddhism. And in Shin, hearing and believing is held to 
be only possible when based on the Other Power. The 
Shonin never uses the words seeing and “satori” ‘fg-, but 

1 Tte Ichinen-tanen-shomon (Notes on One Thought and Many 
Thoughts).

■ In this article I use faith, believing heart, and 'believing in the 
same sense, and differentiate them from belief which is, strictly speak
ing, the intellectual acceptance of a statement made about the truth. 
Faith, from my point of view, is not believing in an intellectual state
ment of the truth, but an inner experience, dynamic and spiritual, of it.
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hearing Dfl ancl attainment fg. So he never says “hearing 
is seeing ancl vice versa.” In Zen, this latter is sometimes 
found, but not in Shin. You may say all this is clue to the 
different structure of intellectual beliefs. Yes, to a certain 
extent it is so, but all is not saicl about this problem. If 
you are a keen observer you will not overlook whence comes 
this difference; I mean, particularly, the difference in the 
religio-psychological field of the experience. In saying this, 
1 do not, of course, deny that in the deeper recess of religious 
experience seeing is freely interchangeable with hearing ancl 
vice versa, yet where this is possible there Shin is not 
holding strictly to its own characteristic basis. And this 
fact gives the ground to Shin’s insistence on hearing. The 
assertion of hearing is, however, not an invention on the 
part of the founder, for it is well grounded on the Av at am- 
saka Sutra and the Nirvana Sutra. Yet a systematic con
struction of Shin thought on the basis of hearing is his own. 
Ancl in doing this he reads very often between the lines 
with liis own wisdom-eye ancl does not always follow the 
traditional ways of reading the Buddhist literature.1 He 
went even so far as to assert (contemplation) of

1 For instance, see my translation of “the Passage of Fulfilment” 
given above. There an entirely new way of reading is introduced into 

(to transfer with sincerity of heart). jh]b] (hui hsiang, trans
ference) has been long considered to be the transferring of our merit 
towards the Buddha, but, contrary to this, the Shonin interprets it as 
"the Buddha’s transferring of his merit towards us” by delving into 
the meaning of (to let), of (to let all sentient
beings perfect the merit) in the Larger Sutra.

In this connection it is interesting to note a criticism given recently 
by a Catholic writer who lives in the atmosphere of absolute obedience: 
“The Japanese monks must have been endowed with a strong perso
nality and incapable of submiting to a discipline, for under pretext of 
reform they constantly invented new sects, and to justify themselves 
complicated the details of doctrines already very complex. Shinran, a 
disciple of Honen, pushed the doctrines of his master to extremes, 
founded the Shin sect. ...” See the article on “the ^Religion of Japan” 
by J. M. Martin in Studies in Comparative Religion, edited by E. C. 
Messenger, vol. I, 1935.
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and °f JtLMjB'W'W2 are the same with hearing.
In the history of the Nembutsu-thought, there are, 

roughly stated, three stages of development,3 that is, “to 
contemplate on or to think of the Buddha,” (kuan-wien 
or i-nien), “to invoke or recite the Name” (ch‘eng-ming), 
and “to hear the Name” (wen-mingy And the Shonin is 
the first “Hearer” of the Name. Why he was so is based, as 
suggested above, mainly on-his relentless, acute analysis of 
his own nature and humanity in general. For “contempla
tion of the Buddha,” with a mind of purity and sincerity 
is impossible for the ignorant and confused, and “recitation 
of the Name” with a view to accumulate merit is still con
sidered beyond power of the ignorant when they are by 
nature unqualified as reciters. So the reciting was replaced 
by hearing. In the Gwangwan-sho* we read:

“Why, in the Passage of Fulfilment, is (hearing 
the Name) used instead of (invoking the Name) ? 
Because we are incompetent to obtain the benefit of 
Rebirth with our merit obtained by invoking the 
Name. Then what is the significance of hearing ? It 
is to hear under a spiritual leader, the primary pur
port and the gist of the Original Vows. As soon as 
hearing is settled a joy grows, whereupon one is 
assured of his Rebirth and abides in the condition of 
no-retrogression.”

In this way “hearing the Name,” when it is perfected, 
naturally comes to possess joy, assurance of Rebirth, and 
“abiding in the condition of no-retrogression,” that is, all 
these flow at the same moment out of once hearing the Name. 
Hence hearing is believing. At the moment of hearing the 
Name penetrates deep into one’s heart and establishes itself

1 “To contemplate on that world of Peace and Bliss” in the 
Discourse on the Pure Land.

" “To see the Buddha, of Infinite Life,” in the Amitayur-clhydna- 
sutrci.

3 See D. T. Suzuki: Essays in Zen Buddhism, II, p. 115 ff. 1933.
4 A book explaining the five essential Vows of Amida, by Kakunyo 

Shonin.
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as hearing or believing. In other words, we may say, the 
Buddha’s intuition, and not ours, takes place in the inmost 
seat of our hearts, which goes under the name of hearing or 
believing. Therefore, hearing or believing expresses the in
conceivability of the Other Power, which works chiefly for 
the salvation of the ignorant through the Name. The Sho- 
nin says: “The Other Power is the power of the Original 
Vow of Tathagata.”1 And the power of the Original Vow 
is embodied in the Name and the Name is given to us as 
the right definite cause of our Rebirth. So the Name is the 
object of hearing or believing. Seeing, in the religious sense 
of the word, is seeing only when it has nothing to see; seeing 
is no-seeing; no-seeing is true-seeing in its ultimate sense. 
But believing is believing as far as it has its object to believe 
though the object is not of any materiality. In Shin the 
Name of the Buddha Amicla is the object of believing. Yet 
we must not forget in this case that believing too is caused 
by the Other Power, that is, the Other Power is the motive 
power or the active agent of our believing and we are not 
the “motivater” of it. For our believing heart is “that which 
has been transferred to us by the Power of the Original 
Vow.”2 Hence it is called “the true believing heart” or “the 
believing heart solid as diamond,” against the self-made, 
untrue, pretended faith. From this we can see there is no 
faith apart from the Name; “the true believing heart neces
sarily contains the Name.” The Shonin sings in his Wasan:

2

“If all the sentient beings in the ten quarters hear the 
supremely meritorious Name of the Buddha Amida 
and attain into the true believing heart, they will 
obtain a great joy in what they hear.”

Flearing and believing do not come forth successively 
in time, they are simultaneously perfected, i.e. in one- 
thought-moment (—^7, i-nien) and essentially the same 
thing.
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4
That the name of God has a mystic influence over his 

believers in primitive religions as well as in Judaism and 
Zoroastrianism is a well-known fact. In some Buddhist 
literature such as the Ksitigarbha-pranidhana-sutra and the 
Dasabhumi-vibhasd-sastra the names of the Buddhas are 
told meritorious when invoked, and destroy sins. But the 
Name of Amida is different in its content from them and 
belongs to a different category of thought. It may be said 
unique in kind in the history of religion, for we can not find 
any parallel in other religions. The Buddha Amida per
fected His Name in order that He might save all sentient 
beings with it, and gave it out desiring to have it resounded 
widely and universally. Here is the reason why it is 
superior to those of the other Buddhas, that is to say, the 
Name is perfected having its root deep in His great saving 
Vow. The Shonin says in his Yuishin-sho-mon-i:

“The Name [Namu-amicla-butsu] of this Buddha [Ami
da] is superior’ to those of the other Buddhas, because 
it is His Saving Vow.”1

1 Commentary on the Chinese Quotations in the Tract on Faith- 
only.

2

How inconceivable and greatly meritorious the Name is 
can be gathered from the “Passage of Fulfilment” which 
reads: “Upon hearing the Name one is, in one-thought
moment of faith, assured of Rebirth.” In the same book just 
quoted above, we read; “It is the Name of the great compas
sionate Vow that leads all sentient beings into the great, 
supreme Nirvana.” As a sharp-edged sickle cuts down all 
the over-growing weeds, so the sword excellently tempered in 
the Name2 works most powerfully and effectively upon us, the 
ignorant and confused, filled with weeds of sins and evil 
passions. Before the sword of the Name no weeds can be 



312 THE EASTERN BUDDHIST

left untouched, and as soon as all the weeds are cut down1 
we are “wrapped up in the Name, Namu-amida-butsu,” which 
means the establishment of faith in Shin. Thus to throw 
all our religious experience into the Name originated by the 
Other Power, paying no attention to one’s self-power, is a 
great characteristic of Shin.

But even when such a supreme Name is perfected, if 
it is not praised and propagated by other Buddhas, we, 
sentient beings, shall remain uninformed of it and never be 
able to believe it. Hence the Seventeenth Vow is vowed, 
which reads:

“If innumerable Buddhas in the ten quarters, when 
I have attained Budclhahood, should not all praise 
and admire and extol my Name, may I not attain 
Enlightenment.”

Now this vow, having been fulfilled the Buddhas in the 
ten quarters praise, admire and extol the inconceivability 
of the Name of Amida. “The innumerable Buddhas, count
less as sands of the Ganges, depreciating the various good 
practices, advise all to believe in the inconceivability of the 
Name, and this, each of the Buddhas does with whole
heartedness.”2

The Name is “Namu-amida-butsu,” the hearing of which 
enables us to obtain faith and Rebirth. Though we say 
generally “our faith” and “our Rebirth,” they are not the 
outcome we have obtained with our own contrivance and 
labour, i.e., by our self-power; they are entirely transferred 
by the Buddha on to us. Hence the doctrine of “transfer-

1 In this case Zen advocates “abandonment” (ft'F); Abandon
ment of what? Nothing but self-will, which is discrimination or sin. 
In order to complete abandonment, “searching, contriving or pondering" 
is absolutely necessary, and the last thread of self-will must be cut 
off to reach the ultimate goal. If not, the devil of self-will is found 
himself hiding even in the smallest hole of the lotus fibre and singing 
in triumph. So difficult is this last cutting-off. (See Dr. D. T. Suzuki’s 
Zen Essays, II. p. 48-50). "Nothing burneth in hell but self-will,” 
says a Christian mystic. But in Shin all this is done by the Name.

2 The Wasan.
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ence,” (parindmana)-1 It means to transfer the merit of 
Amida to us and this is the most important principle of 
Shin. The Shonin says; “Observing the Shinshu of Pure 
Land with deep reverence, I find in it two kinds of trans
ference; One is to be reborn in Amida’s country, the other 
to return to this world [in order to help others enjoy the 
same bliss in that country]These two are innate, as it 
were, in the Name, for the Name is the embodiment of the 
Original Vow; in it are included wisdom, compassion, ancl 
merit of the Buddha. For this reason the Name occupies 
a very high position in the religious thought of the Shonin.

5
Shin teaches faith, and a “believing heart” is fundamen

tally important to attain Rebirth. “Faih is recognised as the 
most essential in all the instructions given by the Shonin,”2 
says Rennyo Shonin. Because it is greatly meritorious as 
it is transferred by the Buddha. The Shonin says: “Faith 
is the one that is transferred by the power of the Original 
Vow.” This faith essentially consists in the Name of Amida. 
“There is no other way possible to us to be reborn in the 
Buddha’s country of Peace and Bliss than to attain true 
faith through the Name, which is the supreme and invaluable 
jewel.” Therefore, when we hear the Name we have faith, 
which is pure and immaculate, and as it is a gift of the 
Buddha and not an- outcome of our ingenuity, it is always 
the same in anyone who harbours it. On the contrary, it 
is not so with other branches of Buddhism, i.e. the Gate of 
the Holy Path.

In the latter the followers also take into account re
birth in the Pure Land of Amida and talk often about the 
meritorious effect of the Name. Yet this is clone entirely

1 The idea is clearly expressed in the Kyo-gyo-shin-shO as follows: 
"There can not be anything, whether it be practice or faith [for our 
Rebirth], which is not perfected by the Tathagata Amida’s trans
ference, whose Vow-mind is pure and genuine."

2 The Ofumi, Letters of Rennyo Shonin, Pt. V, No. 10. 
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in accordance with their main teachings they uphold. So 
there is no talk of faith in the Name. Even if they estimate 
the value of faith they do so generally as a means to some 
definite practice they have in view. In the Jodo sect they, 
of course, hold the Name in great appreciation; yet differing 
from Shin they assert that faith is obtained by their efforts 
and contrivances. To attain faith, therefore, they must 
exert all their abilities and recite the Name with their minds 
ever-strained in righteousness. And yet they cannot ab
solutely rely upon the merits and virtues accumulated by 
their own practices, so they expect the Buddhas to come to 
receive them into the Pure Land at their death-bed. As 
their faith is thus based upon self-power it varies among 
themselves. Read the Goden-sho :

“Faith varies so long as it is based on self-power; for 
we all have different intellectual capacities and the 
faith based upon them cannot be identical: whereas 
the faith based on a power other than the self is one 
that is given by the Buddha to us, ignorant beings, 
regardless of our moral attainments.”1

1 The Life of Shinran, by Kakunyo Shonin.

Here we see how the idea of “transference” is basic to 
the doctrine of Shin. In the Wasem we read: “Faith is 
awakened by the Vow, so attainment- of Buddhahood by 
the Nembutsu is natural.” For this reason there is no need 
of waiting for the Buddhas to come to receive us at our 
death-bed. The faith given to us by the Buddha is so great 
as to make us attain Buddhahood; it is ineffable, inexpressi
ble and inconceivable; even Maitreya, the future Buddha, 
cannot measure the depth and greatness of the Buddha-mind. 
Read the Saiyo-sho:

“If this faith is understood as ‘true mind’ it cannot 
be a deluded heart of the ignorant; it is entirely the 
Buddha-mind, and when this Buddha-mind is trans
ferred to the heart of the ignorant it is called faith.”
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From the point of view of sinful mortals it will be some
thing like this: to take refuge in Amicla with deep reverence 
ancl singleness of heart, and to have no trace of doubt in the 
mind is the true faith; and out of this genuine faith joy 
flows, as is generally the case with the mystical experience 
of religious souls. For when faith is established Rebirth is 
assured; our body ancl mind are soaked in joy ancl we now 
recite the Name living in vital faith. This experience is 
no doubt ecstatic, but the sectarian structure has tended and 
hardened, rather than melted, emotion, intellect ancl will. 
We have not been accustomed to speak about mystical 
experience in Shin as in Christianity. Therefore, the ex
pression is in great measure restrained. This can be 
seen, for example, in the interpretation of joy. There are 
two phases of joy: one concerns the attainment of Nirvana 
in the life to come, that is, assurance of Rebirth; the other 
concerns the settlement in the order of steadfastness. The 
former is prospective joy and the latter is actual joy

. This double-faced joy is nothing but an evidence 
that Shin is the “Gate of double-benefited doctrine,” while 
Zen is called the “Gate of single-benefited doctrine,” for in 
Zen “satori”-experience is all in all, and no rebirth is re
cognised after death.

Now it will be .well to notice here the significance of re
citing the Name in Shin. The recitation of the Name means 
neither the accumulation of any special merit nor the at
tempting to obtain Rebirth. What it means is to express 
one’s deep gratitude for the Buddha. The reason is this: 
The Buddha, is constantly throwing his all-saving light, 
which is wisdom, over all sentient beings, with his never- 
tiring compassionate heart. By this light of wisdom faith is 
awakened within us, and the essence of our faith is the 
Name. So the recitation of the Name is naturally possible 
to the devout followers. The Shonin says, “The true faith 
necessarily contains the Name.” Commenting upon this 
passage Kakunyo Shonin says:
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“[The Shonin says], ‘the true faith necessarily con
tains the Name.’ What this really means is this : As 
soon as one hears the primary purport of the Original 
Vow under a spiritual leader he is taken up into the 
spiritual Light of Amida; now having been taken up 
into the all-saving Light of Amida he is naturally 
enabled by that saving power to recite the Name. 
And this recitation is nothing but the practice of 
gratitude for the Buddha’s favour.”1

The Buddha Amida gives, with his mind true and 
sincere, His Name which arises from the Original Vow to 
all sentient beings in the ten quarters, with a view to make 
them all obtain Rebirth in the Pure Land. If hearing is 
carefully and decisively done by the devotees’ faith is in
stantly established in them, which has its essence in the 
Name of Amida. In consequence of this, the “true faith” 
naturally moves the devotees to recite the Name. The 
recitation, in this case, does not allow to include any egoistic 
purpose. In the Wasan we see a following warning:

“Upon obtaining the true faith, the recitation of Name 
is all given by the Buddha; so it is named no-trans- 
ference on our side. If we offer it to the Buddha 
it is repudiated as self-willed.”

The Name which is the essence of our faith and is also 
the right definite cause of our Rebirth is now turned, after 
the attainment of faith, into that which is recited for the 
gratitude to the Buddha. Thus the Shonin purified Bud
dhism from the last shreds of relying upon merit as was 
taught by his teacher Honen and insisted that salvation is 
by faith alone, and nothing else.

6
The true faith, as I have mentioned above, is established 

instantaneously upon hearing the Name born of the Original

The Hongwan-slio. 



SHIN BUDDHISM AS RELIGION OF HEARING 317

Vow. In the Kuden-sho1 we read: “What is essential in 
Shin is that the assurance of Rebirth in one-thought-moment 
is the origin of the sect.” Here “one-thought-moment” means 
faith. Hence the phrase, “faith of one-thought-moment.”2 
This is an abrupt faith, because it is awakened by the Power 
of the Original Vow. It is the true cause of Rebirth in the 
True Land of Recompense. Of this one-thought-moment we 
have double meaning: one shows that “faith is not double
hearted,” i.e. single-heartedness; the other the “ultimacy of 
awakening of faith, in which a wide and great and inconceiv
able joy is inherent.” But these two are not separable, both 
help mutually to make clear the content of faith. When 
faith is considered in this way there naturally follows the 
doctrine that “when an abrupt awakening of inner faith 
takes place our Rebirth is instantly assured in our everyday 
life.”3 This doctrine has its basis chiefly, among others, 
upon the Passage of Fulfilment, and the interpretation of 
SPjnjtVk (.chi te wang sheng) given by the Shonin has, in 
this case, the deepest significance. The Shonin says in his 
Icliinen-tanen-shomon as follows:

“ means instantaneousness, which is not a mere 
momentariness in time; again it means ‘to accede’ or 
‘to settle,’ i.e., ‘to settle in the order of steadfastness’; 

is ‘to have already gained what is to be gained’: 
if one obtains true faith he is instantaneously taken 
up into she ch‘ii') the mind of the Buddha,
who is the unobstructed Light, and never forsaken, 

is ‘to accept’, and JJX ‘to welcome to receive’ ■ when 
he is ‘accepted’ and ‘welcomed to receive’ into the 
saving Light he is simultaneously settled in the order 
of steadfastness (samyaktvaniyatardsi') ; this is called 
‘to obtain Rebirth

Chi is here used to express “crosswise passing-over”
1 "Sayings and Doings of Shinran, Orally Transmitted by Nyo- 

sliin to Kakunyo.
2 —If this is the case with Zen, the exclamation "Ah!” 

will come out.
3 —(i nien fa ch‘i p'ing sheng yeh clieng).
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heng ch‘ao), by which is denoted that the stream of 
bad Karma which binds us to the five evil paths is passed 
over crosswise with the Other Power, that is, the bondage 
that binds us to birth-ancl-death is cut off abruptly by the 
Other Power. If this is stated conversely, “crosswise 
passing-over” means “to be assured instantaneously of 
Rebirth.”1 Chi denotes, therefore, the abrupt working of 
the Other Power through us. This interpretation of chi 
is peculiar to the Shonin, for it is not asserted on the sub
jective side as is generally the case with the Gate of the 
Holy Path, but on the objective side, i.e. on the side of the 
Other Power. To understand this point more clearly let us 
take the P‘u-sa-ying-lo-pen-yeh-ching, wherein the following 
meaning is explained: The Bodhisattvas succeed in abiding 
in the condition of no retrogression of the first grade of the 
“Dwelling stage” {ch‘u chu) only when they deliver them
selves from the hindrances of discrimination and attachment 
to the Dharma as well as to the self after they have disci
plined for 10,000 kalpas. And again in the Dasdbhumi- 
vibhdsa-sdtra it is related as follows: “The Bodhisattvas 
can abide in the condition of no-retrogression of the first 
rank of the Bhumi ti) after they have finished success
fully the discipline of one great asamkhya kalpas.”

1 The Gutoku-sho.
~ In Shin, “abiding in the condition of no-retrogression (avai- 

I'artika')” is used in the same sense as "to be settled in the order of 
steadfastness (samyaktvaniyatardsC

3 The six evil paths are: Hells, the world of hungry ghosts, the 
animal world, the world of fighting demons, the human world, Heavens.

1 The four forms of birth are: Those born from a womb, the

But the Shin devotee of the Nembutsu, though he is 
not free from the above hindrances can instantly abide in 
the condition of no-retrogression2 without cutting off evil 
passions, when he, hearing the purport of the Name, lives 
in “the faith of one-thought-moment.” This is because the 
bad karma that binds him to the six evil paths3 and the four 
forms of birth4 is made ineffective by the inconceivable work 
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of the Name, when his faith is established, even if he does 
not discipline himself for any time whatever. In the 
'Mattd-sho1 the Shonin says: “As soon as faith is awakened 
our Rebirth is assured [while we are still on earth].” Why 
is this so? Because

“the Buddha with his compassionate heart, originally 
intended to save the short-lived beings such as we; 
and his intention was embodied in His Vow. The 
Vow has already been fulfilled, and the Buddha is at 
present abiding in Buddhahood. Hence the asser
tion: 'As soon as faith is awakened our Rebirth is 
assured.’ If it is necessary to invoke His Name many 
times in order to be saved, how could those who are 
constantly exposed to death-threat or those whose 
days are numbered avail themselves of the Vow? 
But this is not the case with the Original Vow.”2

Thus, in Shin, the great event of Rebirth is assuredly 
promised of any one the moment he rejoices at hearing the 
Name at anytime of his life.3 Kakunyo Shonin says:

“If a devotee, at any time of his life, awakens one 
thought of trusting himself to the Buddha, under 
the instruction of a spiritual leader, he should regard 
this moment as the end of his earthly life.”4

What is here remarkable is that Rebirth is assured 
whenever faith is awakened, and the assurance of Rebirth 
is not specially limited to the last hour of death as is held 
mainly by the Chinzei branch of the Joclo sect.0 This 

egg-born, the moisture-born, those that come into existence through 
transformation.

1 Tract on the Light of the Terminating Period.
2 The Kuden-sho.
3 It is told that when one is assured of Rebirth there blooms a 

new lotus-flower in the pond of the Pure Land.
1 The Shuji-sho.
5 The Seizan, another branch of the Jodo sect, put a stress upon 

the actual obtainment of Rebirth in the ordinary moments of one’s 
life, though it does not deny Rebirth at the death-hour. In this respect 
it has much affinity to Shin, but more affinity it has to Shingon and 
Zen that assert respectively "the attainment of Buddhahood in one’s 
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branch of the Jodo maintains that Rebirth is only attainable 
by keeping one’s mind steadfastly in the right thought at the 
hour of death, and moreover, it is necessary at the same time 
to wait the Buddhas to come to receive him into1 the country 
of Amida. This is called “Rebirth promised at the death- 
hour,”2 which stands in contrast to “Assurance of Rebirth 
in the ordinary moment of one’s life” in Shin. Why then 
do the followers of the Chinzei come to pay so much atten
tion to the hour of death? A passage in the Mahaprajna- 
paramito-padesa will perhaps answer to this question: “Why 
does the working of mind for a short time at the death-hour 
surpass the power obtained through one’s whole-life’s disci
pline? Because his mental power at the time, though short 
it is, is so strong and furious like fire or poison that it per
fects a great thing. As the mind works energetically 
decisively it supersedes the power attained through one 
hundred years’ religious austerities.” This may be the 
reason they are earnest to uphold “Rebirth promised at the 
death-hour.” But Shin differs from them. The Shoiiin says 
in his Mattd-shd:

“The devotee of the true faith, as he is once saved and 
never forsaken, is settled in the order of steadfastness 
while he is still alive on earth ■ so he needs neither 
worry about his dying hour nor expect the Buddhas 
and Bodhisattvas to come to receive him into the 
country of Amida. As soon as faith is established 
Rebirth is also assured.”3

Rebirth is thus assured in one-thought-moment of faith; 
body” and “seeing into one’s nature and the attainment of Buddha- 
liood.”

1 Why is this necessary? Three reasons are given in the KangotS- 
rolcu by Honan as follows:

(1) in order to have one’s mind in the right thought;
(2) in order not to miss the right way of Rebirth;
(3) in order to keep out of harm's way.

2 ESjfMSA (Jin chung wang sheng).
3 In his Guto'ku-slio the Shonin clearly asserts that “As soon as 

one receives with faith the Original Vow his life ends, and simultane
ously he obtains Rebirth.” Of course no physical death is meant, here. 
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it is abruptly clone. Hence “Rebirth in one-thought-moment.” 
Ancl this one-thought-moment of faith continues to work 
ever after effectively to the end of the devotee’s life. For 
this reason, the faith of Shin is asserted double-benefitting, 
that is, on the one hand, the devotee is enabled to settle in 
the order of steadfastness in this world, and on the other, 
qualified assuredly to realise Nirvana (Enlightenment) in 
the Pure Land on his being reborn there. And the former 
idea is quite original in the history of the Jbdo doctrine, for 
“to settle in the order of steadfastness” has been generally 
understood to be obtained in the Pure Land. But the Shb- 
nin decided it as the actual benefit of faith in this life.1 
Here he seems to have had a great mystical experience under 
the form of faith which is comparable to the “satori”-ex- 
perience in Zen, for he declares it as equal to Enlightenment, 
which is only realisable, according to his view, in the Pure 
Land. Giving expression to his inner joy he says:

1 The idea is best seen in his new way of reading- the Eleventh 
Vow in the Larger sutra. See the Ichinen-tanen-shomoii.

“Since we have heard the compassionate Vow which is 
supramundane,

How could we be the ignorant mortals fettered to 
Birth-ancl-Death '!

Though we continue to live in the same impure bodies 
filled with sins,

Our minds live already in the Pure Land to enjoy 
their free play.”

Thus benefitted we are no longer miserable beings as 
before. Though it is hardly possible for us to take super
ficial. thoughtless delight in worldly things we feel a certain 
deeper joy caused by the assurance of future realisation of 
Nirvana. Life seen through the problem of death is the real 
life we can firmly stand upon. The world which once seemed 
illusory and full of evils is not so loathsome and repulsive. 
Transitoriness and ephemerality of our life and the world 
does not actually disappear in any way, but reflecting upon 
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ourselves we feel happy to know, even if we may remain 
sinful as ever, that we are already protected, here and now, 
by the saving Light of Amida. In the Avatamsaka Sutra we 
read: “Even in a particle of dust the myriad Buddhas live 
and are now preaching the Good-Law.” A particle of dust 
is a thing trivial and insignificant, but when we know the 
myriad Buddhas are preaching therein our hearts cannot 
remain cold at this stupendous finding. So when we redis
cover what and where we are we cannot help deeply ap
preciating the Buddha’s favour. We are no longer lonely 
wayfarers; every night we sleep with Namu-amida-butsu, 
every morning we wake with Namu-amida-butsu; we are 
always with the Buddha. Thus protected, we see the world 
in a new light and find that this is the very place for us 
to work for the betterment of humanity. With a deep joy 
and gratitude we go out in the world to help others harbour 
the same faith. Here arises a deeper affirmation of our 
actual life and the world we live in.1 Faith is indeed a 
miracle-worker in a deeper sense of the word. The Shonin, 
rejoicing in his faith-experience, says :2

1 Shin is very often understood as typically pessimistic, but it is 
not necessarily so. Rennyo Shonin says: "It is wonderful I could live 
up to the eighty-fourth year of age this year; longevity seems to be 
really in full accordance with the teaching of the Shinshu.”

2 A Christian would say here, "In Him I live, move and have 
my being,” and a Zen follower, though different in tone yet the same 
in psychology, "All is well with the world and with oneself.”

3 (ten cheng cliiao).

“Going on board the ship of the great compassionate 
Vow and floating out on the broad ocean of Light, 
there the wind of supreme merit blows softly [to 
make us feel refreshed], and the waves of various 
evils and misfortunes die away.”

The actual experience of salvation is thus beautifully 
described in the Kyo-gyo-shin-shd. This sounds like a 
“satorfl’-experience, and really this is in a sense the realisa
tion of Enlightenment, for he says it is equal3 to the ultimate 
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Enlightenment realised in Amida’s country. It is, as it 
were. Enlightenment in the form of faith. But it is not 
recognised as the last stage wherein one can live fully con
tented; if so recognised, the raison d’etre of Shin is denied, 
because Shin teaches the double-benefit as I have explained 
above. When the “satori”-like side of the faith is affirmed 
all in all the True Attainment in the Pure Land is lost sight 
of, which means heterodoxy. The ultimate goal of Shin is 
the True Attainment (Nirvana, Enlightenment) only realis
able in the Pure Land. Therefore, even if “to settle in the 
order of steadfastness” is something like a “satori”-experi- 
ence, it cannot be recognised as the True Attainment. It 
is an avant-gout of the ultimate goal. So continues the 
Shonin:

“Whereupon, the darkness of 'ignorance (avidya) is dis
pelled and straightforward we can go onto our ulti
mate goal, the Land of immeasurable Light, wherein 
we are to attain Mahaparinirvana. And after the 
Attainment has been achieved we come back again to 
this world to help others obtain the same Attainment1 
we have, with a great compassionate heart like that 
of Samantabhadra [who is the embodiment of com
passion]

By these quotations we may say that the Attainment 
stands in contrast to “satori,” and denotes a broader denota
tion than “satori” in its experiential field. If Yang-ming 
Yen-shou (died, 975 a.d.), a great Chinese syncretist, could 
live so long as to see the rise of Shin in the thirteenth century 
he would have declared more emphatically than he did in 
the following remark:

“Those who follow Zen without Nembutsu may fail 
nine out of ten in their attainment of the final goal, 
whereas those who practise Nembutsu will all without 
exception come to realisation, but the best are those 
who practise Zen and Nembutsu, for they will be like 
a tiger provided with horns.”

1 This is called “genso-eko’’ which is one of the great
characteristics of Shin.



324 THE EASTERN BUDDHIST

For he once said in praise of the devotee of the Nem- 
butsu:

“Marvellously wonderful is the inconceivable benefit 
given by the Buddha-power through the Nembutsu! 
It has never been heard of.”

This latter is quoted by the Shonin in his Kyo-gyo- 
shin-shd.

Here it is very interesting to note that the Shonin did 
not use the word >]’-§• (satori), except in the quoted passages 
from other sources, in the exposition of his own teachings, 
and this is specially the case where faith is the subject- 
matter. He useci throughout his works the word (attain
ment), which is also read “satori” in Japanese. And again 
he did not use the word (seeing) in the same manner as in 
the case of <(§• (satori) ; what he used, instead, is the word 

(hearing), which meets the eye very often on the pages 
of his works. Whence is this difference? It may not be a 
mere difference in words or in doctrinal construction. It 
seems to have its basis chiefly on the different psychological 
grasp of the same source-experience of the ultimate reality, 
which will be called “the original flowing.” Hence my type
theory of Seeing and Hearing. The former uses very often 
an analogy of “a mirror” to express its experience, while 
the latter, “the sea.” The contrast is also seen among the 
Christian mystics, between Meister Eckhart and Ruysbroeck 
the Admirable on the one hand, and St. Teresa on the other, 
but it is not fully typical as in the case of Zen and Shin.

It may not be out of place here to note briefly en passant 
about the thought of “gensb-eko” as it appeared in our last 
quotation from the Shonin. The genso-eko which is, literally 
rendered, “to return and transfer,” means returning after 
one’s Rebirth in the Pure Land to this world of sufferings 
in order to save his fellow-beings. According to Shin, those 
who are reborn in Amida.’s country obtain the great en
lightenment of Nirvana, enjoying a life everlasting, and are 
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forever free from the bondage of birth-and-deatli. But 
these blessed ones never take rest in the Pure Land enjoying 
their free blissful life, they do not want to spend their time 
there doing nothing because the Pure Land does not mean 
for them a “celestial lubberland.” So they start on the new
lines of work, i.e. they manifest themselves over and over 
again in the world of suffering in order to deliver their 
fellow-beings from sin and ignorance. In the Wasan we see 
the following stanza:

“Those who are reborn in the Land of Peace and Bliss, 
Returning to this evil world of five defilements 
Work to an infinite degree without weariness just like 

the Buddha, Muni of the Sakyas,
For the benefit of sentient beings.”
In the Shoshin-ge, Shinran Shonin makes the following

statement: “On entering the World of Lotus (Pure Land) 
one attains instantaneously the supreme enlightenment of 
Suchness and Dharmakaya. And thus well qualified he re
turns to this world freely playing in the forest of the worldly 
passions and there shows his supernatural psychic powers, 
and entering the garden of birth-and-death manifests him
self in various ways in order to save all.”

And again in the Wasan we read: “On entering the 
Promised Land one attains immediately the supreme en
lightenment of Nirvana and at the very moment of his 
attainment he harbours the great compassionate heart [for 
all sentient beings]. And all this is meant as due to the 
working of Amida.”

To be reborn in the Pure Land and return to this world 
to help others attain Enlightenment—this is impossible for 
the ordinary mortals to carry out freely on their own accord 
unless they are saturated with the saving power of Amida; 
all the spiritual resources for this work is entirely supplied 
by Amida’s compassionate heart to save all. This thought 
seems to be lacking in Christianity.

Therefore, when Ste Therese de l’Enfent-Jesus (1873- 
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1897), a modern Catholic mystic, gave voice to this thought 
at her death-bed many Christians were deeply struck with 
wonder and admiration. She said: “Ce (la beatitude du 
ciel) n’est pas cela qui m’attire—je veux passer mon ciel a 
faire du bien sur la terre”; and again, “Je eompte bien ne 
pas rester inactive au ciel, mon desir est de travailler encore.” 
When her sister said to her “You will look down on us from 
heaven” she replied “No, I will come down. Would God 
have given me this everlasting desire to do good on earth 
after my death unless He had meant me to fulfil it?”1 By 
these words and the miracles she wrought at the time of the 
Great War she has now become quite a popular saint among 
the Christians. Does this not demonstrate to a certain ex
tent that this way of thinking is quite new to Christendom ?2

7
In Shin, as stated above, the “satori”-experience based 

on self-power is entirely denied and anything that seems to 
be religious experience is not openly recognised as the neces-

’ Histoire cTune Ame, eerite par ell-mtaie, p. 246; F. Younghus
band: Modern Mystics, p. 175. In almost the same spirit a. Shin devotee 
Baroness Kujo when she lay dying, said: “I wish to be reborn quickly 
so I can return to this world to work for Buddhism.”—(Mrs. D. T. 
Suzuki’s BwddMsm and Practical Life, p. 20, 1933). Again a com
moner called Shoma, a devout Shin follower said: “I can not remain 
lying idly under my tomb-stone,” meaning to come back to this rvorld 
to work for the salvation of others.

2 In this connection I will quote an Indian Christian Sadhu S. 
Singh’s words which will be a further illustration of what I want to 
say. The Sadhu said: “The Saints in Heaven, though they help men 
spiritually on earth, are not allowed to come down and work directly, 
but only indirectly, through other men. The angels could easily con
vert the world in ten minutes. Some of them have asked for the 
privilege of being allowed to suffer in this world, but God refused 
their request, because He did not wish to interfere with men’s freedom 
by such an exercise of miraculous power....” (H. Streeter and J. 
Appasamy: The Sadhu, p. 205). Though converted into Christianity 
the Sadhu still remained a Hindu at heart. Hence this talk given in 
his esetasy. This seems to mean he was moved by the idea of incarna
tion in Hinduism, but checked by his newly gotten idea of Christianity. 
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sary condition to salvation. But this does not mean that 
faith in Shin is possible without any personal experience. 
If this be the case Shin cannot be a living religion in any 
way; when the “original flowing” is lost any religion wull 
remain at best mere acceptance of cold dogmatic abstraction, 
which is like a cast-off skin of a cicada or a snake and it will 
finally die away. But Shin is, as the statistics show, at 
present, the most influential ancl vital religion in Japan.1 
When the Shonin, in the Kamakura era, proclaimed that 
faith2 is the most essential thing for salvation, he in all 
likelihood wished to spiritualise and vitalise the Buddhism 
of the Heian era. When you survey the Buddhist sects that 
surrounded the Shonin you find almost all of them engaged 
in prayers mainly of petition, outward practices and cere
monials, which he naturally considered deviating from the 
true spirit of Buddhism. To the Shonin who was burning 
with the desire to have a genuine religion they all seemed 
devilish though they were disguised as Buddhism. Twenty 
years’ study on Mount Hiei did not bring any light on 
the problem he was grappling with. So he asked earnestly 
and devoutly for spiritual guidance to the Bodhisattva 
Avalokitesvara at Rokkakudo in Kyoto wishing for response 
within one hundred days, and on the ninty-fifth day he was 
happily told there lived a holy priest Honen at the Yoshimizu 
monastery who was then preaching the doctrine of salvation 
through Amida. With a deep .joy he called upon Honen 
at his monastery and heard him preach, visiting there for 
another one hundred days, never minding inclement weather, 
and then he could finally come to realise the inmost mean
ing of the doctrine of salvation through Amida, and to his 
heart’s fullest content, he found his faith firmly established 
in the truth that leads every sentient being to the direct

1 See Dr. Suzuki's Japanese Buddhism, p. 49, 1938. Rev. Martin 
says: "The Shinshu had. a great success, and is at present the most 
flourishing of the Buddhist- sects,” op. cit.

2 The word used by the Shonin in this case is "fgih (Jisin hsin), 
which means literally "believing heart.”
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path of the Pure Land. Yung-chia is said to have attained 
“satori” in one night1 under Hui-neng, but the Shonin 
needed at least one hundred days, to be converted into the 
doctrine of salvation through Amida and before he could 
say, “As for me there is no other secrecy than to follow and 
believe in the instruction of my teacher who told me, ‘only 
to recite the Nembutsu and be saved by Amida’.”

By this we can easily see that faith here meant a rare 
great religious experience. Religious experience is generally 
understood in some such way as this: it is not the acceptance 
of an opinion, be it ever so true, nor is it believing in dry 
dogmas or academic abstractions, nor is it to partake in 
ceremonials; but it is a personal experience, it is an insight 
into the nature of reality, it is not a mere emotional thrill, 
not a subjective fancy, it is the self integrated into ultimate 
reality; it is of self-certifying character, it carries its own 
credentials. This is all right so far as the intuitive insight 
is concerned, but a keen observer will find that here moves 
Beyondness2 through it, which Zen is used to nullify by 
saying, “There is not a fragment of a tile above my head, 
there is not an inch of earth beneath my feet.” Yet even in 
Zen this element of Beyondness seems to flash forth in a 
moment of the “satori”-experience3 when we see Bodhi
dharma’s expression that “When one is deluded he runs 
after the Dharma, but when he gets enlightened the Dharma 
pursues him,” and again Te-shan’s exclamation that “How
ever deep your knowledge of abstruse philosophy, it is like 
a piece of hair placed in the vastness of space; and however 
important your experience in things worldly, it is like a drop

1 I can not- believe this is literally the case with him. There must 
be some term, whether short or long, of the psychological antecedents 
that led him to the denouement of his spiritual struggle.

2 Jikaku Daishi (794-864) says: “When the wisdom of Suchness 
fully coincides with the state of Suchness the latter evokes the former; 
this is called recompenee.” This “recompenee” corresponds psychologi
cally to what I here mean by “Beyondness,” which may presently be 
the experieneial basis for the doctrine of “Other Power.”

3 See Dr. Suzuki's Zen Sssays, I. p. 232; II. p. 18-9. 
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of water thrown into an unfathomable abyss.” This Beyond
ness, when it once appears through personal experience 
affirms itself strongly and maintains its natural claim to 
self-sufficiency and independence, authority, and autonomy, 
and works upon the experience!’ with a power of exhilarating 
fascination. It is quite of a different nature from what is 
superficially recognised as a mere subjective projection. 
Through this Beyondness, if religio-psychologically observed, 
the Shonin heard the voice of the Other Power, which is a 
voice of Eternity. If this observation is correct, then I 
would say that Shin faith is affirmed on the side of 
Beyondness, that is, on the reverse side and never on the 
experiencer’s side, that is, on the front side, which is the 
case with followers of the Holy Path. Therefore, “insight 
into the nature of reality” or “seeing into self-nature,”— 
such active and positive expressions never appear in the 
phraseology of Shin. For such is only possible, Shin con
siders, on the side of Beyondness, but impossible on our side. 
Faith contains undoubtedly a kind of intuitive understand
ing, but it is not ours, but the Buddha’s, taking place in us. 
Thus the overturning (K, chuan) of everything affirmed on 
the front side, as is done by the Holy Path, is the funda
mental principle of the Pure Land, especially of Shin. 
Hence the unique doctrine of transference {parindmana), 
and to express this idea of transference, “hearing” is special
ly used in Shin, which suggests “passively perfected intui
tion.”

The point will be made clearer when we know the 
meaning of the little particle gp {chi). Chi is the most im
portant term with a delicate shade of meaning in the ex
perience and thought of Mahayana Buddhism, and is pe
culiar to the Oriental mentality. It is, in one sense, a source
material with which the abstruse philosophies of Mahayana 
Buddhism are woven. And it occupies a significant posi
tion in the philosophy of Tendai and Zen Buddhism. In 
Tendai we have three, six or more ways of interpreting 
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chi, ancl also in Zen we see c/ii used very often.1 It seems 
in both cases to be a self-evolving form of wisdom attained 
through a long assiduous practice of spiritual discipline. 
In Shin it is also a highly esteemed term in connection with 
faith,—“When the faith of one-thought-moment is established 
simultaneously {chi) Rebirth is assured and one is settled 
in the order of steadfastness”, but not very often as in 
Tendai and Zen. Why is this so? Because our mental 
attitude to chi is quite different in Shin; in the former two 
chi is the key-note of their religious thought, so it is affirmed 
from the front side, but in the latter it is affirmed from the 
reverse side according to the psychology of “overturning,” 
which means “from the Buddha’s side”; for we are incompe
tent and unqualified on account of our feeble-mindedness to 
talk about chi in the same manner as is done in the other 
sects. In consequence of this, we are naturally led to ap
preciate much more (in {ju) rather than chi as we feel more 
concretely Beyondness or the Other Power in ju rather than 
in chi. Ju is “eternal living” and is considered as the con
tent revealed by chi and chi as the form of bringing in j u, in 
the epistemology of religious experience, although both are 
never clearly separable ideas; in fact they are only two 
phases of one concrete experience of the ultimate reality 
which is called supreme Enlightenment. The idea will be 
suggested by the following description respectively of 
“satori” and faith. “Satori” is described as “flashing like a 
lightning or a spark issuing from striking flints,”2 while 
faith is given by the Shonin twelve meanings, of which two 
are (Fullness) and (Fruition).

1 For examples: ePP'z&fft cM hsin shill fo; chi hsing
chi fo. See Dr. Suzuki’s paper on “Ignorance ancl World Fellowship" 
in Faith and Fellowship, edited by A. D. Millard, p. 42, 1936.

2 See Dr. Suzuki’s Zen Essays, I. p. 284-5.

Thus we seem to have two kinds of series, if psychologi
cally observed, in almost parallel lines, that is, on the one 
hand, chi, Seeing, “Satori” and Dharmakaya, ancl on the 
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other hand, J u, Hearing, Attainment and Sambhogakaya.
Then, how is ju understood and appreciated by the 

Shonin ? In order to have some knowledge about it let us 
take up one chapter in the Matto-sho. When we can under
stand it we know the raison d’etre of Shin in its deeper 
aspects and will come to see why “hearing” is of such im
portance in Shin which almost ignores “seeing,” as was done 
by the Shonin, who with his penetrating insight read the 
true spirit of the Buddha suggested by such passages as 

{hearing the Name of Amida) and
{hearing the Name, desire to be reborn in the country of 
Amida) in the Larger Suhhdvati-vyuha. The text runs as 
follows:

By g (naturalness, tzu jan) what is meant ?; g 
means “naturally” or “on its own accord,” which 
means “not a devotee’s own contrivance and effort 
based on self-power, [but the Other power of the 
Buddha that enables us naturally to obtain salvation] ; 

is “as such” which means “to leave things as they 
are,” that is, “not by the devotee’s contrivance, but 
entirely by virtue of the Tathagata’s Vow whereby 
we obtain salvation”; hence {fa &rh). It {fa
erh) means to leave things as they are to the virtue 
of the Tathagata’s Vow”; there is no room left in the 
Vow for the devotee to assert his self-power; what 
works here is entirely the Virtue of the Dharma 
[which is the power of the all-saving Vow of Amida] ; 
therefore it is called fa erh. As the Vow is already 
in action to save us, salvation is the natural outcome. 
The devotee is not to think that he is saved only by 
his self-willed contrivance. For this reason, I was 
told [by my teacher Honen] that meaninglessness is 
the meaning [of faith].

By explaining word by word the meaning of tzu jan, 
which is the same as fa erh, the Shonin tried to show’ that our 
Rebirth in the Pure Land is naturally achieved as Amida 
gives us or transfers on us what is needed, whether it be 
faith or practice. By this we know that when any thought 
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based on self-power departs, the Power of the Original Vow 
carries out its compassionate mission most perfectly and 
quite naturally1 just as flame goes up and water runs down
hill. So natural is the saving function of the Other Power 
originating from the Vow. The text continues:

1 Zen would say here:
“Never touch it, never touch it, 

let it remain where it is,
If you touch

it soon turns muddy like a stream in the valley. ’ 
What is “it” then?—'Naturalness of the Dharma. 
What is “touching”?—Self-contrivance.

2 A monk asked a Zen master: “Why do you say ‘mind is 
Buddha’?” “To stop a child's crying” is the answer. “How is it when 
the child stops crying?” "No-mind, no-Buddha,” came from the master.

“ Here we see two kinds of naturalness: one is the “Naturalness 
of the Power of the Vow” {yuan li tzu jan), explained in the first two 
paragraphs of the text; the other is the “Naturalness of Absolute 
Tranquility” (wu wet tzu jan), explained in the third. The relation 
of the two is that of function and essence of the same one naturalness.

By naturalness is meant “to work perfectly natural 
from the start.” The Vow of the Buddha Amida 
works from its start naturally towards its purpose; 
any contrivance on the part of the devotee can in no 
way perfect it; the Vow promises to welcome those 
who have faith in Namu-amida-butsu with a genuine 
believing heart in the Vow, not hampered by any 
thought, good or bad, when the Vow fulfils itself.

The purport of the Vow is to make us attain 
Supreme Buddhahood. Supreme Buddhahood is free 
from any form; as there is no form properly attri
butable to it; it is called naturalness. When it has 
any form attributable to it, [as the ignorant generally 
imagine] it cannot be called Supreme Nirvana. With 
the view to let the devotee know that Supreme Bud
dhahood is beyond any form2 the Buddha Amida 
manifested himself, so I have heard, as the saviour 
for the first time, [that is, ten kalpas ago when He 
attained Enlightenment fulfilling His great Vow]. 
The chief purpose of Amida is then to show us the 
state of naturalness3 [of the Absolute Tranquility of
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the Attainment in the Pure Land].
When one comprehends this reason he should he 

careful not to speak always about naturalness here 
mentioned henceforth. If he always speaks about 
this naturalness the meaninglessness which is the 
meaning [of faith] will begin to become meaningful.

All this comes from the inconceivability of the 
Buddha-wisdom.

Now by going on board the ship of Naturalness of the 
Power of the Vow we are led into the world of Naturalness 
of Absolute Tranquillity. This is Supreme Nirvana or En
lightenment, which is called Dharmakaya (the Law-body of 
Enlightenment). It has no visible colour, no tangible form; 
it is beyond thought and word; it has no beginning and no 
end, existing from eternity to eternity, and altogether trans
cends space and time, which, we may say, is the object of 
realisation in Zen by “satori” in this life. But when it is 
realised as the concrete content of Amida’s Enlightenment 
it is called Attainment, which is manifested as the True Land 
of Recompense, wherein Amida lives now as the Law-body 
of Accomodation. And this True Land of Recompense is 
the ultimate destinaton of the devotees of Shin, and there 
they are reborn by the natural working alone of the Power 
of Amida’s Vow. Therefore Naturalness of the Power of 
the Vow is inseparable from that of Absolute Tranquillity; 
the two are complementary in the whole economy of salva
tion. And quite the same relation is here found between the 
Law-body of Enlightenment and the Law-body of Accomoda
tion.

Then why does not Amida abide eternally in the Law
body of Enlightenment and remain in His supreme state 
of Wisdom? The reason is this: Amida desires to let others

Bead the following Wasan:
“Faith is awakened by the Vow, so the attainment of Buddha- 
hood by the Nembutsu is natural; naturalness is the Land of 
Recompense, wherein we can attain undoubtedly the great 
Nirvana.” 
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drink from the same fountain of Enlightenment He him
self drinks and makes them all attain the same Buddhahood 
He now enjoys. Amida does not like to remain as a freezing
impersonality but desires to be “anthropopathic.” Thus 
moved by the great compassionate heart He took the perso
nal appearance as Dharmakara and started the great Vow 
to save all sentient beings, and meditated for five kalpas and 
disciplining himself for innumerable kalpas and he finally 
achieved great success in the completion of the unprece
dented Vow, and now abides in his Land of Peace and Bliss. 
Hence the Law-body of Accomodation or the Reeompense- 
Buddha (Sambhogakaya) ,x

The Shohin says: “From the treasure-sea of the Ab
solute Oneness2 came the one incarnating himself as a 
Bodhisattva called Dharmakara, and this personage, by 
having started the Vow which nothing can obstruct, and 
finally fulfilling it became the Buddha Amida. Hence he is 
called the Tathagata of Recompense,” and again “In this 
Absolute Oneness originated the Law-body of Accomoda
tion.” Hence “accomodation” (fang pien) means “to take 
the form and proclaim His Name in order to make His 
Enlightenment be known to all sentient beings.”3

By these quotations we know that Amida is the self
manifestation of Absolute Oneness (or “as-it-is-ness”) or the 
dynamic display of the “True Void.” Showing thus himself

1 The relation between the two kinds of Buddhahood, i.e. Dharma
kava and Sambhogakaya, is explained in the Wasan as follows:

“The Buddha Amida, it is told, attained Buddhahood ten kalpas 
ago, yet before myriads of kalpas He was already the En
lightened One.”

■'Feeling great pity upon the long dark night of ignorance, 
The Eternal Buddha (the Enlightened One) who shines with 
His boundless Light, manifested Himself in the Land of Peace 
and Bliss (Pure Land) as the Buddha of unobstructed Light 
(Amida).”

” —in, this means “the world of Naturalness of Absolute Tran
quillity.”

3 Quoted from the Iclrinen-taneii-sJiomon and the Yuisltin-shd- 
mon-i. 



SHIN BUDDHISM AS RELIGION OF HEARING 335

as the Recompense-Buddlia, Amida gives out His Name as 
the cause of Rebirth to all sentient beings. Therefore the 
object of worship in Shin is the Recompense-Budcllia1 who 
now abides in the True Land of Recompense. We can see 
here Shin puts a great stress on the side of “Miraculous 
Existence,” though the True Void and the Miraculous Ex
istence are not two different things, but only two phases of 
one absolute Reality. And again, that the True Void which 
is generally described as “Pureness of original self-nature” 
or “State beyond thought, word and image” is recognised by 
the Shonin as “the treasure-sea of the Absolute Oneness,” 
is very suggestive to know which way the wind is blowing 
with regard to the Shin-structure. It is very interesting to 
note, in this connection, that the Shonin uses regularly a 
simile of “the sea” to explain the significance of “fruition” or 
“fullness” which seems to correspond psychologically to the 
experience of “plenitude” of Grace in Christianity, while in 
the Gate of the Holy Path, especially in Zen, the “mirror” 
is generally used as a simile to express the eruption of its 
momentary intuitive insight. The difference of similes, “sea” 
and “mirror,” seems to me quite significant to know where 
lies the basic experience of Shin and Zen respectively.

1 By worshiping the Beeompense-Buddha we are, in truth, wor
shiping the Law-body of Enlightenment (Dharmakaya). The meaning 
of this is practically suggested by the Shonin who chose especially as 
his object of worship "the Name of ten characters,” which is one of 
the three kinds of Names used in Shin. The Name which was person
ally adopted by the Shonin is (Kimyo-jinjippo-
mugeko-nyorai), meaning "To take refuge in the Tathagata of Un
obstructed Light that shines through the ten quarters.” The other two 
are: (Namu-fukashigiko-nyorai), denoting “Adora
tion to the Tathagata of Inconceivable Light” and WMM'fSKf® (Namu- 
amida-butsu), “Adoration to the Buddha-Amida (Infinite Light and 
Life).” These three are, after all, the same in meaning, yet they seem 
to be different in the Wort-gefiihl they give in suggesting no-materiality 
and universality of the object of worship. When we come to Beunyo 
Shonin we see the idea is more graphically shown by his following 
words: “In Shin the picture of the Buddha is better than the image of 
the Buddha [as the object of worship]; yet the Name is so much better 
than the picture.”
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8
I have tried in this article to give a brief exposition of 

the doctrine of Shin, taking up such main items as Faith, 
J oy, Rebirth, Settling in the order of steadfastness, and 
Nembutsu for gratitude,—all of which flow naturally and 
instantly out of the once “hearing of the Name.” By this 
the reader will perhaps understand what the existential 
form of Shin is. But to make my exposition clearer and 
more demonstrative I will quote a passage from Kakunyo 
Shonin,1 the third patriarch of the Sect:

“He(i.e. Shinran) rejoiced, forgetting himself,2 in faith 
transferred by the Buddha Amida, with His true 
mind, and instantly taking refuge in the Vow-sea, i.e. 
the Name in which all necessary practices for our 
Rebirth are perfected, he recited, constantly harbour
ing his inner faith, the Name [for gratitude] with a 
vital force, and thus he was benefitted to his life’s end 
by the Light that transcends time and space.”

I will add two more letters of Rennyo Shonin,3 the 
eighth patriarch of the Sect, as these, I think, will best serve 
to show, in a brief but excellent way, what the faith and 
life of Shin is.

The reason why the Original Vow of the Tathagata 
Amida is called supramundane is that it is the supreme 
Vow of salvation fundamentally started for the benefit of 
ignorant beings such as we who, living in this later defiled 
world, commit sins and do evil things. If so, then how 
should we accept this Vow and how should we believe in 
Amida in order that we may obtain Rebirth in the Pure

1 (1270-1351). The passage here quoted is from his 
H.oonko-n'hiki.

2 SB, this means to rely absolutely upon the saving Vow, be
coming free from the thought of self-power.

3 (1415-1499). We have now eighty letters of Bennyo 
Shonin, compiled and divided into five parts. What I quote here are 
No. 4 of Pt. II and No. 12 of Pt. V.
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Land ? Of this we are entirely destitute of any knowledge. 
Your kind instruction upon this point in detail is most- 
desirable. The answer to your question is this: Sentient 
beings in this later degenerated age should only believe in 
Amida with single-hearted devotion. If they decidedly do 
take refuge in the Buddha Amida with singleness of heart, 
and even if they do not depend at the same time upon other 
Buddhas and Bodhisattvas, they are taken up into the great 
Light of the Buddha, which He throws over them, vowing 
with His great compassionate heart to save them all, how
ever hopelessly sinful they may be. The meaning of this is 
well evidenced in a certain sutra as follows ;x “The Light 
shines universally in the ten quarters; sentient beings who 
believe in the Nembutsu are all taken up into it; and when 
they are once taken up into it they are never forsaken.” 
Accordingly, those who are destined to go to the five or six 
evil paths are detained in safety and the ways that lead to 
those evil paths are closed by the inconceivability of the 
Power of the Vow of the Tathagata Amida. The meaning 
of this is evidenced by the passage in a certain sutra as this :~ 
“When the five evil paths are passed over crosswise those 
paths will be naturally closed.” Those who believe, there
fore, in the saving Vow of the Tathagata without the least 
shadow of doubt can not go to hell (Naraka) on their own 
accord, even if they desire to go there, because they are 
already taken up into the saving Light of the Tathagata 
Amida and predetermined to be reborn in the Land of Bliss. 
For this reason, we, who owe greatly and abundantly like 
a bulky measure of rain and mountain to the Tathagata’s 
mercy and compassion, should only recite the Name of the 
Buddha throughout day ancl night, and this should be done 
in the sense of requiting the Buddha’s favour. This is the 
very thing meant by obtaining the True Faith.

With reverence, I remain..........
1 The Amitayur-dhyana-sutra.
2 The Larger Sukhavati-vyuha.
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Any one who is desirous to get thoroughly into the 
quintessence of the faith of our religion (Shin) need not 
always be wise and ingenious; he is only to know himself 
to be deeply sinful and shallow-minded; and understanding 
that there are no other Buddhas than Amida who can save 
even such a misearble soul as he; he should straightway 
determine to cling tightly to the sleeves of the Buddha 
Amida with whole-hearted devotion and depend entirely 
upon Him in regard to the obtainment of his Rebirth in the 
Pure Land. If he should do this, the Tathagata Amida, 
filled with a great joy, will shed his great saving Light, 
which radiates many times eighty-four thousand beams, from 
His body and take him up into it thenceforward. So we 
should understand that this is the meaning of the passage 
in a certain sutra, which runs thus: “The Light shines 
universally in the ten quarters; sentient beings who believe 
in the Nembutsu are taken up into it; and if they are once 
taken up into it they are never forsaken.” Oh! I see there 
is now no trouble of my attaining Buddhahood! How ex
cellent and praiseworthy the Original Vow which is supra- 
mundane is! How grateful we do feel for the Light of 
Amida! If we do not come in contact with the potent con
dition of the Light it is entirely beyond hope for us to 
extirpate dreadful sickness which is ignorance and karma
hindrance, accumulated from time immemorial. Fortunate
ly, however, here is one who, on account of his past good 
karma, could meet with the potent condition of the Light 
and has now firmly established faith in the Other Power; 
though it seems he has established faith by himself yet it 
is soon clearly understood that the faith he has now 
harboured is transferred by the Tathagata Amida; there
fore it is not the faith which the devotee obtains by his self
power, but it is the great faith in the Other Power, as now 
clearly observed, transferred by the Tathagata Amida on to 
all sentient beings. For this reason, all of those who have 
once awakened the faith in the Other Power through the 
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favour of Amicla should feel grateful for Him and always 
recite the Name in order that they may requite the Buddha’s 
favour.

With reverence, I remain..........
# & #

We have in these the exquisite, easy exposition of the 
doctrine of salvation by faith in the shortest possible 
manner, but you must not imagine by these that Shin is a 
shallow, superficial popularisation of Buddhism. Japanese 
Buddhism has generally its basis upon the abstruse philo- 
sopy of Mahayana Buddhism, yet on' the surface it seems to 
have taken a very easy and simple form, and this is parti
cularly the case with Shin. Take and read the standard 
work of Shin, the Kyd-gyo-shin-sho; there you will see 
twenty-one sutras and thirty-three sastras and commentaries 
are freely quoted to give a firm ground to the faith-system 
of the Shonin. The work is well worth one’s life study. 
Yet- in spite of his grand scholarly work the Shonin’s heart 
was ever intent to present Buddhism as a living religion and 
offer it widely to the masses. If Buddhism has truth in it, 
and is a living religion full of vital power, it can neither 
remain as the Buddhism of meditation in India nor as that- 
of contemplation ancl commandment {sila) in China; it 
should not be confined to the mountain recesses or secluded 
monasteries, to be monopolised by the choicest few; it must 
be active and effective in the grim realities of life; it should 
be practical and not be a subject for scholarly speculation. 
With these ideas in mind, it is likely that the Shonin looked 
through the various teachings given by the Buddha Sakya- 
muni, ancl finally found under the personal guidance of 
Honen the teaching of salvation by faith in the Original 
Vow of Amicla, as is promulgated only in the Larger Sukha- 
vati-vyuha. He saw there the general summary and con
clusion of all the Buddhist teachings. Declares the Shonin d

1 frawww-
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“The reason why the Tathagatas [including Sakya- 
muni] manifested themselves in this world is solely 
that they might proclaim the great ocean of Amida’s 
Original Vow.”

Firmly confident with himself and his ideas of salva
tion, the Shonin came out with his Shin Buddhism as the 
religion of the masses and householders. Such an under
taking was only possible for such a personage as Shinran 
Shonin who, in spite of his wide learning and deep scholar
ship came down from the seat cf priesthood in all humility 
to the level of the masses to go in company with them,1

1 The Shonin never intended to he the founder of a sect. The fact 
is known, among others, by the following passage:

"I, Shinran, have no disciples to be called mine. The reason 
is this, that when I preach the teaching of the Buddha Tatha- 
gata to all sentient, beings in the ten quarters I am only acting 
as a proxy of the Tathagata; I have no intention to propagate 
any novel idea of my own concerning Buddhism; what I have 
in view is nothing but to believe for myself, and to let others 
know and believe, in the teaching of the Tathagata. Except for 
this I do not teach anything else to call others my disciples.”

Holding this attitude he came in contact with many followers and 
called them “my friends and companions in faith.”—The Letters of 
Rennyo Shonin, No. 1 of Pt. I. See also the Tanni-sho, chap. 6.

The Shonin is also said to have uttered the following words, 
beautiful and memorable, at his death-bed:

"I am, now at the end of my life, going back to the Pure L>and 
of Peace and Bliss, but will return among you like the waves 
that wash the shore of Wakanoura.

If you have a joyous feeling by yourself know that you 
are in company with another person;

If you two share a joyous feeling, know that there is a 
third person with you; and the [unseen] one [in each case] is 
no-body else than Shinran himself.”

Here the “joyous feeling” denotes that of the Shin devotee who, 
living in faith transferred by Amida, recites the Name which originates 
in the Vow. By this we can see that a mystical fellowship between 
the Shonin and his followers is kept warmly for ever through the faith 
in the Name.

(By the way it is interesting to find a somewhat similar expression 
to this in the New Testament, which runs: “Where two or three are 
gathered in my name, there am I in the midst of them.” Though this 
is undoubtedly beautiful in thought there is a wide difference from 
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calling himself “a simple-hearted mail with a shaven head.”1 
His religions greatness is seen from the posthumous title “the 
Great Master of Seeing into Truth,”2 given by the great 
Emperor Meiji. The title is drived from the passage, “Seeing 
into Truth with Wisdom-Eye,”3 which appears in the Larger 
Sukhdvati-vyuha. The great religious genius as he was 
“saw into truth” and presented it to us as the religion of 
“Hearing.” By this, and by this only, we who are ignorant 
and confused, are enabled to open up as flowers of En
lightenment in the life to come, just as the lotuses bloom 
into pure white flowers, with their roots deeply buried in 
the muddy pond. Says the Shonin in his Shoshin-ge :4

“If any man, whether good or bad, hears and believes 
the all-saving Vow of the Tathagata Amida, he will 
be praised for his excellent, supreme comprehension 
of the Name, and is called a white lotus flower 
(punclarika), by Sakyamuni and all other Buddhas.”

And again, in the Wasem we read:
“Convincing ourselves as a mass of worldly passions, 
If we trust ourselves to the power of the Original Vow 
We shall be enabled to enjoy the supreme virtues3 of 

Dharma-essence (Nirvana) in the life to come.
As soon as we leave our bodies filled with impurities.”

Kensho Yokogawa.

what I quoted above, as "my name" here means the name of Jesus and 
does in no sense originate in a vow as we have in Shin Buddhism.

1 SA (gutoku).
2 (Kenshin-Daishi).
3 (Egen-kenshin).
4 (Shoshin-nembutsu-ge) is the full title of it and IE 

■fg-g (Shoshin-ge) is its abridged form, (Song of the Genuine Faith in 
Nembutsu).

5 The supreme virtues numbering four are "Eternity, Joy, Non
ego, and Purity.”


